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FOREWORD

The Venerable Bhikkhu Bodhi

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

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

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

X I



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

With the spread o f Buddhism across northern India, the ancient unified 
monastic community was divided into different schools, probably in the 
earliest phase simply on account of geographical separation and slightly 
different approaches to interpretation. But over time, it is likely that they 
each developed their own distinctive way o f systematizing the dhammas 
recognized as the constituents of experience. Thus by the third or fourth 
century after the Buddha’s demise a variety of Abhidharma systems must have 
adorned the Buddhist landscape in northern India. However, the records of 
Indian Buddhism at our disposal testify to the survival of only three major 
systems of Abhidharma, which prevailed in different parts of the Buddhist 
world. One, which seems to have gained prominence in the northwest in the 
area known as Gandhāra (corresponding to parts of present-day Pakistan 
and Afghanistan), is a.scribed to a school called the Dharmaguptakas. 
This system is represented by a large work in four sections preserved 
solely in Chinese translation, called the *Šāriputra-abhidharm a-šāstra 
('I^'fl|')Ni"f)'il','i'ļ ifiMi). The extent of this work’s influence cannot be gauged 
with any degree of eertainty, but the fact that it spread to China testifies to 
its imporlanee ilnring a ļiarlieular phase of Buddhist history. ProhaWy from 
a fairly early period, wilh Ihe virlual disappearance of the Dharmaguptakas 
as an iiulepeiulenl school, interesi in its Abhidharma system also faded 
away, leaving Ihe field lo Ihe other Iwo Abhidharma systems.

FOREWORD



llie sc  Iwo systems have had gTeater longevity and exerted a more potent 
inlluenee on Buddhist thought and practice over the centuries. The Buddhist 
school that prevailed in Kashmir, known as the Sarvāstivāda, “the Scluiol 
I holding thatl All Exists,” had a collection of seven canonical Abhidharma 
texts orig inally  preserved in Sanskrit. In the early  cen turies o f the 
common era this school became highly influential throughout northern 
India and beyond. Although, with the destruction o f Buddhism in India, 
the Sarvāstivādins eventually disappeared, the system itself retained its 
prestige. Their seven canonical Abhidharm a books, as well as various 
treatises o f the school, had been translated into Chinese and engaged 
the interest of Chinese scholars in the early dynasties when Buddhism 
flourished in the M iddle K ingdom . The Sarvāstivāda A bhidharm a, 
as codified in a work known as the Abhidharmakosa, continued to be 
studied and formed a philosophical basis for later Indian Buddhist schools 
representing M ahāyāna Buddhism. Such schools as the M adhyamaka and 
Vogācāra schools took the Abhidharm a o f the Sarvāstivāda as their point 
o f departure, regarding it as a valid exposition o f “conventional truth.” 
Even today the Koša is studied in Tibetan monastic universities and in both 
academic and monastic circles in Taiwan and Japan. However, while Ihe 
Sarvāstivāda Abhidharm a still plays an im portant role in these traditions 
as an object of academic study, it no longer functions as the wellspring 
o f a living tradition of practice and meditation.

The third system of Abhidhamma has enjoyed quite a different fate. This is 
the Abhidham m a system o f the Theravāda school, which flourished in 
the countries o f southern Asia w here Theravāda Buddhism took root, 
especially Sri Lanka and Burma. Here, even up to the present, it serves 
as an im portant branch o f learning as well as a guide to m editation 
practice and realization. The Theravādin Abhidham m a system, like its 
Sarvāstivāda cousin, is grounded in a collection o f seven canonical 
texts, but all quite different from their northern counterparts. These are 
preserved in Pāli, the ecclesiastical language o f Theravāda Buddhism. 
The canonical texts in turn have given rise to com m entaries and sub
com m entaries, and these in turn have generated sum m ary manuals with 
their own commentaries and sub-commentaries. Thus today the Theravāda 
Abhidhamma is represented by a huge body of literature preserved both in 
Pāli and in the indigenous languages of the lands of Theravāda Buddhism.

The most influential Abhidhamma text in the Theravāda tradition is a little 
manual known as the Abhidhammattha-sangaha, composed in Sri Lanka 
perhaps in the twelfth century. This work has been the subject of influential 
commentaries and has appeared in several English translations. It is on 
the basis of this work that, wilh Ihe assistance of the late Burmese elder

I OR I WORD

xiii



lOKEWORI)

Vciicnihlc Kcwalii Dhamma Sayadaw, I composed 4  Comprehensive Manual 
o f  Ahhidhamina, of which it forms the nucleus. Although I provided the 
Manual with a detailed “explanatory guide,” as well as with charts and 
tables, 1 have also recognized the need for an independent work in fluent 
I English explaining the basic contours o f the Theravāda Abhidhamma ' 
system for the serious, scholarly student o f Buddhist thought.

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

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

My own ilear teacher, Ihe late Venerable Nyanaponika, himself a formidable 
Abhiilhamma scholar, had long ago written a collection of essays called 
Abhidhamma Sludirs iWosUm: Wi.sdom Publications, 1997). In his preface 
lo this work, he wrote:



Abhidhamma is meant for inquiring and searching spirits who are 
not satisfied by monotonously and uncritically repeating the ready
made terms, even if these are Abhidhamma terms. Abhidhamma is 
for imaginative minds who are able to fill in, as it were, the columns 
of the tabulations, for which the canonical Abhidhamma books have 
furnished the concise headings, (p. xxviii)

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

I OR I (WORD
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PREFACE

The (irst chapter of this volume is an expanded version of my Dhamma 
Theory: The Philosophical Cornerstone o f  the Abhidhamma which was 
published by the Buddhist Publication Society in 1985. Five other chapters 
are revised versions of five articles on the Theravāda Abhidhamma which 
1 contributed to the Journal of Buddhist Studies of the Centre of Buddhist 
Studies; Sri Lanka from 2003 to 2 009 .1 am grateful to its editorial board 
for their permission to reproduce them here.

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

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

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

Venerable Dr. Guang Xing, Assistant Professor at the Centre of Buddhist 
Studies of the University o f Hong Kong has been a constant supporter 
of this project from the start, tracking the draft closely and critically, and 
finally ensuring that it was ready for publication. Many are the occasions 
when Ven. Dr Guang Xing came to my help to ensure that what I had 
word-processed did not collapse. All what I need to say in this regard is 
that if not for his prom pt and timely assistance this work would not have 
seen the light of day. To Ven. Dr. Guang Xing I would like to offer my 
grateful thanks.
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I must also record here my grateful thanks to Venerable Dr. Jing Yin, 
Director, HKU:CBS, and Dorothy Ho, Administration Manager, HKU:CBS 
for their continuous support in getting this work completed as early as 
possible and for providing me with all the necessary wherewithal for 
preparing the manuscript.

Venerable Dhamm ika, the Australian born monk who is currently in 
Singapore, Coray Bill, my form er pupil at the University o f Hong Kong 
and Venerable Huifeng, Ph.D. candidate at HKU:CBS read through the 
first chapter o f this work and made some suggestions to im prove its 
presentation. To all of them I must express my grateful thanks

Rebekah W ong and So Hau-Leung, the form er Volunteer Administrators 
of HKUrCBS evinced a keen interest in this work and it was they who 
initially suggested that I should write a book on Theravāda Abhidhamma 
for the benefit of the students reading for the MBS degree at the University 
of Hong Kong. To both of them I would like to express my grateful thanks.

I must also express my sincere thanks to Venerable Pilesse Chandaratana, 
Liza Cheung, Terrance Chan, Irene Lok, and Susan PS W ong, all Ph.D. 
candidates at the HKU:CBS and Sandra Lam and Bryce Neilsen, both alumni 
of the Hong Kong University for their many acts of kindness and generosity 
while I was preparing this work. However, it is to Aosi M ak and Paul Law, 
both graduate students at the University of Hong Kong that I owe a special 
debt of gratitude for devoting much of their precious time to the arduous 
task of formatting the m anuscript, and for proof-reading and generating 
the index and thus preparing the whole m anuscript ready for the press.

In conclusion I must express my sincere thanks to Professor CF Lee, 
Venerable Dr. Jing Yin, Venerable Hin Hung and other members of the 
Li Chong Yuet Ming Buddhist Studies Fund of the Li Ka Shing Foundation 
for accepting this book to be included in the HKU: CBS Publication Series.

Y. Karunadasa

Centre of Buddhist Studies 
The University of Hong Kong

Hong Kong 
24“’ June, 2010
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INTRODUCTION

riie present work, as its sub-title clearly indicates, is an inquiry into 
the A bhidham m a perspective on the natu re  of conditioned  reality. 
Therefore, ob.servations in the Abhidhamma on the nature of Nibbāna, 
Ihe one and only unconditioned reality according to Theravāda Buddhism, 
tio not come within the purview of this work.

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

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

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

This is a very pertinent observation bccau.se the laconic definitions of 
various dhammas (real existents) given in the Dhammasahgaņi, for example, 
1ucsuppo.se Ihe com m entators’ cxcgctical fram ew ork w ithin which



they assume significance. Unless we read the text and the commentary 
carefully we may come across instances which seem to show a tension 
between the text and the commentary. To give one specific example: Now in 
the Dhcimmasangaņi material nutriment is defined by enumerating some 
types of solid material food. In commenting on this, the Pāli commentary 
says that this is a definition by way of embodiment (vatthuvasena) of the 
material nutriment.^ Apparently this looks like a new interpretation on the 
part of the commentator. However, it is fully vindicated by the fact that 
elsewhere in the Dhammasangani itself material nutriment is subsumed under 
the heading, dhammdyatana, the sphere of the objects of mind.^ This means 
that it cannot be known by any of the sense-faculties other than the mind.

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

Next comes the canonical Abhidhamma with its seven treatises. These are 
Dhammasangani, Vibhahga, Dhdtukathd, Puggalapannatti, Kathāvatthu, 
Yamaka, and Patthdna. We could even include the post-canonical but 
pre-commentarial Petakopadesa and Nettippakaraņa, two works on Buddhist 
hermeneutics, in the Abhidhamma tradition.

N ext in ch ro n o lo g ica l o rd e r com e the  P āli co m m en ta rie s  on the 
A b h id h a m m a .T h e se  a re  A tth a s d lin ī ,  th e  c o m m e n ta ry  to  th e  
Dhammasangani, Sammohavinodanī, the commentary to the Vibhahga, 
and Pahcappakaraņatthakathd, the com bined commentary to the other 
tive treati.ses. To this same class o f literature belongs the Visuddhimagga. 
For although it is not form ally recognized as an Abhidham m a work, 
its chapters XIV-XVII can be considered a summary o f the Theravāda 
Abhidham m a. Each o f the three com m entaries gave rise to its own 
sub-commentary (mūlaļīkd), and each sub-commentary in turn to its own 
sub-commentary (anuļīkd).
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The final phase of the Abhidhamma literature is represented by nine 
com pendium s on the Abhidhamma, what the Burmese tradition calls 
let-lhan , or “ little-finger m anuals.” T hese are Ahhidham nulvalfira, 
Ahhidhammatthasangaha, Nāmarūpapariccheda, Paramalthavinicchaya, 
Rūpārūpavihhāga, Saccasamkhepa, Mohavicchedanī, Khemappakarana, 
and Nāmacāradīpaka. These, in turn, gave rise to their own sub-commentaries, 
as for example, Ahhidhammatthavikāsinī, the sub-com m entary to the 
Ahhidhammāvatāra.

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

In (he whole range of the Pāli Buddhist literature we can, in a way, identify 
Iwo layers of thought. One is Early Buddhism, which is presented in the 
Pali Sutta Pitaka and to a lesser extent in the Vinaya Pitaka. The other is 
Ihe distinctly Theravāda Buddhism which makes use o f both the literary 
sources of Early Buddhism and the texts o f the Pāli Abhidham m a to 
evolve a very com prehensive system of thought. Both Early Buddhism 
aiui Ihe Buddhism of the Abhidhamma period share the same ultimate 
goal, the realization of Nibbāna, but they delineate the nature of wisdom 
in somewhat different ways. The earlier form uses broad strokes to depict 
the fundamental principles that one has to contemplate with wisdom, 
while the later form uses minutely defined analysis.

I hal Ihe suttas w ere com m only accepted by all the early  Buddhist 
schools is seen from the Kathāvatthu o f the Pāli Abhidham m a Pitaka. 
I'his polemical work, as is well known, contains argum ents and countcr- 

ai guinenis by Ihe Theravādins and non-Theravādins over the interpretation 
of a wide range o f Buddhist doctrines. W hat is interesting to note here 
IS llial as recorded in this work, both Theravādins and non-Theravādins 
(|iiole from Ihe same sultas in support o f their doctrinal interpretations. 
This shows that all early Buddhist schools recognized the authority and 

anilicniicily of Ihe siillas. This particular silualion al.so suggests that as
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a formal doctrinal systematization, the Theravāda Abhidhamma arose after 
Ihe lirst division of the Sangha into Theravāda and the M ahāsahghika, 
which later gave rise to the em ergence o f m any other schools.

It is probable that all early Buddhist schools had their own Abhidharma 
treatises, em bodying the particular perspectives they had adopted in 
interpreting what the Buddha taught. Some of these treatises are now 
forever lost. However, the Chinese Tripitaka has preserved to this day 
canonical books belonging to two other Abhidharma systems. One is the 
Sarvāstivāda Abhidharma with its seven treatises. These are Jnānapmsthāna- 
šāstra, Dharmaskandha-šāstra, Sarņgītiparyāya-šāstra, Prajnapti-šāstra, 
Vijhānakāya-šāstra, Prakaraņapāda-šāstra, and Dhātukāya-šāstra. The other 
is the Šāriputrābhidharmašāstra, which some modern scholars attribute 
to the Dharm aguptaka School.

Among the Buddhist schools in India, it was the Sarvāstivāda and the 
Sautrāntika that attracted the special attention of the Theravādins. These were 
two of the leading schools with whom the Theravādins had much in common. 
Both subscribed to a realistic view of existence, but with this difference: 
While the form er had a tendency to an extrem e form of realism  the latter 
had a propensity, but certainly not a commitment, to idealism.

Among the Sarvāstivādins the tendency for reification is m ore evident. 
This is shown by their elevating to the level of dharmas (real existents) 
items which appear to be nominal constructions or pure denominations. 
Thus, for example, they believed that the conditioning characteristics 
of that which is conditioned are also conditioned and, therefore, real. 
This interpretation is partly based on a sutra that m entions the three 
characteristics of the conditioned as arising, the passing away, and change-in- 
continuance.“ In the Pāli version o f the corresponding sutra, which occurs 
in the Ahguttaranikdya, these are introduced as “sahkhatassa sankhata- 
lakkhaņāni”f  which when translated literally reads, “the conditioned 
characteristics of the conditioned.” Understood in this literal sense, it means 
that the characteristics of the conditioned are also conditioned. It is in this 
literal sense that the Sarvāstivādins seek to understand the phrase.

W hy exactly  is the term  sahkhata  (conditioned) repeated  is worth 
examining here. If we go by the Pāli commentary, the repetition is not due 
to any idiomatic peculiarity of the language, but is absolutely necessary. 
Why? For if the term is not repeated, it gives the very wrong impression 
lhal whal is conditioned has only three characteristic.s. However, it has 
many olhcr characlcrislics, as lor example, the charactcrislic of non-self 
{(iiKiiui). The rcpclilion is incani lo show (hat these arc (he three speeilie
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cliaracteristics on the basis of which what is conditioned can be recognized 
as conditioned. Perhaps as a critical response to the Sarvāstivādins’ literal 
interpretation of the phrase, a Pāli commentary refers us here to two other 
sentences of the same genre, which also occur in the AhguttaranikdyaA  
One is, “there are these three wise characteristics of the wise” (tīņ ’imāni 
... panditassa paņdita-lakkhaņāni). The other is, “there are these three 
foolish characteristics of the fool” (tīņ ’im ūn i... bālassa bāla-lakkhaņāni)J 
Surely just because “wise” and “foolish” are repeated, it does not necessarily 
follow that the characteristics themselves are as wise and foolish as the 
wise man and the fool. The very purpose of the repetition is to show 
the specific characteristics which enable us to identify the wise m an as 
wise, and the fool as foolish. For both the wise m an and the fool have 
an enormous number of characteristics besides the ones mentioned here.

The repetition of the term sankhata shows the immense care taken in the Pāli 
suttas to explain term s in a way to forestall any kind of misunderstanding. 
In this connection we would like to cite another example here. As we all 
know Buddhism rejects-the notion o f self. Then obviously, it logically and 
inevitably follows that from  the Buddhist perspective we cannot cling to 
a self, for how can we cling to a thing that does not really exist? This is 
precisely why in the Pāli suttas we find the expression, atta-vāda-upādāna, 
“clinging to the notion o f s e l f ’, and not atta-upādāna, “clinging to self.”* 
When one realizes Nibbāna what disappears is not self, for there is no self 
to disappear, but the erroneous belief in a self.

The Sautrāntikas, as is well known, recognized only the authority of the 
.siilras and rejected the authenticity o f the šāstras (ye sūtra-prām āņikā na 
III \ūM ra-prām āņikāh)f In their analysis of em pirical existence they were 
guided by the principle of parsimony: entities should not be multiplied 
beyond necessity. Through this strategy they were able to ensure ontological 
minimalism. The net result o f this situation is a reduction in the number 
of diKirmas (real existents) recognized by other schools of Buddhism.

As we shall see in the chapters that follow, there are signs of Sautrāntika 
inlhicnce on the Theravāda. W hat appears to be a specific instance 
could perhaps be seen in the definition of what is visible, the objective 
scusc-lield corresponding to the eye-organ. In the Dhammasangani of 
the Abhidhamma Pitaka this is defined as consisting of both colour and 
ligiue.'" However, in commenting on this the Pāli commentary says that 
only colour constitutes what is visible and that figure is a conceptual 
coustriict superimposed on the dilfercntiation of colour." This exactly 
IS the Sautrāntikas’ stance on this matter, a matter over which they had 
II siistaiiicd argument wilh (he vSarvastivādins.'^ It is in Ihe context of this new

INTRODUCTION 5



iiilerprctation that we need to understand why in some Pāli sub-commentaries 
we lind the more specific term vaņņāyatana, the sense-sphere o f colour, 
instead of the more general term mpdyatana, the sense-sphere of the visible.'*

As indicated above, som e points in the T heravāda exegesis can be 
understood better in the light of parallel interpretations in other schools 
of Abhidharma. In this connection we would like to give one specific 
exam ple. Now, according to the T heravāda theory o f the cognitive 
process, after the moment o f adverting to the object, there arises a type 
of consciousness determined by the object. If  the object is colour, there 
arises eye-consciousness, if sound ear-consciousness and so forth. What we 
need to note here is that this particular eye-consciousness is described as 
“mere seeing” {dassana-mattd}}'^ As Venerable Bhikkhu Bodhi clarifies it, 
it is the consciousness “by which the sense datum is experienced in its bare 
immediacy and simplicity prior to all identificatory cognitive operations”.'*

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

It is also worth noting here that the Pāli Buddhist exegetes were acquainted 
not only with non-M ahāyāna but with M ahāyāna Buddhist schools as well. 
In this connection Venerable Nāņamoli draws our attention to a statement in 
the sub-commentary to the Visuddhimagga, which runs as follows: “And some 
misinterpret the meaning of the dependent origination thus, ‘Without arising, 
without cessation {anuppddam anirodham)’ instead of taking the unequivocal 
meaning in the way stated.” '* As Venerable Nāņamoli further observes, 
the quotation, “Without arising, without cessation {anuppddam anucchedam) 
seems almost certainly” a reference to the well-known dedicatory verses 
in Nāgārjuna’s Mdlamadhyamaka-Kdrikd:''^

anirodham anulpddam anucchedam ašāšvatam,
anekdrlham anfmdrtham andgamam anirganunn,

\<(/i prafUyasamufpddam prapadcopašamam šimiņ,
dešavāmāsa sambuddhas lam iimde uidaldm uirmii.
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Nor did geographical separation from Sri Lanka prevent Buddhist exegetes 
on the mainland from noticing doctrinal developments in the Theravāda 
Buddhist exegesis. In this connection one example concerns the theory of 
hhavahga consciousness. The term bhavahga occurs in the Patthdna o f the 
Abhidhamma Pitaka and in the Milindapanha. However, it is in the Pāli 
Buddhist exegesis that we find a detailed account of it. Taking this account 
into consideration some assumed that it was modelled on dlaya-vijndna, 
the store-house consciousness of the Idealistic School of Buddhism.*"

However, the actual situation is just the opposite. In his Karmasiddhiprakaraņa 
Ācārya Vasubandhu, while adducing reasons for recognizing a special 
kind o f consciousness called dlaya-vijndna in addition to the six groups 
of consciousness (sad vijndnakdya), says:

In the sūtras of the Tāmraparnīyanikāya this particular consciousness is 
called bhavdnga-vijndna, in the sūtras of the Mahāsārnghikanikāya it is 
called mūla-vijnāna (the root-consciousness), and the Mahīšāsakanikāya 
calls it dsamsdrika-skandha (the aggregate that endures until the end 
of samsdra)}^

In the above quotation Tāmraparņīyanikāya means the Theravāda Buddhist 
school in Sri Lanka. As pointed out by Etienne Lamotte, in the Tibetan 
version of the Karmasiddhiprakaraņa the term occurs as “the venerable 
Tāmrašātīyas” .**

This reference in the Karm asiddhiprakaraņa  clearly  show s that the 
bhavahga-consciousness as we find it in the Theravāda exegesis is earlier 
than dlaya-vijndna. It also shows that M avanga-consciousness o f the 
Theravādins as well as the mdla-vijndna of the M ahāsāņighikas and the 
dsamsdrika-skandhaka  of the M ahīšāsakas inspired Ācārya Vasubandhu 
to justify the need for recognizing the dlaya-vijndna.

In the Pāli Buddhist exegesis we also find a number of critical observations 
made in respect of non-Buddhist schools of Indian philosophy as well. 
I lowever, it is mostly the doctrinal tenets of the Sārņkhya and the Vaisesika 
systems that attracted the special attention of the Pāli exegetes. The Sārņkhya 
is referred to as Kāpilā, the followers of Kapila, the founder of the system, 
and also as Pakativādino, the Exponents of Primordial Nature, because 
in their view what is called prakrti (Pāli: pakati) is the ultimate causal 
nexus of the world of non-self.** The Vaisesika is referred to as the theory 
of Kanāda, because he was the founder of this school.*'* However, in the 
pre-commentarial Milindapanha we find Saiikhyā and Vi.sesikā used in 
referring to lhe.se Iwo schools.**
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As wc shall see in detail, the dhamma theory provides the ontological 
I'oundation for the Abhidhamma philosophy. Briefly stated it means the 
resolution of the world of experience into a number o f basic factors called 
dhammas, together with an explanation as to their inter-connection and 
inter-dependence on the basis of conditional relations. One misconception 
that has gained currency about this theory is that it amounts to some 
kind o f pluralism . As we have show n in detail in the first chapter, 
the dhamma theory is based not only on analysis {bheda) but on synthesis 
(sangaha) as well. Analysis, when overemphasized, leads to pluralism. 
Synthesis, when overemphasized, leads to monism. W hat we find in the 
Theravāda Abhidhamma is a combination of both. This has enabled it to 
transcend the binary opposition between pluralism {sabbam puthuttam) 
and monism {sabbam ekattam), or as one Pāli commentary says, the binary 
opposition between the principle o f plurality {ndnatta-naya) and the 
principle o f unity {ekatta-naya)}^

As to the two com plem entary methods of analysis and synthesis, it is 
necessary to make one observation here. It is that the Sarvāstivādins 
overem phasized  the analytical m ethod. This led to their theory  o f 
tri-temporality {trai-kdlya) according to which the substance of the dharmas 
persists in the three divisions of time, future, present, and past. W hat we 
should not overlook here is that even the very expression, sabbatthi-vāda 
{sarvāsti-vāda) by which this school is known amounts to an admission by 
it of the notion o f “sabbam atthi” (all exists). “All exists” {sabbam atthi), 
it should be noted here, is one of the four extremist philosophical positions 
mentioned in the Pāli suttas —  the position of extrem e realism. Its polar 
opposite is “nothing exists” {sabbam natthi), which is the Buddhist expression 
for extrem e nihilism. As explicitly stated in the Pāli suttas, the Buddha 
keeps equally aloof from  all such extrem ist positions through his doctrine 
of dependent origination.**

Another issue that requires our attention here concerns the relationship 
between the dhamma  theory and the concept o f em ptiness {sunnatā). 
For this purpose it is necessary to clarify here what exactly Pāli Buddhism 
means by emptiness. In the words of the Buddha as recorded in a Pāli sutta, 
the world is empty in the sense that it is empty of a self or of anything 
pertaining to a self {attena vā attaniyena vā siinnam)}* Here the world 
means the world of experience, the only world that Buddhism recognizes. 
And it is precisely this world that early Buddhism analyses into five 
khandhas (aggregates), twelve ayalanas (bases of cognition), and eighteen 
dhaiiis (elements of cognition), and which the Abhidhamma analyses into 
cighty-onc (conilitioncd) <//m»//«u.v. What all this amounts to saying is that 
the khandhas, ayilanas, anil dhaliis as well as the dhammas are all empty
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of a self or o f anything pertaining to a self. Thus “em pty” and “n o n -se lf’ 
become m utually convertible expressions: what is em pty is non-self, 
and likewise, what is non-self is empty. Therefore, from the Theravāda 
perspective we are at full liberty to restate the well-known statement, 
sithhe dhammā anattā (all dhammas are non-self), which is common to 
liirth early Buddhism and the Theravāda Abhidhamma, as sabbe dhammā  
sunhā (all dhammas are empty).

It is of course true that each dhamma, both mental and material, is defined 
as “own-nature” {sabhāva)?‘̂ However, what we need to rem em ber here 
is that this so called “ow n-nature” arises and exists in dependence on 
a multiplicity of impermanent conditions. As the Pāli commentaries clarify 
this, strictly speaking, a dhamma is not “that which bears its own-nature” , 
but “what is being borne by its own conditions” .*" In this connection it is 
also observed that “own-nature” (sabhāva) does not mean “own-sway” 
(vasavattitā).^' It will thus be seen that although the term  sabhāva is used 
iis a synonym for dhamma, it is interpreted in such a way that it means 
the very absence of sabhāva in any sense that implies a substantial mode 
of being. In other words, none o f the dhammas is a self-entity (atta) or 
anything pertaining to a self-entity {attaniyena). It is in this sense that we 
need to understand why the dhammas are “em pty” {sunna).

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

It is to this twofold distinction that most Buddhist schools trace their double 
truth. However, it must be emphasized here that the relevant sutta passage 
iloes not say that one statement is higher or lower than the other. All it 
says is that a nītattha-statcment should not be understood as a neyyattha- 
statcment and vice versa. One who disregards this distinction, the sutta 
goes on to say, m isrepresents the Tathāgata.** Referring to these two 
statements, F Edgcrton observes: “ In Pāli neither is ipso facto preferred 
to the other; one errs only in interpreting one as if it were the o ther”. ’’' 
I le further observes that in Buddhist Hybrid Sanskrit literature “a nftdrlha 
text ... is recommended as a guide in preference to one that is neydriha". ”
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Here, it is worth noting the w ell-know n saying that the D ham m a is 
a means to an end and not an end in itself. As an extension o f this idea, 
it came to be recognized that the Dhamm a as a m eans can be presented 
in many different ways, from many different perspectives. As recorded 
in the BahuvedanTya Sutta o f the Majjhimanikdya when two disciples 
of the Buddha, a m onk and a layman, had an unstoppable argument as 
to the num ber of feelings, Ānanda reported this m atter to the Buddha. 
Then the Buddha told Ānanda that both of them were correct, because they 
looked at the issue from two different perspectives. In this connection 
the Buddha told Ānanda that he had presented feelings not only as two 
or three, but also as five, six, eighteen, thirty-six, and one hundred and 
eight.*“ It was on this occasion that the Buddha told Ānanda: pariyāya-desito 
ayam Ānanda mayā dhammoA^ W hat this m eans is that the Dhamma has 
been presented in many different ways, from m any different perspectives 
(aneka-pariydyena). The clear m essage conveyed here is that w hat 
accords with actuality, and therefore what is true, can be re-stated from 
many different perspectives, and needs not be repeated in the same way 
as a holy hym n or a mantra.

The Dhamma, it may be noted here, is not actuality as such, but a description 
of actuality. It is a conceptual model which describes the nature of actuality 
through a series of propositions. We find this idea formally expressed in 
a Pāli commentary: pannattim anatikkammaparamattha pakdsito}^ That is, 
it is by not going beyond pannatti that the nature o f actuality has been 
presented. Here the term pannatti means both word (ndma-pannatti) and 
meaning {attha-pannatti)?'^ Therefore, what this means is that the nature 
of actuality has been presented within a conceptual framework through 
the symbolic medium of language. Thus we see that here, as elsewhere. 
Buddhism avoids absolutism. There is no one absolutist way of presenting 
the Dhamma which is valid for all times and climes.

There could be more than one conceptual model encapsulating the nature 
of actuality. The validity o f each will be determined by its ability to take 
us to the goal, i.e., from bondage to freedom, from ignorance to wisdom, 
from our present predicam ent to final emancipation. In this connection it 
is instructive to note here that the Pali suttas them selves give us a clear 
indication as to how we should distinguish the Dhamma from what is not 
the Dhamma. It is that whatever leads to the cessation of passion (rdga), 
aversion (dosa), and delusion (moha) is the Dhamma and that whatever 
leads away from it is not the Dhamma. Thus the criterion is not textual 
although of course it occurs in the Buddhist texts.

10 INTRODUCTION



I’hat the Dhamma has been presented from many different perspectives can 
be seen from the Pāli suttas themselves. To give one example: the Noble 
Truth of Suffering is usually defined as: Birth is suffering, decay is suffering, 
and so on until we come to the last item: “in brief, the five aggregates of 
grasping are suffering”. However, in one passage in the Samyuttanikdya 
where the Four Truths are formally presented, we find the First Truth 
defined as “the five aggregates o f grasping” '*" Here the last item in the usual 
definition of suffering, the one that is most comprehensive, is presented 
as the meaning o f suffering.

What we need to remem ber here is that “the five aggregates of grasping” is 
a different way of referring to individual existence in its samsdric dimension. 
Individual existence, from the Buddhist perspective, is an impersonal 
congeries o f dependently arising psycho-physical factors which we grasp 
as “ this is m ine” {etam mama), “this I am” (eso’ ham asmi), and “this is 
my s e lf ’ {eso me attd). But what we grasp in this m anner is constantly 
changing (anicca) and therefore not under our full control (anattd). This 
is what Buddhism means by the suffering at the very core of our existence 
{sankhdira-dukkha)f^

Thus it is not the five aggregates but the five aggregates o f grasping that 
become a source of suffering. If “the five aggregates of grasping” is another 
expression for life in samsdra, then it can be concluded that what Buddhism 
is saying is not simply that there is suffering in samsdric life, but that 
samsdric life itself is suffering. W hat we should not overlook here is that 
by “suffering” Buddhism means conditioned experience, any experience 
dependent on im perm anent conditions. Any conditioned experience, 
whether it is extrem ely pleasant or otherwise, is suffering because of 
its dependent nature. This should explain why even jhdna-experience, 
which represents higher levels of mind’s unification and therefore higher 
levels of happiness, is also brought under suffering. For, in the final analysis, 
even //jana-experience is im perm anent and, therefore, conditioned."** 
The fact that Buddhism recognizes the possibility o f sensual indulgence 
and sensual pleasure (kdmasukhallikdnuyoga) is very well shown by 
Buddhism’s reference to it as one o f the two extrem ist practices that 
should be avoided. W hat Buddhism questions is not its impossibility but 
its validity as a means to emancipation.

I'here are o th er exam ples o f p resen ting  the D ham m a in d ifferent 
perspectives. For instance, in the Samyiittanikdya one who has entered the 
stream {soldpanna) is described in more than one way."** In the same nikdw  
we also find the path leading to the unconditioned (Nihhdma) described in 
eleven different ways."
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One purpose of referring to these examples is this. By taking these and 
oilier similar cases into consideration we should not hasten to conclude 
dial they represent different historical stages in the developm ent of 
Buddhist thought, unless of course there is clear evidence to the contrary. 
Kallicr, they should be understood in the light of the statement that the 
Dhamma is a “pariyāya-desanā”.

ll is in the light of these observations that we need to understand the 
significance of the com m entarial statem ent, namely, that the Buddha 
sometimes teaches the Dhamma according to conventional truth, sometimes 
according to ultimate truth, and sometimes through a combination of both."** 
As one Pāli commentary says it is like a teacher choosing different dialects 
to teach his pupils who speak different dialects.'*® There is absolutely no 
implication here that one dialect is either higher or lower than another.

Closely associated with the distinction drawn between two truths is the 
development by the Abhidhamma o f a logical apparatus for defining the 
dhammas. The first is called agent-denotation {kattu-sddhana), the second 
instrum ent-denotation (karaņa-sādhana), the third object-denotation 
(kamma-sādhana), the fourth locative-denotation {adhikaraņa-sādhana), 
and the fifth nature-denotation (bhāva-sādhana). Their implications in the 
context of the dhamma theory will become clear from the chapters that follow. 
However, it is necessary to focus our attention on the first. Here, the thing 
lo be defined, occurs in the nominative case. It exactly corresponds to 
what we call today the subject-predicate sentence. One example given is; 
cognition cognizes {vihnāņam vijānāti).’̂'̂  This kind of definition, it is said, 
is made by superimposing a distinction where there is no such distinction 
(abhcde bheda-parikappana).'^^ Such a superimposition creates a distinction 
between the agent and the action. For this very reason the Abhidhamma 
says that this kind o f definition is tentative and provisional and not valid 
in an ultimate .sense {nippariyāyena).^‘̂ It is resorted to only as an aid 
lo uiulerslanding. Thus all such innocent-looking sentences as: “I see”, 
"My eyes see” , “ 1 see with my eyes” , “Eye-consciousness sees” are not valid 
in an ultimate sense. To make them valid we have to rephrase them in the 
language ol causality. When so rephrased, they all mean: “Depending on 
Ihe eye aiul the visible object arises eye-consciousness” . W hen we say, 
"It haļiļieneil," or "It occurred,” from the Buddhist perspective we mean, 
"there was a haļiļiening,” “there was an occurrence.”

In ļioinl of fact, this is not an Abhidhamma innovation. We find this idea 
expres.sed in Ihe Pali suttas as well. When a monk asked the Buddha, 
"W ho is it, Venerable Sir, that feels”, Ihe Buddha replied: “ ll is not a fit 
iļueslioii (na ktdh> pailha). I am not saying (someone) feel.s. If I were
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saying so, the question would be a fit one. But I am not saying that. 
If you were to ask thus: Conditioned by what. Venerable Sir, does feeling 
arise?, then the proper answer would be: Conditioned by sensory contact, 
feeling arises.” *"

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

A nother im portant aspect o f the T heravāda A bhidham m a concerns 
pannatti, the category of the nominal and the conceptual. According to 
the dhamma theory, only the dhammas are real; all things besides the 
dhammas are conceptual constructs, or logical abstractions with no objective 
counterparts. However, there surfaced a trend in certain Buddhist schools 
towards reversing this process by way o f reification. Thus as recorded 
in the Kathāvatthu, some B uddhist schools m aintained that “there is 
an immutable something called thus-ness in the very nature of things, 
material or otherwise” , which is unconditioned. Thus distinct from matter, 
there is materiality of matter (rUpassa rūpatā), distinct from feeling, there is 
feeling-ness o f feeling {vedandya vedanatd) and so forth.** Some other 
Buddhist schools elevated the principle of dependent origination to the 
level of an unconditioned entity.**

The Theravāda held that this process of reification overstepped the bounds 
of pannatti {pannattim atidhdvitvd ganhanti)^'^ As one Pāli commentary 
says in this regard, there is no separate entity called dependent origination 
distinct from  the factors that arise in dependence on other factors.** 
The same is true, for example, of impermanence. There is no separate 
entity called impermanence additional to what is subject to impermanence. 
If it were otherwise, so runs the argument, then this im perm anence would 
require another impermanence to make it impermanent, and this in turn 
would require still another, thus resulting in a process of interminability 
{onupaccheda) or infinite regress {anavatthdna)f^

In the Appendix to this work there is a di.scussion on why the Theravāda 
came to be known as Vibhajjavāda, “Doctrine of Analysis.” This designation, 
it seems to us, has to be understood in tlie context o f  the doctrinal
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co iilro v ersy  b etw een  the  T h erav ād in s  and the S arv āstiv ād in s  on 
the Iri-tem porality {trai-kdlya) o f  the dharmas. In the course o f this 
iliscussion an attem pt will be made to show that the Third Buddhist 
('oiincil was an historical event and not “a pious fabrication” on the part 
of the Theravāda Buddhist historiography. At the early stages o f Buddhist 
academic studies, it was thought by some scholars that the name of Venerable 
Moggallāna (Tissa M oggaliputta) who, according to Theravāda tradition, 
presided at the Third Buddhist Council, occurs only in the commentaries 
and chronicles compiled in Sri Lanka. However, as pointed out by Louis de 
La Vallee Poussin, the Venerable E lder’s name occurs in the Chinese 
version of the Vijndnakdya, one of the seven books of the Sarvāstivāda 
Abhidharma Pitaka.** As he has pointed out further, the first chapter of this 
Sarvāstivāda work is named after Venerable Moggallāna as Maudgalyāyana- 
Skandhaka, because its sole purpose is to refute from the Sarvāstivāda 
perspective the evidence adduced by the Theravādin Elder against the 
Ihcory of tri-temporality.** In point of fact, in the sixth chapter of the 
Kathdvatthu, which is said to have been compiled at the Third Council 
by the Theravādin Elder, we find a criticism of the Sarvāstivāda theory 
from the Theravāda perspective.
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THE REAL EXISTENTS

In the entire vocabulary of the A bhidham m a no other term  is as central 
to defining its theory  o f reality  as dham m a. In  its characteristically  
Abhidham m ic sense it embraces not only the basic factors into which the 
whole of phenomenal existence is resolved, but also that which transcends 
phenomenal existence, nam ely the unconditioned reality of Nibbāna.^ 
This rendering of dhamma  in an all-inclusive sense is nevertheless not 
without antecedence. In the early Buddhist scriptures (Pāli suttas), too, 
we find it used in a sim ilar sense. A case in point is the well-known 
statement: sabbe dham m ā anattā  (all things are non-self).* There is, 
however, a difference to be noted here. In the earlier texts “sabbe dham m ā"  
means “all things” in a general sense, whereas the Abhidham m a uses it in 
a technical sense to m ean “the basic factors into which all things can be 
resolved”. In this shift of the term ’s m eaning from a general to a technical 
sense we can trace most of the methodological differences between early 
Buddhism and the Abhidham m a. For it is w ithin a fram ework where 
dhamma  is postulated as the basic unit of reference that the Abhidham m a 
seeks to present all its doctrinal expositions. In this m ethodological 
difference we can also observe a shift in emphasis from an em piricist to 
a rationalist approach.

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

The present chapter seeks to trace the m ain stages in the origin and 
developm ent o f the dham m a  theory  and to explore its philosophical 
implications. The first part will discuss the early version of the theory as 
represented by the Abhidham m a Pitaka. At this stage the theory was not 
yet precisely articulated but rem ained in the background as the unspoken 
premise of A bhidham m a analysis. It was during the com m entarial period 
that an attempt was made to work out the implications of early Abhidhamma 
thought, and it is this development that will be treated in the subsequent 
parts of this chapter.

1 (, 1. THE REAL EXISTENTS

The Early Version of the Dhamma Theory

A lthough the dham m a  theo ry  is an A bhidham m ic innovation , the 
antecedent trends that led to its formulation and its basic ingredients can 
be traced to the early Buddhist scriptures which seek to analyze empiric 
individuality and its relation to the external world. In the discourses of 
the Buddha there are five such modes of analysis. The first is that into 
ndina and rd p a )  This is the most elem entary analysis in the sense that it 
specifics the two main components, the mental and the corporeal aspects, 
of (he em piric individuality. However, what we must not overlook here 
is lhal nām a-rūpa, when it occurs in the twelve-factored form ula of 
ilcpcndent arising, conveys a more specific sense. In this specific sense, 
ndma means live mental factors that invariably arise with consciousness, 
namely, feeling (vedanā), perception (sahna), volition (cetanā), contact 
(phassa), and attention (manasikara). Rūpa in nāma-rūpa  m eans the 
four great material elements and the materiality that depends on them.'*



III this specific sense, therefore, we cannot consider nām a-rūpa  as ‘ 
(in exhaustive definition of the empiric individuality. Nāma-rūpa represents 
only a part of the individuality, the o ther part being represented by 
viūnāņa, which is consciousness. That vinnāņa is not part of nāma is shown 
not only by the statement that nāma-rūpa  has vinnāņa  as its condition 
{vinnāņa-paccavā nāma-rūparņ) but also by the other statem ent that 
vinnāņa has, in turn, nāma-rūpa  as its condition {nāma-rūpa-paccayā 
vinnāņarņ)) W hat both statements show is the reciprocal conditionality 
of vinnāņa  and nām a-rūpa  and not that one could be subsumed under 
Ihe other. W hat has been observed so far should show that it is not correct 
lo translate indiscrim inately nāma-rūpa  as m ind and matter, or to define 
the psychophysical personality as consisting of nāma and rūpa. The textual 
or the doctrinal context should be taken into consideration to determ ine 
whether the two term s are used in the general or in the specific sense.

The second mode of analysis is that into the five khandhas (aggregates): 
corporeality (rūpa), feeling (vedanā), perception (sannā), mental formations 
(sahkhāra), and consciousness (vinnāņa).^ The third is that into six dhātus 
(elements): earth  (pathavi), water (āpo), tem perature (tejo), air (vāyo), 
space (ākāsa), and consciousness (vinnāņa).'^ It w ill be noticed that in the 
second analysis attention is focused more on mental aspects, for while 
they are represented by four aggregates, what is non-mental is counted 
as one. In the third, on the other hand, attention is focused m ore on 
non-mental aspects, for while they are represented here by five elements, 
what is mental is counted as one. It is very likely that the two analyses 
were made to supplement each other. The fourth analysis is that into 
twelve āyatanas (bases of cognition): the eye, ear, nose, tongue, body, 
and mind; and their corresponding objects: the visible, sound, smell, 
taste, touch, and m ental objects.* The fifth analysis is that into eighteen 
dhātus (elements of cognition). It is an elaboration of the immediately 
preceding mode obtained by the addition of the six kinds of consciousness 
which arise from the contact between the sense-organs and their objects. 
The six additional items are the visual, auditory, olfactory, gustatory, 
tactile, and m ental consciousnesses."

Now the purposes for which Buddhism resorts to these different modes of 
analysis are varied. For instance, the main purpose of the khandha-anaXy^is, 
is to show that there is no ego either inside or outside the five khandhas 
which go to make up the em piric individuality. None of the khandhas 
belongs to me (n’etam mama); they do not correspond to ‘F (n’eso’ ham  
asmi), nor are they my self (n’eso me attā)."^ Thus the main purpose of 
this analysis is to prevent Ihe intrusion of the notions of ‘m ine’, ‘I’ and 
‘my .self’ into whal is otherwise an impersonal and egoless congeries of
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mental and physical phenomena. The analysis into twelve dyatanas shows 
that what we call individual existence is a process of interaction between the 
inlernal (ajjhattika) sense-organs and the external (bāhira) sense-objects. 
The analysis into eighteen dhātus shows that consciousness is neither 
a soul nor an extension of a soul-substance but a m ental phenomenon 
which comes into being as a result of certain  conditions." There is no 
independent consciousness which exists in its own right.

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

The purpose of our referring to the five types of analysis is to show that 
the dhamma  theory of the Abhidham m a developed from  an attem pt to 
draw out their full implications. It will be seen that if each analysis is 
exam ined in relation to the other four, it is found to be further analyzable. 
That the first, the analysis into nāma  and rūpa, is further analyzable is 
seen by the second, the analysis into the five khandhas. For in the second, 
the nām u-com ponent of the first is analyzed into feelings, perceptions, 
mental formations, and consciousness. That the analysis into khandhas, 
too, can be further analyzed is shown not only by the use of the term  
khandha, which means “group”, but also by the next analysis, that into six 
dhātus. For, in the latter, the rwpa-component of the form er is analyzed 
into five, namely, earth , water, tem perature, air, and space. That the 
analysis into six dhātus is also further analyzable is seen from the fact that 
consciousness, which is reckoned here as one item, is made into four in 
the khandha-analysis. That the same situation is true of the analysis into 
twelve dyatanas is shown by the next analysis, that into eighteen dhātus, 
because the latter is an elaboration of the former. This leaves us with the 
last, the t//zūtM-analysis with eighteen items. Can this be considered final? 
This supposition too must be rejected, because although consciousness 
is here itemized as six-fold, its invariable concomitants such as feeling 
(vedanā) and perception (sannā) are not separately mentioned. It will 
thus be seen that none of the five analyses can be considered exhaustive. 
In each case one or more items is further analyzable.

This, it seems to us, is the line of thought that led the Ābhidham m ikas to 
evolve still another mode of analysis which in their view is not amenable 
lo further analysis. This new development, which is more or less common
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lo all the systems of Abhidharma, is the analysis of the world of experience 
i iito what came to be known as dharmas (Skt) or dhammas (Pāli). The term 
dhamma, of course, looms large in the discourses of the Buddha, found 
in a variety of connotations which have to be determ ined by the specific 
context. In the Abhidhamma, however, the term assumes a more technical 
meaning, referring to those items that result when the process of analysis 
is taken to its ultimate limits. In the Theravāda Abhidhamma, for instance, 
liic aggregate of corporeality (of the fchondha-analysis) is broken down into 
Iwenty-eight items called rUpa-dhammas (material dhammas). The next 
Ihree aggregates —  feeling, perception, and m ental formations —  are 
logether arranged into fifty-two items called cetasikas (mental factors). 
The fifth, consciousness, is counted as one item with eighty-nine varieties 
and is referred to as chto.'*

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

The definition and classification of these dhammas and the explanation 
of their inter-connections form the m ain subject-matter of the canonical 
Abhidhamma. The Ābhidham m ikas presuppose that to understand any 
given item properly is to know it in all its relations, under all aspects 
recognized in the doctrinal and practical discipline of Buddhism. Therefore, 
in the A bhidham m a Pitaka, they have classified the same m aterial in 
different ways and from  different points of view. This explains why, 
in the Dhamm asangani and other Abhidham m a treatises, we encounter 
innum erable lists o f classifications. A lthough such lists m ay appear 
repetitive, even monotonous, they serve a useful purpose, bringing into 
relief, not only the individual characteristic of each dhamma, but also its 
relations to other dhammas.

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

In this connection we find the following verse in the Nāmarūpapariccheda, 
an Abhidham m a compendium of the medieval period, which draws our 
attention to the im portance of the two complementary methods of analysis 
and synthesis;

Analysis and synthesis are praised by the wise,
liberation in the Sdsana  [comes from] analysis and synthesis;
the purpose of the method of analysis and synthesis is ultimate;
[here] is explained the heading of analysis and synthesis."

Bheda is the com m entarial term  for analysis. It is sometimes paraphrased 
as “the resolution of the com pact” (ghana-vinibbhoga) into its component 
parts, or “of the aggregation (samuddya) into its constituents (avayava)”.̂ ^

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

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

In point of fact, the Theravāda com m entarial exegesis was not unaware 
of the possibility of m isrepresenting the dhamma  theory as some kind of 
pluralism. In this connection the commentary to the Itivuttaka says that one 
could mistakenly transgress the bounds of the dhamma theory (atidhāvanti) 
by ignoring the causal relationship of the dhamm as and by focusing only 
on the principle of plurality (nānattta-naya), a situation which, it says, 
could lead to the extrem ist view of annihilation (ucchedd): “This self and 
the world indeed get annihilated with no prospect of causal continuity”.'* 
The sub-commentary to the DTghanikdya has a similar observation to make: 
“The erroneous grasping of the principle of plurality (ndnatta-nayassa 
micchāgahaņa) is due to the undue emphasis on the radical separateness 
(accanta-bheda) of the dham mas. This is the cause of the dogm atic 
adherence to the notion of annihilation (uccheddbhinivesassa kāraņatņ).”''’ 
W hat both sub-com m entaries seek to  show is that the dhamm a  theory 
is not a reductionist view of existence leading to nihilism . Reductionism 
is the binary opposition of substantialism . The Abhidham m a view of 
existence sets itself equally aloof from both extremes.

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

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

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

It is with reference to conditions that the inter-connection of the dhammas 
should be understood. The conditions are not different from the dhammas. 
The dhammas themselves constitute the conditions. As one Pāli exegetical 
work observes, “Here is found neither a self nor a non-self; it is the dhammas 
that generate dhammas".'^'' How each dham m a  becom es a condition 
(paccaya) for the arising of another (paccayuppanna) is explained on the 
basis of Ihe system of conditioned genesis (paccayakclra-naya). This system, 
which consists of twenty-four conditions, aims at dem onstrating the inter
dependence and dependent origination of all dhamm as in respect of both 
their temporal sequence and their spatial concomitance.*’
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The Dhamma Theory and the Buddhist Controversy on the Concept 
of Person

The foregoing is a brief summary of the earlier phase of the dhamma theory 
as presented in the books of the Abhidham m a Pitaka. About a hundred 
years after its form ulation, it gave rise to one of the most im portant 
controversies in the history of Buddhist thought. It related to the question 
of determ ining the validity of the concept of person in relation to the 
reality of the dhammas. If dhamm as are the basic factors of sentient 
existence, what exactly is the position of the person (puggala) in relation 
to the dham m asl Is the person as real as the dham m asl If so, is the person 
known in a real and ultim ate sense {saccikattha-paramatthena)! This in 
brief is the issue that led to the controversy and its relevance to our subject 
is that it led to a further clarification of the nature of the dhammas.^^

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

Is there then no difference between early Buddhism and Abhidhamma 
as to the status of puggala, the person? The answer is both yes and no. 
Yes, because both early Buddhism and Abhidham m a do not recognize 
the person as an entity, separate and d istinc t from  the m ental and 
pliysical factors {khandhas/ dhammas) into which “person” is analyzed. 
No, because as we shall soon see, the Abhidham m a introduces two levels 
of reality, one consensual (sammuti) and the other ultim ate (paramattha) 

a distinction which we do not read in the early Buddhist scriptures 
(Pali sutta.s), despite their containing identifiable antecedent trends. It is in 
Ihe context of the schema of two levels of reality that the Abhidham m a’s 
stance regarding this question is clarified. The position held here is that 
while the dhammas constitute the ultimate reality, the person is subsumed 
miller con.sensual reality. Therefore, strictly speaking, the controversy in 
question is not whether the person exists or not, but whether the person 
exists in a real and ultimate sense (saccikanha-paramatthena).^’’

I he main argument of Ihe Pudgalavfidins, those who believed in Ihe ultimate 
icalily of Ihe person, is that in order to give a rational explanation lo 
concepts such as moral responsihilily and rebirth it is necessary lo postulate
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a constant factor besides the constantly changing dhammas. This constant 
factor which they call “person” is neither the same as the five aggregates 
nor different from them. The first part of this definition shows where the 
Fudgalavādins differ from other Buddhists, and the second where they differ . 
from non-Buddhists who admit a soul-entity. The Theravāda position is 
that if the concept of person is of this nature, it cannot be described either 
as conditioned (sahkhata) or as unconditioned (asahkhata) and that what 
is not so describable (person) does not exist in a real sense.**

The Pudgalavādins resort to scriptural authority as well in defense of 
their theory. One scripture they cite in this connection is the Discourse 
on the Bearer of the Burden (Bhārahāra Sutta). It speaks of a burden 
(bhāra), the bearer of the burden (bhārahāra), the taking up of the burden 
(bharādāna), and the laying down of the burden (bhāra-nikkhepana).^'^ 
This discourse, it is claimed, recognizes the person (bearer) distinct from 
the five aggregafes (burden).*" A nother discourse of the same genre is the 
one on “W hat Does Not Belong To You” (Na Tumhākam Sutta). It says 
that what does not belong to you, you should abandon. “W hat does not 
belong to you” is identified as the five aggregates.*' This also seems to 
suggest that there is a person besides the things that do not belong to him.

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

For the Theravādins “personalism ” (pudgalavāda) amounts to a veiled 
recognition of the soul theory (ātmavāda). In point of fact, the Kathāvatthu 
makes no distinction between “person” (puggala) and self/soul (atta) in 
its refutation of personalism. Even the Vijndnakdya of the Sarvāstivāda 
Abhidharma presents the opponent of personalism  as one who advocates 
emptiness (šūnyavādin).^^ For early Buddhism as well as for Abhidhamma 
“em ptiness” m eans “absence of self”. They are m utually convertible 
expressions. It is no m atter for surprise, therefore, that no Buddhist school 
came under the severe criticism of other Buddhists as did the Pudgalavādins. 
They were in fact rather derisively referred to as “heretics in our m idst” 
(aniašrara-līrihaka).'"'
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( )iic question that arises here is whether in denying the ultim ate reality of 
Ihe person, the Theravādins have overstressed the reality of the dhammas. 
Does the description of dham mas as saccikattha  (exist in a true sense) 
and param attha  (exist in an ultim ate sense) m eans that they are real and 
iliscrete entities existing in their own right? Has the A bhidham m a veered 
towards an absolutist interpretation of the dhamma  theory? This question 
is important because an affirmative answer is found in some contemporary 
scholarly writings. This is particularly so in those writings which seek to 
extol the merits of the M adhyamaka at the expense of the Abhidhamma.

Such a conclusion, it appears to us, is not tenable. For if  the dhammas are 
tiescribed as real and ultimate, this means, not that they partake of the 
nature of absolute entities, but that they are not further reducible to any 
oilier reality, to some kind of substance which underlies them. That is to 
say, there is no “behind the scenes” substance from which they emerge 
and to which they finally return. This means, in effect, that the dhammas 
represent the final lim its of the A bhidham m ic analysis of em pirical 
existence. “W ithout having been the dhammas come into being (ahutvā 
samhhonti), and having been they disappear [without any residue] Ģiutvā 
paliventi).” As one Pāli com m entary says, “existence in an ultim ate 
sense” (paramatthato vijjamānatā) means “the fact of been arisen due to 
conditions” (paccaya-sambhUtatd).^^ How could one say that what exists 
line to conditions exists in  an absolutist sense?

If the dhammas are described as ultimately real (paramattha), this also 
means that none of them is a substance or a quality. This will become clear 
if wc consider here parallel theories in the substantialist schools of Indian 
|ih i losophy. According to the Vaisesikas, for instance, colour, sound, odour, 
and savour are qualities of the elemental substances (mahābhūtas). For the 
Abhiilhamma, on the contrary, they are not qualities inhering in some kind 
of substance. Rather, they are some of the basic factors into which material 
existence is resolved. This is precisely why they are called dhammas.

As mentioned above, the A bhidham m a recognizes two levels of reality, 
Ihe ultimate (paramattha) and the consensual (sammuti). If  the dhammas 
come under the first, it is because they are not further analyzable and, thus, 
they become the objects of the highest level of cognition. If  composite 
things, like tables and chairs, come under the second, it is because they 
are analyzable and are therefore known as objects of conceptual thought. 
Analyzability is the mark of the things composite and non-analyzability 
the mark of things “elem entary”. This distinction between two levels 
of reality is of course implicit in the very notion that all phenomena of 
conditioned existence are resolvable into a number of basic constituents.
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1 lowever, it was in the Theravādins’ response to the Pudgalavādins that 
this distinction came to be formally articulated.

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

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

A nother doctrinal controversy the dham m a  theory  gave rise to was 
whether the dhammas exist in the three divisions of time. If  the dhammas, 
as generally accepted exist only in the present, how could one satisfactorily 
explain Buddhist teachings that involve both past and future phenomena. 
The doctrine of karma, for instance, says that the past karma  can have its 
effect either in the present or in the future. The phenomenon of memory 
involves rem em bering  o f thoughts and im ages w hich have already 
ceased to exist. It is said that two or more consciousnesses cannot exist 
at one and the same time.** It follows then that when we examine our 
own thought it is really our past consciousness that becomes the object 
of our present consciousness. The same consciousness cannot examine 
itself just as a fingertip that can touch many a thing cannot touch itself.** 
It is said that one who has developed the faculty of retrospective cognition 
(pubbenivāsānussati-nāņa) can recall one’s past births. A nother case in 
point is the theory of cognition. A n instance of cognition requires a series 
of thought moments to culm inate in full cognition. Accordingly, if  both 
mind and matter are of equal duration it follows that the object of perception 
is always inferred and not directly perceived. For when the cognitive 
process culm inates in full cognition the original sense datum  which 
has impinged on the sense-organ has already ceased to exist. In view of 
these and other Buddhist doctrines which involve both past and future 
phenomena it came to be speculated whether the past and future dhammas 
too do really exist in some kind of manner.
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I'here were in fact some antecedents that served as a background to such 
speculations. The early Buddhist discourses often allude to past and future 
things in order to stress the kind of im pact they could have on the present. 
II is true the past is defined as that which has already lapsed {yad atītarņ 
... pahīņarņ tam) and the future as that which has yet to come (appattaii 
ca anāgatarņ)}'^ But in a sense they are as real as the present. The ordinary 
world-ling is said to be often engrossed in the m em ories of the past and in 
Ihe expectations of what is yet to come. W hen feelings of attachm ent to 
things pleasant and feelings of repulsion to things unpleasant arise, they 
are said to arise in respect of things belonging to the past and the future 
as well. “And, how, monks, is this desire generated for things in the past? 
One remembers and turns over in his m ind thought about things based 
on desire in the past. As he does so desire is generated. Become desirous, 
he is fettered by those things. I call this a fetter, monks, —  that heart full 
of lust. That is how desire is generated for things in the past based on 
desire”."'" The same holds true for the future and the present.

Wc find this idea in the early Buddhist statement on sense-perception 
as well. It shows how at the end of a perceptual process the ordinary 
individual comes to  be assailed and overwhelmed by b is own conceptual 
proliferations. These relate not only to things present but to things past 
and future as well. W hen it comes to m ental culture what m atters is not 
whether things exist objectively or not. It is the im pact they could exert 
on the individual that matters.""

This seems to be the reason why early Buddhist discourses define the 
iilca of “all” or “totality” (sabba) w ith reference to the three divisions of 
lime. “All that is corporeal” (sabbam rūpam) means not only that which is 
corporeal now but all instances of corporeality of the past and the future 
(atītānāgatapaccuppanna)?^ The totality of the other four aggregates is 
defined in the same way. This tri-tem poral denotation is in fact extended 
lo include many other categories, mostly those that come under Buddhist 
ethics and psychology."** As the Pāli com m entaries observe their purpose 
is to stress the idea that the description is “all comprehensive” (anavasesa- 
pariycldana, sabbasahgāhaka)?*

We find the same .situation in the books of the A bhidham m a Pitaka 
as well. Thus in the Vibhahga we read: “(Among the eighteen dhātus) 
seventeen dhātus could be (siyā) past, future, or present. |On the other 
hanill dhamm a-dhātu, the sphere of mental objects, could be past, future, 
present, or not describable as past, future, or present”."*’ The Four Noble 
Truths are also described in a sim ilar way: “W hereas Ihree Noble Truths 
are either past, future, or pre.seni, the Noble Truth of Ihe Cessation of 
SulVering ( Nibbaiia) is not to be so described"."*'’
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Equally interesting is the fact that even the respective functions of the 
dhamm as are similarly described. To give an example from the Vibhahga 
again: “Here what is the eye-sphere? That eye, which is invisible and 
reactive, sensitive and dependent on the four great elements, constituting - 
a part of the individual, through which invisible and reactive eye one saw, 
sees, will see, or may see m ateriality which is visible and reactive. This is 
eye, the eye-sphere, the eye-element, the eye-faculty”."**

This is why the Pāli com m entaries describe all conditioned dhammas as 
“belonging to the three tim es” (tekālika) and the unconditioned Nibbāna  
as “tim e-free” (kāla-mutta).

W hat we have cited above does not in any way suggest that either early 
Buddhism or the Theravāda Abhidhamma recognized the reality of the past 
and the future in an ontological sense. It is purely in a psychological sense 
that they are real. However, the doctrinal controversy we are discussing here 
related to the ontological status of the past and future dham m asl dharmas. 
In what m anner are they real in relation to the present dhammas I dharmasi

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

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

Another qualified version of the theory is attributed to the Andhakas. In their 
view the dhamm as belonging to the three divisions of time (atītādibhedā 
dhammā) exist by way of material and other aggregates as past, present, 
or future. However, each temporal division does not represent the other
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(WO either potentially or actually. There is no past that is at once future 
and present, nor any future that is at once present and past. The past, 
the future, and the present “exist only as thus” {heva atthi)?^ The theory 
tlius appears to be a com prom ise between the two positions taken up by 
the Theravādins and the Sarvāstivādins.

A detailed critique of the Sarvāstivādins’ theory of tri-temporality (traikdlya) 
and its two qualified versions is found in the Kathāvatthu. This critique 
could very well be the work of the Venerable M oggaliputta Tissa Thera 
who presided at the Third Buddhist Council. It could also be the earliest 
extant account of the subject. As shown by Louis de La Vallee Poussin, 
a Sarvāstivāda rejoinder to the Theravāda view is found in the First Chapter 
of the Vijnānakāyapāda of the Sarvāstivāda A bhidharm a Pitaka, whose 
authorship is attributed to the Venerable Devasarman. The chapter is named 
after the Venerable Moggaliputta Tissa Thera (Maudgalyāyanaskandhaka), 
and its contents clearly show at whom the rejoinder is made.*"

In the Kathāvatthu  controversy the Sarvāstivādins cite the tri-temporal 
denotation of the five aggregates, noted above, as scriptural authority for 
their theory. The Theravādins, for their part, quote from the Niruttipatha 
Sulla of the Samyuttanikāya  where it is said that there are “three pathways 
of language, designation, and description” that are m utually exclusive 
and therefore never mixed: “was” applies only to whatever “has passed, 
ceased”; “will be” applies only to “what has not been born, has not become 
m anifest”; and “is” applies only to “whatever has been born, has become 
m anifest”. This sutta  goes on to say that even Vassa and Banna who 
i cjcctcd causality did not deny the distinction between the three temporal 
ilivisions for fear of being condemned by others.*'

Apart from scriptural authority the Kathāvatthu  adduces the following 
arguments:

I'he very definition of past as ‘something that has ceased —  that is 
ilcparted, changed, gone away’ and the very definition of future as 
‘something that is not yet born, not yet come to be, not yet come to 
pass, has not happened, not be-fallen, is not manifested’ excludes every 
possibility of the past and the future being considered as ‘existing’.
11' the term ‘to exist’ is predicable of all the three divisions of time, the 
attributes of one become applicable to the other two as well. The past-ness 
ol' Ihe past, the present-ness of the present, and the future-ness of the 
lulure become equally applicable and hence mutually convertible, 
resulting in the complete obliteration of all distinctions between the 
Ihree divisions of lime.**
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It is contended by the Sarvāstivādins that when a ‘present thing’ 
ceases to exist, it loses its ‘present-ness’ but not its ‘thing-ness’, just as 
a ‘white clothe’ when dyed gives up its ‘whiteness’ but not its ‘cloth- 
ness’. The counter-argument of the Theravādins is that in an expression 
such as ‘present material aggregate’ (paccuppanna-rUpakkhandha), 
in whichever order the two terms ‘present’ and ‘material aggregate’ 
are used, if no distinction is made between them and thus if they are 
considered ‘as identical, as of one import, as the same, as of the same 
content and origin’, then when one says that the ‘present material 
aggregate’ has ceased to exist, one must admit that the material aggregate 
has given up not only its ‘present-ness’ but also its ‘m ateriality’.
To admit the cessation of one and to deny the cessation of the other is 
not valid, as they are not two distinct entities. If, as the Sarvāstivādins 
assert, the material aggregate retains its materiality, then it becomes 
something persistent, permanent and eternal —  an idea which even 
the Sarvāstivādins are averse to admit.”

As the Kathāvatthu  shows the Sarvāstivāda theory amounts to: “having 
existed (in the future), it exists (in the present, and) having existed (in the 
present), it exists (in the past)” {hutva hoti, hutvā hoti). The transition is 
from future existence to present existence and from present existence to 
past existence. The Theravāda position amounts to: “having not been, 
they com e into being, after having been, they cease to be” (ahutvā  
sambhonti, hutvā pativenti).^'^ Here the transition, if it could be called so, 
is from non-existence to existence and from existence to non-existence.

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

In the case of dhamm as one cannot speak of an arrival (āgamana) or 
a departure (nigamana), because they have no existence either before 
their appearance or after their d isappearance.”  If they appear it is 
not that they come from somewhere (na kuto ci āgacchanti); if they 
disappear it is not that they go anywhere (na kuhin ci gacclianti). With no 
pre-existence (pttbbaitia) and post-existence (aparanta) they have their
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existence only in the present and that, too, in dependence on conditions 
(paccaydyattavutti)?^ If it is necessary to speak of a past and a future 
existence of the dhammas, then it is a dhamma's nascent and cessant 
phases that must be so considered, for a dhamma  does not exist before 
its genesis and after its cessation.®" An Abhidham m a m anual adds that if 
anything can be predicated of the past and the future dhamm as it is none 
other than their absolute non-existence (sabbena sabbam natthi)?' For in 
Ihe case of past and future dhammas one cannot speak even of an inkling 
of existence (vijjamānatā-lesa)?^ Each temporal division is devoid {sunna) 
of the other two and distinct (vivitta) from one another.®*

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

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

Among the four theories the first is attributed to Bhadanta Dharm atrāta. 
It is known as bhāva-anyathātva  (change in the mode of being) because 
it says while the m ode of being (bhāva) of a dharma  becomes different 
(anyathd), its underly in g  substance (dravya) rem ain s unchanged . 
W hen a future dharma  transits from the future to the present it abandons 
its future m ode of being and aequires the present m ode of being; in the 
same way, when it transits from the present to the past it abandons its 
present mode of being and acquires the past mode of being. In all these 
temporal transitions the substantial essence (dravya) of the dharma remains 
unchanged. It is just as when a golden vessel is broken, its form changes 
but not its colour, or when milk is turned into curd, its savour, etc., undergo 
change but not its colour.®"* The theory obviously involves the notion of 
a permanent substance persisting through time and in this regard, as its 
critics say, it amounts to a veiled recognition of the Sārnkhya theory of 
evolution: change is only an alteration of a persistent substance.®*

A theory almost identical with the above is cited in a Pāli sub-commentary. 
While criticizing the Jaina theory of seven-fold predication (sattabhahgavCida 
-  saptabhahgavCida) the sub-commentary says: “There arc those who say just 
as when a golden pot is made into a crest, pot-ncss disappears and crcst-tiess
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iiļipcars while the gold remains the same, even so in the case of all existents 
(bhāva) one aspect (ko ci dhammo) disappears, another aspect appears while 
their own-nature (sabhāva) remains unchanged”.®® In criticizing this theory 
the sub-commentary says that the gold which remains unchanged in the- 
example cited must be either a basic factor (dhamma) or an aggregation of 
basic factors (samUha). If  it is of the first kind, then it cannot persist but 
can only exist in time and that too in the present moment. If it is of the 
latter kind, then being something analyzable it is not real. Therefore the 
notions of existence (atthitā), non-existence (natthita), permanence (niccatā), 
and impermanence (aniccatā) do not apply to it.®*

For the Theravāda no dhamma  can become different from  what it is (na ca 
sabhāva ahhathā hoti). W hat really  takes place is not bhāvannathā, 
i.e., alteration of the dhamma, but bhāva-vigamana, i.e., the displacement 
of the dhamma.^^ In the case of a dhamma, a change of aspect amounts 
to its complete disappearance.

Although the Theravāda rejects the theory of bhāvānyathātva  we find the 
corresponding Pāli term  bhāvahnathatta  in the Pāli com m entaries, but in 
a different sense. It means the varying degrees of intensity (ussada) the 
four great m aterial elements assume when they enter into the composition 
of m aterial compounds (omattādhimattatā-sankhātarņ bhāvahnathattam  
nāma).^'' W hen, for example, solid gold becomes liquidized due to earth- 
elem ent’s loss of intensity what becomes different is the earth-elem ent’s 
previous level of intensity and not the characteristic peculiar to the earth- 
element. In the same way when sweet cane syrup becom es solidified 
into molasses due to the water-element’s loss of intensity what becomes 
different is the water-element’s previous level of intensity and not the 
characteristic peculiar to the water-element. In both cases it is the alteration 
of the intensity that takes place (bhāvafihathattam panndyati) and not 
the loss of the characteristics peculiar to the earth- and water-elements 
(na lakkhaņarņ pana vigacchati).’’°

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

Lakkhana-annathattta  which is the Pāli for laksaņa-anyathātva  is also 
found in the Pāli commentaries.** However, it is not used in the same sense. 
Nor is the term  ever used as an allusion to Bhadanta G hosaka’s theory. 
For the Theravāda the characteristic Ģakkhaņa) is not different from  what 
is characterized by it, that is the dhamma?’' They are mutually convertible 
terms. Therefore, for the Theravāda, lakkhaņa-annathatta (alteration of the 
characteristic) means the same as ‘dham m a-annathatta’, the alteration of 
tlie dhamma. This, as explained above, is an impossibility.** For in the case 
of dhammas, the irreducible data of existence, to change means to cease 
to be. As one sub-com m entary says: “No dhamm a  will abandon its own- 
nature (own-characteristic) when in union with any other dhamma, because 
to adm it this possibility is to admit the very non-existence (abhāvappatti) 
of the dhamma.” '̂’ In this context, it is also observed that a dhamma  is 
what it is irrespective of tim e-distinctions, for a dhamma  does not assume 
different characteristics corresponding to the three divisions of time.** 
It is in this sense that Theravādins understand lakkhaņa-annathatta  and 
it is in this sense that they deny its possibility.

The third theory was advocated by Bhadanta Vasumitra. It says when 
a dharma  is in transit through time it does not change its substance but 
only its state —  avasthdnyathdtva, the state being determ ined by the 
dharma's causal efficiency (kāritra), i.e., the potency to project results 
(phalāksepa). W hen a dharma  is in a state when it does not produce its 
function it is called future. W hen it produces its function it is called present. 
When after having produced its function a dharma  does not produce its 
function any more it is past. In all these three phases the substance of the 
dharma remains the same.** “It is just as in an abacus the same ball receives 
tii Ifcrcnt significations according to the place it is thrown in. If it is thrown 
in the place of units it m eans one; if in the place for hundreds it means 
11 hundred, and if in the place for thousands it m eans one-thousand.” *"

I'he T heravāda position in relation  to th is theory  is s im ilar to the 
Sautrāntikas’. Both schools make no distinction between the dhamma  and 
its function. As one sub-comm entary says: “There is no function/activity 
apart from the dhamma'' (dhammato anhcl kiriySi nāma natthi).'"' If the 
dhamma and its function (kiriyd) arc not different then the question whether 
the dhamma  persists in the three temporal divisions while its function 
manifests in Ihe present lime does not arise.
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The fourth theory on tri-temporality is attributed to Bhadanta Buddhadeva. 
It is k now n  as a n ya th ā -a n y a th ā tv a ,  the  ch an g e  o f  con tingency , 
or apeksānyathātva, the change of mutual dependence. It says that a dharma 
in its transit in time is called future, present, and past in relation to its 
preceding and succeeding moments. It is just as the same female is called 
m other in relation to her child and daughter in relation to her mother. 
Accordingly when a dharma  has something before it but nothing after it, 
it is called future; when it has something both before and after it, it is called 
present; when it has something after it but not before it, it is called past.*'

One criticism  against this theory is that according to it the three m utually 
exclusive temporal determ inations occur simultaneously: Since ‘anterior’ 
and ‘posterior’ are relative term s, the anterior and posterior moments of 
the past will have to be called ‘past’ and ‘fu ture’ and the interm ediate 
moment, the ‘present’. In the same way future too will be tri-temporal. 
The present dharma, although momentary, will belong to all the three 
periods in relation to what precedes and succeeds.**

The Definition of Dhamma as Own-Nature

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

The term  occurs in the Patisambhiddmagga where the five aggregates 
are described as sabhāvena sunnarn, devoid o f ow n-nature or own- 
being.** We will understand its significance in the course of this chapter. 
More relevant to our subject here is its occurrence in the Nettippakaraņa, 
a work on Buddhist hermeneutics. Here in a discussion on dependent 
arising we find a distinction made between hetu as cause and paccaya  as 
condition. In the case of a plant, for example, seed is the hetu, earth and 
water are its paccayas. Both perform  two generative functions, but with 
a difference. T he first is specific and the second generic. H etu  h as  
a characteristic not shared by others (asādhāraņa-lakkhaņa) and paccaya  
a com m on characteristic (sādhāraņa-lakkhaņa). Hetu  is an internal 
(ajjhattika) quality and paccaya  an external (bāhira) quality. Thus hetu 
is the thing that is proper to a given dhamma. Hence it is called sabhāva, 
‘own-nature’. Since paccayas are the things that help it externally they 
are called parabhāva, ‘other nature’.*’'
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This seems to be the first-ever explicit reference in a Theravāda work to 
the idea that a given thing has its ‘own-nature’. W hether this led to the 
use of sabhāva  in the sense of dhamma  is difficult to ascertain. It is very 
likely, however, that here the Pāli com m entators were influenced by the 
Sarvāstivāda. For svabhāva  was used in the Sarvāstivāda as another term 
for dharma  long before the Pāli com m entaries were compiled.

The question that arises here is in  whieh sense do the Theravādins use 
sabhāva  as another expression for dhamma. This will become clear if we 
examine the com m entarial definition of dhamma, which is as follows: 
D ham m as are so called because they bear their ow n-nature (attano  
sabhāvarņ dhārentī ti dham m dY^  This definition at once implies that 
dhamma  and sabhāva  are two different things. Dhamm a  is the bearer and 
.sabhāva is that which is borne by the dhamma. Does this amount to the 
admission that there is a duality between the dhamma  and its sabhāva, 
between the bearer and the borne, a dichotomy which goes against the 
grain of the Buddhist doctrine of anattā?

This situation has to be considered in the context of the logical apparatus 
used by the Ābhidhammikas in defining the dhammas. This involves three 
main kinds of definition. The first is called agency-definition (kattu-sādhana) 
because it attributes agency to the thing to be defined. Such, for example, 
is the definition of cognition (vinnāņa) as “that which cognizes” (vijānātī ti 
vinhāņatņ). The second is called instrumental definition (karaņa-sādhana) 
because it attributes instrum entality to the thing to be defined. Such, for 
example, is the definition of cognition as “that through which (the mental 
I'actors) cognize”. The third is called definition by nature (bhāva-sādhana) 
whereby the abstract nature of the thing to be defined is brought into 
focus. Such, for example, is the definition of cognition as “the mere act 
of cognizing is cognition” (vijānana-mattam eva vihnāņarņ).^^

The first two kinds of definition are said to be provisional and as such 
arc not valid from  an ultim ate point of view. For the attribution of 
agency and instrum entality invests a dhamma  with a duality when it is 
actually a unitary and unique phenomenon. Such attribution is called 
“ the assumption of a distinction where there is no such distinction” (abhede 
bheda-parikappaņā)."^ It is like the saying, “The body of Silāputta” as if 
Silāputta is distinct from his body.** It is this kind of assumption that leads 
to the wrong notion that a given dhamma  is a substance with inherent 
qualities or an agent which performs some kind of action. Such definitions 
are based on tentative attribution (samāropaņa) and thus are not ultimately 
valid.*‘* It is as a matter of convention (vohāra) and for the sole purpose of 
lacilitating Ihe grasp of the idea to be conveyed (siikha-gahaņailhaiņ) that
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a duality is assumed by the mind in defining the dhamma, which is actually 
devoid of such duality."" Both agency and instrum entality definitions are 
resorted to for the convenience of description, and as such they are not 
lo be understood in their direct literal sense. On the other hand, what is 
called definition by nature (bhāva-sādhana) is the one that is admissible 
in an ultimate sense (nippariydyato). This is because this type of definition 
brings into focus the real nature of a given dhamm a  w ithout attributing 
agency and instrum entality to it, an attribution that creates the false notion 
of a duality within a unitary dhamm a?'

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

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

In other words, the definition o f dhamma  as that which bears its sabhāva 
means lhal any dhamma  represents a distinct fact of empirical existence 
which is not shared by other dhammas. I lence s(d)hāva is also defined as
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that which is not held in com m on by others (ananna-sādhāraņd)?^ as the 
nature peculiar to each dhamma (āveņika-sabhāva)?^ and as the own- 
nature not predicable of other dhamm as {asādhāraņa-sabhāva)}°° I f  the 
dhammas are said to have “own-nature” {saka-bhdva, sabhāva), this is only 
a tentative device to drive home the point that there is no “other-nature” 
(parabhāva) from  which they emerge and to which they finally lapse.'"'

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

The Pāli commentators were not unaware of these implications and they 
therefore took the necessary steps to forestall such a conclusion. This they 
sought to do by supplementing the form er definition with another which 
actually  nullifies the conclusion that the dham m as  m ight be quasi
substances. This additional definition states that a dham ma  is not that 
which bears its own nature, but that which is borne by its own conditions 
(paccayehi dhārīyantī ti dhammā).'"^ W hereas the earlier definition is 
agent-denotation (kattu-sddhana) because it attributes an active role to 
the dhamma, elevating it to the position of an agent, the new definition is 
object-denotation (kamma-sādhana) because it attributes a passive role 
to the dhamm a  and thereby downgrades it to the position of an object. 
What is radical about this new definition is that it reverses the whole 
process which otherw ise m ight culm inate in the conception of dhammas 
as substances or bearers of their own nature. W hat it seeks to show is that, 
far from  being a bearer, a dhamma  is being borne by its own conditions.

Consonant with this situation, it is also m aintained that there is no other 
thing called a dhamma  than the “quality” of being borne by conditions.'"* 
The same idea is expressed in the oft-recurrent statement that what is called 
a dhamma  is the mere fact of occurrence due to appropriate conditions.'"* 
In point of fact, in com m enting upon the Patisambhiddmagga  statement 
that the five aggregates, and by implication, the dhammas, are devoid of 
own nature (sabhāva) the com m entator observes that since the aggregates 
have no .self-nature, they arc devoid of own-nature.'"® It will thus be seen 
that although the term sabhāva is used as a synonym for dhamma, it is 
inlcrpreled in such a way that it means the very absence o f sabhāva  in any
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sense that implies a substantial mode of being. “Own-nature” (sabhāva) 
does not mean “own-sway” (vasavattitā). In the case of dhammas which 
exist depending on im perm anent conditions, none has the pow er to 
exercise any kind of sway (natthi kā ci vasavattitā) In this connection, 
a sub-com m entary observes that the m eaning of sabhāva is, therefore, 
the same as the m eaning of ‘em ptiness’ (sabhāvattho nāma sunnattho).'"^

When a dhamma!sabhāva is sought to be characterized as ‘empty’ (sunna), 
what is intended to show is not that it is void but that it is devoid, devoid 
of a self, substance (attena) or of anything pertaining to a self, substance 
( a t ta n i y e n a ) In point of fact, this is the meaning given to the concept 
of emptiness in the Pāli suttas as well. When Ānanda asked the Buddha 
in what sense the world is empty (sunna), the Buddha said in reply: “It is, 
Ānanda, because it is empty of self and of what belongs to self, that it is 
said, ‘Empty is the world’.” "" Thus, for early Buddhism ‘empty’ (sunna) is 
another expression for ‘non-self’ (anatta). They are mutually convertible 
terms: What is ‘non-self’ is ‘empty’, and likewise, what is ‘empty’ is ‘non-self’. 
Understood in this context, we have the liberty of restating the well-known 
statement, 'sabbe dhammā anattā' (all things are non-self) as 'sabbe dhammā 
suniiā' (all things are empty). It is in this sense that the Ābhidhamma, too, 
says that “all dhammas”, i.e., the basic factors into which the conditioned 
reality is resolved and also the unconditioned reality of Nibbāna, are “anattā” 
(non-self). In the same sense are used “hollow” (tuccha), “devoid” (ritta), 
“essence-less” (asāra), and “devoid of essence” (sāra-vajjita)}"

One Pāli commentary also refers to a prevalent misconception, namely that when 
the Patisambhiddmagga says, “the material form (and the other aggregates) 
that is born is devoid of own-nature” (Jātam rūpam sabhāvena suhnaņi), 
it means the non-existence of material form in an ultimate sense and not that 
it is devoid of any substance or of anything substantial."* Refuting this view 
the commentary points out that the very use of the term “born” (jāta) which 
means “arisen” falsifies this interpretation: For how can the material form 
that has arisen (jātam rūparņ) be non-existent?"* The equation of emptiness 
and non-existence, it is said, “is contradicted by the general agreement of 
the world at large, by the Word of the Buddha, by logic, by word-meaning, 
by textual evidence, and by many forms of proper reasoning.” "*

The Definition of Dhamma as Own-Characteristic

According to this definition, dhamm as are so called because they bear 
their own-charactcristics (sa-lakkhaņa)."’' This means that own-nature 
and ow n-characteristic arc the sam e. V isibility, for instance, is the
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own-characteristic of colour. Although colour is divisible as blue, yellow 
and so on into an innum erable number, the characteristic peculiar to all 
varieties of colour is their visibility (sanidassanata), their susceptibility to 
be seen (datthabbata), the possibility of their becoming an object of visual 
consciousness."® Hence it is also called “individual characteristic” (paccatta- 
lakkhaņd), “special characteristic” (visesa-lakkhaņd), “the characteristic 
which separates it from  other characteristics” (asādhāraņa-lakkhaņa), 
and “intrinsic characteristic” (āveņika-lakkhaņa)."'’ As in the case of dhamma 
and sabhāva, in the case of dhamma  and salakkhaņa, too, the duality is 
only an assumption made for the convenience of definition. To define 
earth-elem ent (pathavī-dhātu) as “that which has the characteristic of 
solidity” (kakkhaļatta-lakkhaņā)"^ is therefore not valid from an ultimate 
point of view, because it assumes a duality between the earth-elem ent 
and the characteristic of solidity. The correct definition is the one which 
states that solidity itself is the earth-elem ent (kakkhalattam eva pathavī- 
dhātu)."'' This does not assum e a distinction between the characteristic 
and what is characterized by it.

The question is raised that if  the characteristic (lakkhaņa) and what is 
characterized by it (lakkhitabba) were the same, whether this would 
not am ount to saying that “a thing is its own characteristic” (sayam eva 
attano lakkhaņarņ).'^'' The answer is that in the case of dhamm as where 
each represents one particular characteristic no fallacy is involved in 
saying so (ndyarn doso). For the distinction is not in the dhamma  itself. 
It is a distinction constructed by our own m ind (buddhi-parikappita) 
corresponding to the distinction between the meanings of two words where 
one is used to explain the other.'*' The term  “earth-elem ent” (pathavī- 
dhātu), for example, m eans the same thing as “solidity” (kakkhalatta). 
Therefore to explain what “earth-elem ent” m eans one could say that 
“ it has the characteristic of solidity”. The distinction is assum ed to help 
our understanding of its distinct m eaning (atthavisesāvabodha).'^^

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

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

Corresponding to the individudal and universal characteristics are two kinds 
of understanding. The first is known as nāta-parinnā, “full understanding 
as the know n”. It arises by observing the specific characteristics of the 
dhammas, thus: “materiality (rūpa) has the characteristic of being molested 
(ruppana); feeing (vedanā) the characteristic o f being felt (vedayita), 
and so on”.'** The second is known as tīraņa-parinnā, “full understanding 
as investigating”. It arises by attributing universal characteristics to the 
sam e dhammas: “M ateriality is im perm anent (anicca), unsatisfactory 
(dukkha), and not-self (anatta). And so are feeling and other aggregates.” '*" 
Both kinds of full understanding pave the way for the emergence of another. 
It is the most im portant from  the point of view of emancipation and is 
known as pahāna-parihnā, “full understanding as abandoning”. It is to be 
accomplished by abandoning the three basic misconceptions: perception 
of perm anence in what is im perm anent, perception of pleasure in what 
is painful, and perception of self in what is not-self.'*"

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

In what sense the dhammas represent the final lim its into which empirical 
existence can be analysed is another question that drew the attention 
of the Theravāda exegetes. It is in answer to this question that the term 
paramattha  came to be used as another expression for dhamma. It was 
noted earlier that the use of this term  in this sense was occasioned by the 
Theravādins’ response to the Pudgalavādins’ assertion that the person 
exists in a real and ultim ate sense. In  the A bhidham m a exegesis the 
term  param attha  is defined to m ean that which has reached its highest 
(uttama), implying thereby that the dhammas are ultim ate existents with 
no possibility of further reduction. Hence “own-nature” (sabhāva) came 
to be further defined as “ultim ate own-nature” (paramattha-sabhāva).'^'

The term  param attha  is sometimes paraphrased as the actual (bhUtattha). 
This is explained to m ean that the dhamm as are not non-existent like an 
illusion or m irage or like the soul (purisa) and prim ordial nature (pakati) 
of the non-Buddhist schools of thought. The evidence for their existence is 
not eithot on  conventions, (sammuti) o t on  m ete  setip tn tni anthotity 
(anussava). On the contrary, their very existence is vouchsafed by their 
own intrinsic nature. The very fact of their existence is the very mark 
of their reality. As the Visuddhimagga observes: “It ( -  dhamma) is that 
which, for those who examine it with the eye of understanding, is not 
misleading like an illusion, deceptive like a m irage, or undiscoverablc 
like the self of the sectarians, but is rather the dom ain of noble knowledge 
as the real un-m isleading actual state.” '** The kind of existence implied 
here is not past or future existence, but present actual and verifiable 
existence (saņtvijjamānatā).'^^ This emphasis on their actuality in the 
present phase of tim e rules out any association with the Sarvāstivādins’ 
theory of tri-temporality.

The description o f dhammas as paramattha  means not only their objective 
existence (param atthato vijjamānatā) but also their cognizability in 
an ultimate sense (paramatthato upalabbhamānatā)."'’' The first refers to the 
fact that the dhammas obtain as the ultimate, irreducible data of empirical 
existence. The second refers to the fact that the dhamm as are known, not 
as objects of conceptual thought, but as objects of the highest knowledge. 
It is in fact in order to emphasize the cognizability of the dham mas that 
they are sometimes described as neyya-dhamma  (knowable dhammas). 
The use of the term neyya (knowable), so runs a commentarial observation, 
is to rule out the view that dhammas are not cognizable, and the use of the 
term dhamma  is to exclude from the domain of actuality such concepts 
as the soul postulated in sectarian philosophies."*
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I f the term paramattha brings into focus the irreducibility of the dhammas, 
the term  aviparītabhāva  shows their irreversibility."® This term means 
that the essential characteristic of a dhamma  is non-alterable and non- 
transferable to any other dhamma. It also m eans that it is impossible for 
a given dhamma  to undergo any modification of its specific characteristic 
even when it is in association with some other dhamma."’’’ The same 
situation rem ains true despite the differences in the tim e factor, for there 
is no m odification in  the nature o f a dham m a  corresponding to the 
divisions in time."* Since a dhamma  and its intrinsic nature are the same 
(for the duality is only posited for purposes of explanation), to claim  that 
its intrinsic nature undergoes modification is to deny its very existence.

The Nature and Range of Dhammas

In the course of this chapter we saw that the A bhidham m a uses a number 
of term s to describe the basic constituents into which it analyses the world 
of experience. Among them are dhamma (basic factor of actuality), bhāva 
(being), sabhāva or sakabhāva (own-being, own-nature), salakkhaņa (own- 
mark, own-characteristic), paccatta-/aM /ia«a (individuating characteristic), 
paramattha  (ultimate), saccikattha  (true existent), and bhUtattha (actual 
being). These different terms bring into focus two important characteristics 
of the dhammas. One is that they exist in a real and ultim ate sense, thus 
representing a category which truly exists independently of the cognitive 
act. The second is that each dhamma represents a particular characteristic 
which is peculiar to it and which thus sets it apart from all other dhammas.

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

In this connection Rupert Gethin has also drawn our attention to a very 
p ertin en t observation m ade in  the A hhidham m āvatāra , a m edieval 
compendium on the Theravāda Abhidhamma. This refers to the fact that 
although the A bhidham m a formally recognizes eight kinds of morally 
wholesome consciousness that operate in the sphere of sense {kāmāvacara), 
“if  other variables are taken into account there are 17,280 kinds.” '**

Relative Position of the Dhammas

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

The first refers to the fact that in  a  given instance of m ind or matter, the 
basic constituents (= dhammas) that enter into its composition are not 
actually separable one from another. They exist in a state of inseparable 
association form ing, so to say, a “heterogeneous un ity”. In the case 
of m ental dhammas, we find this idea expressed in the early Buddhist 
discourses as well. For example, in the M ahāvedalla Sutta  it is said that 
the three mental states, nam ely feeling (vedanā), perception (sannā), 
and consciousness (vihhāņa), are blended (samsattha) so harmoniously 
that it is impossible to separate them from one another and thus establish 
their identity.'** The same idea finds expression in the M ilindapanha. 
When Nāgasena Thera is asked by King M ilinda whether it is possible, 
in the case of mental factors which exist in harmonious combination (ekato 
bhāvagata), to separate them out and e.stablish a plurality as: “This is 
contact, and this sensation, and this mentation, and this perception”, and so 
on, the Elder answers with a simile:
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Suppose, O king, the cook in the royal household were to make a syrup 
or a sauce and were to put into it curds, and salt, and ginger, and cumin 
seed, and pepper and other ingredients. And suppose the king were 
to say to him: ‘Pick out for me the flavours of the curds and of the 
salt, and of the ginger, and of the cumin seed, and of the pepper, and 
of ail the things you have put into it’. Now would it be possible, great 
king, separating off one from another those flavours that had thus 
run together, to pick out each one, so that one could say: ‘Here is the 
sourness, and here the saltiness, and here the pungency, and here the 
acidity, and here the astringency, and here the sweetness?’ '**

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

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

The basic principle recognized in this connection is that “strictly speaking 
no material dhamma  subsists in another” (annam rūpam anhasmirn rūpe 
paramatthato nevatthi)."^ Savour, for instance, is not found inside colour. 
If it were otherwise, so runs the argument, then with the apprehension of 
colour one should be able to apprehend savour as well. W hat is intended 
to show is that no dhamma  inheres in another dhamma, as does quality in 
substance. If the dhammas support one another, this should be understood 
purely with reference to the principles of causality and conditionality. 
In point of fact, it is m aintained that apart from  conditionality even the 
material dhamm as do not exhibit the principle of “supporting and being 
supported”, i.e., the distinction between substance and quality {na hi 
paccayabhdvarn antarena rūpadhammānam’pi ādhārādheyabhāvo atthi)}’"

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

The other characteristic pcitaining to the relative position of the dhammas 
is their conditioned-ness (sappaccayatd). This is akin to the conception
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discussed above, for it also seeks to explain the nature of the dhammas 
from the point of view of synthesis. As we shall see in detail,"* in this 
connection five postulates are recognized as axiomatic, either implicitly or 
explicitly: The first is that nothing arises fortuitously (adhicca-samuppanna), 
without any reference to causes and conditions. The second is that nothing 
arises from a single cause (ekakāraņavādd). The third is that nothing 
arises as a single effect (ekassa dhammassa uppatti patisedhitā hoti)P^ 
The rejection of these three views m eans that according to Abhidham m a 
it is always the case that a plurality of conditions gives rise to a plurality 
of effects. Applied to the dhamma  theory this means that a multiplicity 
of dhammas brings about a multiplicity of other dhammas.

One implication that follows from  this principle of conditionality is that 
the dhamm as invariably arise as clusters. This is true of both mental and 
m aterial dhammas. Hence it is that whenever consciousness (citta) arises, 
together with it there arise at least seven mental factors (cetasika), namely, 
sensory contact (phassa), feeling (vedanā), perception (sannā), volition 
(cetanā), one-pointed-ness (ekaggatā), psychic life (arūpa-jīvitindriya), 
and attention (manasikāra). These seven are called universal m ental 
factors (sabba-citta-sādhāraņa) because they are invariably present even 
in the most m inim al unit of consciousness."* Thus a psychic instance can 
never occur with less than eight constituents, namely consciousness and 
its seven invariable concomitants. Their relationship is one of necessary 
co-nascence (sahajāta). We thus can see that even the smallest psychic 
unit or moment of consciousness turns out to be a complex correlational 
system. In the same way, the smallest unit of matter, which is called the 
basic octad (suddhatthaka) is, in the ultim ate analysis, a cluster of (eight) 
m aterial dhammas, namely the four great elements of m atter —  earth 
(solidity and extension), water (viscidity and cohesion), fire (temperature 
of cold and heat), and air (mobility, motion), and four items of dependent 
matter, namely colour, odour, taste, and nutritive essence (ojā). None of 
these eight m aterial dhammas arises singly because they are necessarily 
co-nascent (niyata-sahajdta) and positionally  inseparable (padesato  
avinibhoga).'^^ It w ill thus be seen that in the sphere of m ind as well as 
in the dom ain of m atter there are no solitary phenomena. This situation 
is equally true whether we examine the dhammas as causes (conditions) 
or as effects (the conditioned).

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



CHAPTER 2 

THE NOMINAL AND THE CONCEPTUAL

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

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

The term pannatti conveys such meanings as making known, laying down, 
manifestation, designation, appellation, notion, and concept. The term 
occurs both in the Suttas and the Vinaya, sometimes in a general and 
sometimes in a somewhat technical sense.* Its use in the Abhidhamma 
in a technical sense to mean concept or designation could, however, 
be traced to the Potthapāda Sutta of the DTghanikdya, where we find the 
well-known saying of the Buddha on the use of language: “These, Citta, 
arc names (samanhā), expressions (nirutti), turns of speech (vohāra), 
and designations (pannatti) in common use in tlie world. And of these the



Tathāgata makes use indeed, but is not led astray by them ”.* This saying 
assumes significance in the context of the Buddha’s use of the word atta- 
IHitilāhha (obtainment of self) in order to designate the three kinds o f the 
obtainm ent of self, the gross self, the mental self, and the formless self. 
The point emphasized is that the use of the word obtainment o f self does 
not in any way imply the recognition of a self-entity which persists in the 
three different obtainments. There is no perm anent substantial entity that 
could be observed to correspond to the term ‘self’ (atta). Here the term 
atta is a pannatti, a designation in common use in the world, which the 
Buddha uses without clinging to it (aparāmasatņ voharati)?

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

What may be described as the first formal definition of pannatti occurs in 
the Dhammasangani. Here the three terms, pahnatti, nirutti, and adhivacana 
are used synonymously and each term is defined by a number of appropriate 
equivalents:

Yd tesam tesam dhammānarņ sahkhā samanhā pahhatti vohāro nāmarņ 
nāmakammarņ nāmadheyyarņ nirutti vyahjanam abhilāpo?

In Mrs Rhys Davids’ translation: “That which is an enumeration, that which 
is a designation, an expression  (pahhatti), a cu rren t term , a nam e, 
a denomination, the assigning o f a name, an interpretation, a distinctive 
mark of discourse on this or that dhamma.”’’

Immediately after this definition, it is said that all the dhammas are the 
pathway of pahhattis (sabbe dhammd pahhattipathd). W hat this amounts 
to saying is that all the dhammas can be designated by linguistic terms. 
Thus one distinction between pahhatti and dhamma  turns out to be that 
between expression and reality.

In elaborating on this the Pāli commentary says that pahhatti means the 
process of predicating: “What is it that is predicated? It i s ‘T, ‘mine’, ‘another’, 
‘another's’, ‘a person’, ‘a state’, ‘an individual’, ‘a m an’, ‘a youth’, ‘Tissa’, 
‘Datta’, ‘a conch’, ‘a chair’, ‘a mat’, ‘a pillow’, ‘a monastery’, ‘a cell’, ‘adoor’, 
‘a window’ —  these arc the various ways of predicating”.* This miscellany 
of examples is so designed as to include any kind of predication through the 
symbolic medium of language. Elaborating on this further, the commentary 
observes thiit there is no such thing that does not constitute the object of
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being nam ed, in other words, that nothing can escape the possibility of 
being named. There is one thing, it is said, which coincides with all things 
and all things in one thing. This one thing is the act of naming (nāma- 
pahhatti), which is said to be applicable to anything in the four spheres 
o f existence (catubhUmaka-dhammesu nipatati)?

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

What has weighed down everything?
What is most extensive?
What is the one thing that has
All under its control?
Name has weighed down everything;
Nothing is more extensive than name.
Name is the one thing that has
All under its control.'*

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

These two categoric.s, the pahhatti and the paramattha, or the conceptual 
and Ihe real, are said to be mutually exclusive and together exhaustive 
of Ihe whole o f the know able (hcyya-dham m a)P  Thus what is not 
paramattha is pahhatti. Similarly whal is not pahhatti is paramattha.
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H ence  th e  A h h id h a m m ā va tā ra  m ak es  th is  a s se r tiv e  s ta tem en t: 
“ B esides the two categories o f param attha  (the real) and pahhatti 
(the conceptual), a third category does not exist. One who is skillful in 
these two categories does not tremble in the face o f other teachings”.'*

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

In the first place, what is called pahhatti cannot be subsumed under nātna 
(the m ental) or rūpa (the m aterial). Hence the Nāmarūpapariccheda  
describes it as “nāma-rūpa-vinimmutta”, i.e., distinct from both mind and 
matter.'* This is another way alluding to the fact that pahhattis are not 
dhammas. Both pahhatti and Nibbāna are excluded from the domain of the 
five aggregates.'® Since pahhatti refers to that which has no corresponding 
objective counterpart, it is also called asabhāva-dhamma, i.e., dhamma 
w ithout own-nature.'* This description distinguishes it from  the real 
factors o f existence. Since sabhāva, the intrinsic nature o f a dhamma, 
is itself the dhamma, from the point of view o f this definition what is 
qualified as asabhāva (absence of own-nature) amounts to an abhāva, 
a non-existent in the final sense. It is in recognition of this fact that the 
three salient characteristics of empirical reality, namely, arising (uppāda), 
presence (thiti), and dissolution (bhahga) are not applied to them. These three 
characteristics can be predicated only of those things which answer to 
the Abhidhamma’s definition of em pirical reality.'* Again, unlike the real 
existents, pahhattis are not brought about by conditions (paccayatthitika)P  
For this same reason, they are also defined as “not positively produced” 
(aparinipphanna). Positive production (parinipphannatā) is true only of 
those things which have their own individual nature (āveņika-sabhāva).^" 
Only a dhamma that has an own-nature, with a beginning and an end in 
time, produced by conditions, and marked by the three salient characteristics 
of conditioned existence, is positively produced.*'

Further, pahhattis differ from dhammas in that only the latter are de-limited 
by rise and fall. Unlike the pahhattis, the dhammas come into being having 
not been (ahutvā sambhonti); and, after having been, they cease (hutvā 
paliventi).^^ Pahhattis have no own-nature to be manifested in the three 
instants of arising (uppāda), presence (thiti), and dissolution (bhahga). 
Since they have no existence marked by these three phases —  the nascent, 
present, and cessant —  such temporal distinctions as past, present, and future 
do not apply to them. Consequently they have no reference to time (kāla- 
viniulla).^' For this .self-siime wasow, pahhattis have no place in Ihe traditional
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Miialysis of empirical reality into the five khandhas, for what is included 
in the khandhas should have the characteristics of empirical reality and 
he subject to temporal divisions.** Nor can pannattis be assigned a place 
in any of the four planes of existence recognized in Buddhist cosmology 
(pannatti bhūmi-vinimm uttā)?^ A nother notew orthy characteristic of 
pannattis is that they cannot be described either as conditioned (sahkhata) 
or as unconditioned (asahkhata), for they do not possess their own-nature 
(sabhāva) to be so described.*® Since the two categories of the conditioned 
and the unconditioned comprise all realities, the exclusion of pannattis 
from these two categories is another way of underscoring their unreality.

Wliat the foregoing observations amount to saying is that while a dhamma 
is a tiling established by own-nature (sabhāva-siddha), a pannatti is a thing 
merely conceptualized (parikappa-siddha). The form er is an existent 
verifiable by its own distinctive intrinsic characteristic, but the latter, 
being a product of the mind’s synthesizing function, exists only by virtue 
ol' conceptual thought.

In the Theravāda Abhidhamma we find two kinds of pahhatti. One is 
called nāma-pahhatti, concept-as-nam e, and the other attha-pahhatti, 
concept-as-meaning. The first refers to names, words, signs, or symbols 
through which things, real or unreal, are designated. “Nāma-pahhatti is the 
mere mode of recognizing (sahhākāra-matta) by way of this or that word 
whose significance is determined by worldly convention.”** It is created by 
worldly consent (lokasahketa-nimmitā) and established by worldly usage 
(lokavohārena siddhā).’’̂  The other, called attha-pahhatti, refers to ideas, 
notions, or concepts corresponding to the names, words, signs, or symbols, 
ll is produced by the interpretative and synthesizing function of the mind 
(kappanā) and is based on the various forms or appearances presented by 
the real existents when they are in particular situations or positions (avatthā- 
viscsa).^'' Both nāma-pahhatti and attha pahhatti thus have a psychological 
origin and as such both are devoid of objective reality.

Nania-pahhatti is often defined as “that which makes known” (pahhāpanato 
pahhatti) and attha-pahhatti as “that which is made known” (pahhāpivattā 
pahhatti)."' The former is an instance of agency-definition (kattu-sādhana) 
iind the latter of object-definition (kamma-sādhana). What both attempt 
lo show is that nām a-pahhatti w hich m akes attha-pahhatti know n, 
imd attha-pahhatti which is made known by nāma-pahhatti, arc mutually 
iiilcr-dcpendcnt and therefore logically inseparable. This explains the 
signilicancc of another delinition which states that nāma-pahhatti is the 
lemt's relationship wilh the ideas (saddassa atthehi sambandho) and lhal 
attha-pahhatti is Ihe idea's relationship wilh Ihe terms (atthassa saddchi
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siimhandho)?' These two pairs of definition show that the two processes 
of conceptualization and verbalization through the symbolic medium 
of language are but two separate aspects of the same phenomenon. It is 
for the convenience o f definition that what really amounts to a single 
phenomenon is treated from two different angles, which represent two 
ways o f looking at the same thing.

The difference is established by defining the same word, pannatti, in two 
different ways. W hen it is defined as subject, it is nāma-pannatti —  the 
concept as name. W hen it is defined as object, it is attha-pannatti —  the 
concept as meaning. If the former is that which expresses (vācaka), the latter 
is that which is expressed (vacamya)?^ In the same sense, if the form er 
is designation (abhidhāna), the latter is the designated {abhidheya)P  
The two kinds of pannatti, thus, condition each other like subject and 
object. Since attha-pannatti stands for the process of conceptualization, 
it represents m ore the subjective and dynamic aspect, and since nāma- 
pannatti stands for the process of verbalization, it represents m ore the 
objective and static aspect. For the assignm ent o f a term  to w hat is 
constructed in thought —  in other words, its expression through the 
symbolic medium of language —  invests it with some kind of relative 
permanence and objectivity. It is, so to say, crystallized into an entity.

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

As noted above, names {nāma-pannatti) can also be assigned to dhammas 
which constitute the category o f the real. However, w hat should not 
be overlooked  here  is that nam es given to  dham m as  do no t have 
corresponding attha-pannattis, concepts-as-meanings. In this connection 
the sub-commentary to the Visuddhimagga observes: “A dhamma having 
its own-nature is profound (gambhīra), but a pannatti is not”.** W hat this 
seems to mean is that objects of conceptual thought like tables and chairs 
arc easily recognizable, whereas the dhammas are difiicult to be grasped.

That names given to dhammas do not have corresponding attha-pahhatti, 
concepts-as-mcanings, is also shown by the identification of attha-pahhatti 
(also called upūdū-pahhatti) with what is called sammuti or consensual reality.*’ 
riiiis the denotation o(attha-pahhatti includes only the various objects of 
conceplual thought, which coiistilulc Ihe consensual reality (sammuti), and not
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(he constituents of ultimate reality {paramattha). Accordingly, we can have 
Ihe following sequence: attha-pannatti (meaning-concept) = upādā-pannatti 
(derivative concept) = sammuti (consensual reality).

11 is, in fact, not by resorting to pannattis but by transcending them at the 
higher reaches of m ind’s unification that one should be able to go beyond 
(he conceptual and establish one’s own mind directly on the real {dhammas). 
This is what is called the transcendence o f the conceptual level {pahnatti- 
samatikkamana). In this connection the m editator should first go beyond 
such concepts as “earth-elem ent” , “water-element”, etc., and establish 
his mind directly on the individuating characteristics that correspond to 
them, such as solidity, viscidity, etc. It is when one is continuing to focus 
one’s uninterrupted attention on them that the individuating characteristics 
liecome more and more evident, more and more clear and one’s whole 
material body appears in its true form  as a m ere mass o f elementary 
material constituents, all empty {sunna) and impersonal {nissatta, nijjīva).''’

Tltc logical conclusion that is thrust upon us by the Buddhist doctrine 
of pannattHprajhapti is that all hypostatized entities and all objects of 
reilication are nothing but conceptual constructions, or logical abstractions, 
or pure denominations with no corresponding objective realities. Only the 
dhammas are real. A dhamma, as noted earlier, is defined as that which has 
its own-nature {sabhāva, saka-bhāva) or own-characteristic {sa-lakkhaņa, 
saka-lakkhaņa). The characteristics com m on to all the dhammas are 
known as universal characteristics {sāmanna-lakkhaņa). Three of the 
lies! examples of universal characteristics are im perm anence {aniccatā), 
sulfcring {dukkhatā), and self-less-ness {anattatā), which are known as 
Ihe three signs (marks) o f sentient existence {tilakkhaņa). A lthough these 
lliree characteristics are fundamental to the Buddhist view of phenomenal 
existence, in the final analysis, they too turn  out to be conceptual 
constructions. As the Abhidhamma Mūlatīkā  says when we consider them 
as separate abstractions they, too, share the nature of conceptual constructs 
(panhatti-gatika), with no objective reality {paramatthato avijjamāna).^’’ 
I or, in addition to, and distinct from, what is subject to impermanence, 
Ihere is no separate independent entity called impermanence. The same 
siliiation is true of the other two characteristics as well.

Even the principle of “dependent origination”, which is set forth as the 
central conception of Buddhism, turns out to be a conceptual construction. 
Because in addition to, and distinct from the dhamm as that arise in 
dependence on other dhammas, (here is no independently existing entity 
called “dependent origination” . However, some Buddhist schools had 
a lemlency to reverse this process. We learn from the Kallulvalihu lhat some
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Buddhists, the Pubbaseliyas and Mahīšāsakas according to the commentary, 
who wanted to elevate the principle of dependent origination to the level 
o f an unconditioned entity. In  refuting this idea the Pāli commentary 
observes: Besides and in addition to such factors as ignorance there is no 
separate entity called “dependent origination” .**

We find a similar situation recorded in the Kathāvatthu in respect of the 
Four Noble Truths as well.*" Since the Four Truths are described in the early 
Buddhist discourses as tathāni (true, real) and avitathāni (not otherwise), 
some Buddhists, the Pubbaseliyas according to the commentary, argued 
that they are a set of unconditioned realities. Flere a distinction is made 
between truth as concrete base (vatthu-sacca) and truth as characteristic 
{lakkhana-sacca). The former refers, for example, to the actual experience 
o f suffering. The latter refers to the abstract characteristic of suffering. 
W hile the form er is conditioned (vatthu-saccam sankhatam), the latter 
is unconditioned {lakkhaņa-saccatņ asahkhatam )P  Here, the Theravāda 
position is that the abstract characteristic o f suffering has no objective 
existence distinct and separate from the actual experience of suffering.

We find another interesting attempt at reification, attributed to a Buddhist 
school called Uttarāpathakas. They held that “there is an im mutable 
something called such-ness (or that-ness) in the very nature of all things, 
material or otherwise [taken as a whole]”.*' Since this such-ness cannot be 
brought under any of the particular conditioned realities such as materiality, 
it is therefore reckoned to be unconditioned. Thus distinct from matter, 
there is m ateriality of m atter (rUpassa rūpatā). In the same way there is 
feeling-ness of feeling (vedanāya vedanatā), perception-ness of perception 
(sanndya sahnātā) and so on.**

In this regard the Theravāda position is that all these hypostatized entities 
and attempts at reification are due to overstepping the bounds of pahnatti 
(pahhattirn atidhāvitvā gaņhanti). Therefore, they are to be understood as 
conceptual constructs, pure denominations with no objective counterparts.

Now let us examine the different kinds of attha-pahhatti { -  upādā-pahhatti). 
In the Abhidhammatthasahgaha we find them arranged into six groups:

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

riie six kinds of pannatti m entioned here are concepts o f continuity 
(santāna-pannatti), collective concepts (samūha-pannatti), local concepts 
UHsci-pannatti), tem poral concepts {kāla-pahhatti), and sign eoncepts 
{niniitta-panhatti).

Wliat follows is Lam a Anagarika Govinda’s arrangem ent of the six kinds;

1. i norganic material forms, based on phy sieal laws of nature; e.g., ‘ land’, 
‘m ountain’;

2. o rgan ized  m ate ria l form s, based  on co n stru c tiv e  in te lligence; 
e.g., ‘house’, ‘chariot’;

.1, o rgan ic  fo rm s, b ased  on the  fiv e  p sy ch o -p h y sica l agg regates 
(pancakkhandha); e.g., ‘m an’, ‘individual’;

4. immaterial form s o f locality (disā) and tim e {kāla), based on the 
revolutions of eelestial bodies (like the moon);

.5. immaterial forms of spatial quality {a.samphutthākāra, lit. ‘non-contact’); 
e.g., ‘pit’, ‘cave’;

(). immaterial forms of visualization, based on spiritual exereises {bhāvanā, 
meditation); e.g., the after-im age {patibhāga-nimitta) of hypnotic 
circles {kasina).’'’'

All instances of attha-pannatti can also be brought under two main headings, 
namely, collective concepts {samūha-pannatti) and non-collective concepts 
iasamūha-pahnatti). A eolleetive eoneept is due to the grasping of a group 
as one {samūhekattagahaņa), i.e., the imposition of unity on diversity, 
Ihe grasping of many-ness as one-ness. The best example of such grasping 
is Ihe wrong belief in a living being as a self-entity {satta-sammosa).’'̂  
The correct position is that ‘distinct from the group’ {samūha-vinimmutta), 
Ihere is no living being as a self-entity.*® It is by the resolution o f the 
compact {ghana-vinibbhoga) that the true position beeomes evident.** 
Two examples of non-collective concepts are time and space.

Mesides the six m ain  k in d s o f  a tth a -p a n n a tti  m en tio n ed  above, 
Ihe Abhidhamma commentaries and compendiums refer to many other 
kinds. In this connection the Puggalapannatti Atthakathā  is the mo.st 
iiirormalive. It mentions several classifications of pannattis. Some of them 
me from the canonical texts {jnlli), some are according to the methods of 
the commentaries {aļļliakalhā-navena), and others are neither from the 
canonical texts, nor from the commentaries, but according to the methods 
ol celebrated exegetes. Whal follows is a brief description of each of them.
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Apositional Concept {Upanidhā Pahnatti)

This refers to ideas based on mutual reference {ahnam ahham upanidhā) or 
juxtaposition (sannivesa). Many varieties are listed, namely, (a) Apposition 
of Reference, e.g., “second” as against “first”, “third” as against “second”, or 
“long” as against “short” and vice versa. “It is with reference to what is short 
that long is so ealled as being higher (uccatara) than that; ‘short’ is so called 
as being lower (nīcatara) than long, and a thing smaller than that is ‘little’, 
with referenee to which a greater thing is ‘big’”, (b) Apposition of What is in 
Hand, e.g., Chattapāņi, one who carries an umbrella in his hand; Satthapāņi, 
one who carries a knife in his hand, (c) Apposition of Association, e.g., 
ear-ring-wearer, topknot-wearer, crest-wearer. (d) Apposition of Contents, 
e.g., corn-waggon, ghee-pot. (e) Apposition of Proximity, e.g., Indasāla- 
Cave, Piyahgu-Cave. (f) Apposition of Comparison, e.g., golden coloured 
person, a person with a bull’s gait, (g) Apposition o f Majority, e.g., lotus 
pond, so-called because o f the preponderance o f lotuses, Brāhm aņa 
village, so-called because of the majority of Brahmins, (h) Apposition of 
Distinetion, e.g., jew el ring, diamond ring.**

Concept of Non-Existence (Abhāva-Pahhatti)

That abhāva or non-existence has no objeetive reality corresponding to it 
may appear too obvious a thing to be recognized by a separate pannatti. 
However, it assumes mueh significance when it is rem em bered that the 
substantialist schools of Indian philosophy, particularly the Vaisesikas, 
consider it as an independent category (padārtha). For the Buddhists 
abhāva is not a real entity but a mere notion dependent on bhāva (existence) 
(abhāvo bhāvarņ nissāya pavattati).'" W hat is abhāva (non-existence) has 
no sabhāva (own-nature).*" From the Buddhist perspective, one could 
argue that if abhāva is an independent category, then it should in turn have 
another abhāva and thus this would lead to what many Buddhist schools 
refer to as anavatthā/anavasthā, the fallacy of infinite regress.*'

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

This particu lar pahhatti seem s to have been m entioned only in the 
Paramatthavinicchaya.^^ It em braces all substantial entities and categories 
postulated in non-Buddhist schools, as for exam ple, soul, self {atta), 
primordial nature {pakati) and so on.** It is called “adherence concept” 
because some dogmatically adhere to the wrong view that these entities 
and categories exist although they do not really exist {abhātve'pipavatiite).^* 
It is further observed that if others believe in things that do not really exist,
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it is because they overstep the bounds of pannatti and believe that they exist 
in an ultimate sense (pannattim atidhāvitvā gaņhanti paramatthato) P  In this 
connection the Simhala Sanne to the Abhidhammatthasahgaha observes:

What we call continuity-concept (santāna-pahhatti) corresponds to what 
others postulate as substance in which quality inheres (guņī-dravya).
In like manner collective concept (samUha-pahhatti) corresponds to 
what others postulate as union or association (samyoga), limb or part 
(avayava), body or whole (avayavt). Concept of direction (disā-pahhatti) 
and concept of time (kāla-pahhatti) correspond to their direction- 
substance (dišā-dravya) and time-substance (kāla-dravya). What others 
consider as space-substance (ākāša-dravya) is what we call concept of 
space (ākāsa-pahhatti)P

As to nāma-pahhatti, there are six kinds. They are distinguished on the 
basis whether the term  in question represents: (a) something that exists, 
(ll) something that does not exist, (b + a) something that does not exist 
by something else that exists, (a + b) something that exists by something 
else that does not exist; (a + a) something that exists by something else 
lhat exists, or (b + b) something that does not exist by something else that, 
likewise, does not exist.** W hat follows is an explanation of the six kinds:

(a ) Vijjamāna-pahhatti is a term  which represents something that exists, 
where “exists” is understood in a real and ultimate sense (saccikattha- 
paramatthena). It is also called tajjā-pahhatti or verisim ilar concept 
because it refers to names and designations given to real existents 
(= dham m as), sueh as vedanā  (feeling ), p a thavī-dhā tu  (earth- 
element).** It is also ealled sabhāva-pahhatti because it designates 
dhammas which have their own-nature. Although the real existents 
(dhammas) can be given names and designations (= nāma-pahhatti), 
Ihcir existence does not depend on their being named and designated. 
Si nee they have their own-nature (sabhāva), they exist independently 
of eoneeptual ascription.

(b) Avijjam āna-pahhatti represents som ething that does not exist in 
a real and ultimate sense. This is in direct opposition to the first, for it 
represents, not things having their own nature (sabhāva) but things 
ilcpendent on the interpretative and synthesizing function of the mind 
(kappanā-siddha). To this category belong such terms as “person”, 
“ living being”, when understood as self-entities, “table”, “the sun” , 
“ Ihe m oon” and so forth; in other words, all instanees of eonsensual 
reality (sammuti). In this category are also included such terms as 
Primordial Nature (pakatilprakrii). Cosmic Soul (Brahman) and the 
like, which from the Buddhist perspective do not exist.*"
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(c) V ijja m ā n en a -a v ijja m ā n a -p a n n a tti is a term  w hich  rep resen ts  
a n o n -ex is ten t on the basis  o f  an o th er term  w hich  rep resen ts  
an existent. An example is tevijja, “possessor of the three higher levels 
o f knowledge” . Only the higher levels of knowledge exist in a real 
sense but not a self-entity behind them. To the same category belongs 
chalabhihna, “one with the six kinds o f direct knowledge” .®"

(d) Avijjamānena-vijjamāna-pahnatti, a term  given to a real existent on 
the basis o f a term expressive of a non-existent. An example given is 
itthi-sadda, “woman’s voiee”. Here the sound of the voiee is ultimately 
real but not the woman as a self-entity.®'

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

(f) Avijjamānena-avijjamāna-pannatti, a term which signifies a non-existent 
on the basis o f another term  which also signifies a non-existent, 
for example, khattiya-putta, “w arrior’s son” . Here sinee both terms 
refer to persons as self-entities, both are expressive o f non-existent 
entities.®*
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THE TWO TRUTHS

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

One such instance is the distinction drawn in the Ahguttaranikdya  
between m tattha  and neyyattha. The former refers to those statements 
wliich have their m eaning “drawn out” (nīta-attha), i.e., to be taken 
as they stand, as explicit and definitive statements. The latter refers to 
those statements which require their m eaning “to be drawn out” {neyya- 
attha).' The distinction alluded to here may be understood in a broad 
way to mean the difference between the direct and the indirect meaning, 
riie distinction is so im portant that to overlook it is to m isrepresent the 
leachings of the Buddha: “W hoever declares a discourse with a m eaning 
already drawn out as a discourse with a m eaning to be drawn out and 
[conversely] whoever declares a discourse with a m eaning to be drawn 
out as a discourse with a m eaning already drawn out, such a one makes 
a fal.sc statement with regard to the Blessed One”.*

What is most im portant to rem em ber here is that this sutta  passage 
makes no preferential value-judgement in respect of the two statements. 
( )ne statement is not singled out as higher or lower than the other.

II seems very likely that this distinction between m tattha  and neyyattha 
has provided a base for the em ergenee of the subsequent doctrine of 
double truth, not only in Theravāda but also in other Buddhist schools. 
In point o f fact, the com m entary  to  the A hguttaran ikdya  seeks to 
cslablish a correspondence between the original sutta  passage and the 
I hcravada version of the two truths.* It must also be noted here that

I I I  Ihe schools of Sanskrit Buddhism nītārtha!m tattha  is evaluated as 
higher than neydrtha/neyyattha. As F. Edgerton observes in Buddhist 
I lybrid Sanskrit literature “a nītārtha  text ... is recommended as a guide 
111 prcrcrcncc to one that is neydrtha.” As he further observes, “ In Pāli 
iieilhcr is ipso facto  preferred to the other; one errs only in interpreting 
one as if it were Ihe olhcr.” *

CHAPTER 3



Another im portant link between the Abhidham m a theory of double truth 
and early Buddhism is found in the Sahgīti Sutta of the DTghanikdya, 
where four kinds of knowledge are mentioned: (a) the direct knowledge 
of the doctrine (dham m e nāņa), (b) the inductive know ledge o f the - 
doctrine (anvaye nāņa), (c) knowledge of analysis (paricchede nāņa), 
and knowledge of (linguistic) conventions (sammuti-nāņa)? That there is 
a close parallelism  between the latter pair of knowledge referred to here 
and the Theravāda theory of the two truths as ultim ate (paramattha) and 
conventional (sammuti) is fairly obvious. For what is called paramattha  
is obtained by analyzing what is am enable to analysis (pariccheda). 
So knowledge of analysis (paricchede nāņa) could be understood to mean 
the ability to resolve what appears as substantial and compact into its basic 
constituents. This exactly is what the dhamma  theory is. On the other 
hand, sam muti-hāņa, which is the knowledge of linguistic conventions, 
could be understood to m ean the ability to know that what appears as 
substantial and compact, yet analysable, is not something ultimately real 
and therefore that it is a part of consensual reality (sammuti). As we shall 
see in the sequel, this exactly is what sammuti is all about. Thus what 
the sutta  passage refers to as the third and fourth kinds of knowledge 
anticipates not only the dhamma  theory but also the theory of double 
truth, which is a logical extension of the dhamma  theory.

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

In introducing the double truth, a num ber of Pāli com m entaries cite 
two stanzas. According to the first, the Buddha him self proclaimed two 
kinds of truth as conventional and ultimate, and a third docs not exist.* 
This emphasis on two kinds of truth to the exclusion of a third reminds us 

of the Vogācāra School of Budilhism, which advocates a theory of triple
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truth. It also rem inds us of a verse occurring in the Pitāputrasamāgama  
Sūtra, stressing the fact that besides the relative (samvrti) and the absolute 
(paramārtha) a third truth is not to be found.*

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

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

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

In the Sarvāstivāda A bhidharm a the difference between sarnvrti (relative) 
and paramārtha  (ultimate) is explained in a sim ilar manner. It is sought to 
be based on the principle of physical reducibility and mental analyzability. 
Tlius in the Abhidharmakosabhdsya  we read: If the notion of a thing 
ilisappears (na pravartate) when it is physically reduced into pieces, then 
lliat particular thing exists relatively (sarnvrti-sat). The idea of a pitcher, 
for instance, disappears when it is reduced to pieces. Again, if the notion 
of a thing disappears when it is analysed by mind, then that particular 
thing, too, is to be regarded as existing relatively. Water, for example: 
if the material dharmas such as colour, which constitute what is called 
water, are separated mentally from one another, then the notion of water 
ilisappeiirs. ll is to be understood Ihcrerorc lhal such things as pitcher.
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cloth, water, fire, etc., are called so according to conventional practice 
and from the point of view of relative truth. Henee from the point of view 
of relative truth if one says ‘There is a pitcher’, ‘There is water’, one speaks 
truthfully and not wrongly.'" •

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

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

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

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

As seen from  the above quotation, the penetration of the truth is possible 
by either teaching, the conventional or the ultimate, or by the combination 
of both. One m ethod is not singled out as superior or inferior to the 
other. It is like using the dialect that a person readily  understands, 
and there is no implication that one dialect is either superior or inferior 
to another. W hat is more, as the com m entary to the Ahguttara-nikdya  
states specifically, whether the Buddhas preach the doctrine according to 
sammuti or paramattha, they teaeh only what is true, only what accords with 
actuality, without involving themselves in what is not true (amusā'va).'^ 
The statement: “the person exists” (= sammuti-sacca) is not erroneous, 
provided one does not imagine by the person a substance enduring in time. 
Convention requires the u.se of such terms, but as long as one does not 
imagine substantial entities corre.sponding to them, such statements are 
valid. On the other hand, as the com m entators ob.serve, if for the sake of 
conform ing to the ultimate truth one would say, “The live aggregates eat" 
(khamlhā hhunjanli), “The live aggregates walk” (khamllul gacchanti).
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instead of saying: “A person eats”, “A person walks”, such a situation 
would result in what is called vohārabheda, i.e., a breach of convention 
resulting in a breakdown in m eaningful communication.'®

Hence in presenting the teaching the Buddha does not exceed linguistic 
conventions {na hiBhagavā samannam atidhāvati}," but uses such terms as 
“person” without being led astray by their superficial implications (apcrāmaāfl m 
vo/mrat/).'* Because the Buddhais ahle to employ such linguistic designations as 
“person” and “individual” without assum ing corresponding substantial 
entities, he is ealled “skilled in  expression” {vohāra-kusala)P  The use 
o f such term s does not in  any way involve falsehood {musāvādo na 
jā ya ti)? °  A s one com m entary  says, “W h eth er the  B uddhas speak  
according to conventional truth or whether the Buddhas speak according 
to absolute truth they speak what is only true and what is only actual”.*' 
Skillfulness in the use of words is the ability to conform  to conventions 
{sammuti), usages (vohāra), designations (pahnatti), and turns of speech 
(nirutti) in com m on use in the world without being led astray by them.** 
Hence in understanding the teaehing of the Buddha one is advised not 
to adhere dogmatically to the m ere superficial m eanings of words (na 
vacanabhedamattam ālambitabbaņi)?^

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

Another thing that needs mention here is the obvious fact that sammuti is 
not the same as sammuti-sacca. So is the relationship between paramattha 
and param attha-sacca . Sam m uti is that whieh is based on general 
agreement or common consent, for example, ‘table’, ‘chair’, ‘the sun’, 
‘the m oon’, ‘living being in the sense o f  a self-entity'. All these exist by 
way of being designated by words (nāma-pahhatti). In other words all
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forms of 'sam m uti’ or what is consensually real are different kinds of 
attha-pahhatti (meaning-concepts).** They are all objects of conceptual 
thought. On the other hand, param attha  means that whieh is ultimate, 
that whieh is not further resolvable or divisible. The reference is to the 
dham m as, the ultim ate data of existence. Accordingly, sam m uti and 
paramattha  are not on par.

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

The position taken up by the Theravādins as to the relative position of the 
two truths is very faithful to the distinction drawn in the Ahguttaranikdya  
between two ways of presenting the Dhamm a, i.e., the distinction drawn 
between mtattha  and neyyattha, to which we have already drawn attention. 
For, as we saw earlier, no preferential evaluation is made in respect of them. 
One statement is not considered higher or lower than the other. A ll that 
is em phasized is that they should not be eonfused. This precisely is the 
situation with the Theravāda version of double truth as well.

In point of fact, ihe Ahhidhammāvatāra  says that if one were to understand 
the true implications of the two truths one should not make a confusion 
between the two (asahkarato hā tabbāni)P  W hat this really m eans is that 
we should “not interpret one truth as if  it were the other”. They are two 
different but parallel contexts.

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

Thus there is one im portant feature common to the Four Noble Truths, 
the distinction between mtattha  and neyyattha, and the Theravāda version 
of double truth. It is that in none of them we find a hierareliieal presentation. 
This situation is very mueh in consonance with how early Buddhism 
presents various modes of analysis: The factors obtained through analysis.
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such as the five aggregates, the twelve sense-bases, and the eighteen 
elements of cognition are never presented in such a way as to show that one 
factor is higher or lower than another. They are always presented, not one 
above another or one below another, but one besides another, in order to 
show that they are parallel factors. W hat is salutary about this method 
is that it prevents the intrusion of the distinction between substance and 
quality, a distinction that paves the way for the intrusion o f the notion of 
a substantial self (attavāda) with all that it entails.

On the other hand, to the best of our knowledge in all other schools of 
Buddhist thought belonging to the two main traditions the absolute truth 
(param drtha-satya) is considered superior to relative truth (samvrti- 
satya). This becomes all the more obvious by the use of the term  sam vrti 
to express the conventional or relative truth. Samvrti m eans that which 
covers, hides, or conceals the true nature of reality. I f  samvrti m eans that 
which conceals, it is clearly im plied that param ārtha  m eans that which 
reveals the true nature of reality. Thus, the very use of the term  sarnvrti 
to express one of the truths shows that particular truth is less truthful and 
therefore inferior to what is called param drtha-satya, the absolute truth.

Another interesting eonclusion to which the foregoing observations lead 
us is that as far as the Theravāda is concerned, the distinction between 
sammuti-sacca and paramattha-sacca does not refer to two kinds of truth as 
such but to two ways of presenting what accords with actuality. They are in 
fact two ways of understanding the same thing. Although they are formally 
introduced as two truths, they are explained as two modes of expressing what 
is true. They do not represent two degrees of truth of which one is superior 
or inferior to the other. This explains why the two term s kathd (speech) and 
desand (discourse) are sometimes used when referring to the two kinds of 
truth.*® The great advantage in presenting sammuti- and paramattha-sacca 
in this way is that it does not raise the problem of reconciling the concept 
of a plurality of truths with the well-known statement in the Suttanipdta: 
"Truth is indeed one, there is no second” (ekatn hi saccarn na dutlyam atthi)." 
What this seems to mean is shown by the Bodhisattvabhūmi when it says 
that “truth is one in the sense of being non-contradietory” (avitathdrthena 
Idvad ekam eva satyam na dvitlyani).’^

The Theravāda version of double truth does also provide us with a clear clue 
as lo how we should understand the statement in the Pāli commentaries that 
Ihe leachings in the Sutta Pitaka and the Abhidham m a Pitaka correspond 
respectively to conventional leaching (vohāra-desanā) and absolute teaching 
(paramattha-desana). The Sutta Pitaka is said to contain teachings mostly
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based on conventional term s {vohāra-desanā), because therein the Blessed 
One who is skilful in the use of conventions, has taught the doctrines with 
a preponderance of conventional terms. In contrast, the Abhidham m a 
Pitaka is said to contain teachings mostly based on param attha-desanā  
beeause therein the Blessed One who is skilful in the use of absolute 
term s, has taught the doctrine with a preponderance of absolute terms.*"

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

Another distinction drawn in presenting the Dhamm a is that between 
p a riyā ya -d esa n ā  and  n ip p a riyā ya -d esa n ā . T he first re fers  to  the 
discursively applied method, or illustrated discourse employing stories, 
similes, metaphors and other figures of speech, which we find in the 
Suttas (suttanta-hhājanīya). The other refers to the presentation of the 
Dhamm a in a precise, technical, and im personal terminology, which we 
find in the A bhidham m a (abhidhamma-bhājanīya). In the Milindapanha  
we find a string o f synonym s for the nippariydya  method: sabhdva- 
vacana  (words expressive of ow n-nature of dhammas), asesa-vacana  
or nissesa-vacana  (words expressive o f that w hich is all-inclusive), 
bhUta-vacana  (words expressive o f w hat is actual), taccha-vacana  
(words expressive of what is true), ydthdva-vacana  (words expressive of 
what is exact), and aviparīta-vacana  (words expressive of that which is 
not distorted).*"

As noted above, sammuti refers to what is conventional, and paramattha  
to what is ultimate. However, what should not be overlooked here is that 
not only sammuti but also paramattha, when they serve as two kinds of 
truth, have to be communicated through a common medium, namely nāma- 
pannatti or name-concepts. This is the signifieance of the com mentarial 
statement: “It is without going beyond (the parameters) of pannatti that 
the ultimately real is presented” (pannattim  anatikkam m a paramattha  
pakdsito)?' This means that both truths arc subsumed under pannatti, 
the category of the nominal and the conceptual.
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THE ANALYSIS OF MIND

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

Early Buddhism recognizes three basic psychological principles. The first 
is the dependent arising of consciousness, expressed in the well-known 
saying: “Apart from conditions, there is no arising o f consciousness.”' 
Consciousness is not som e kind o f potentiality residing in the heart 
and becom ing actualized on different occasions. N or is it a static 
entity that runs along and wanders without undergoing any change, 
a kind o f perm anent soul entity that transm igrates from birth to birth.* 
Consciousness always springs up in dependence on a duality. “W hat is 
that duality? It is (in the case o f eye-consciousness, for exam ple) eye, 
the visual organ, w hich is im perm anent, changing, and becom ing- 
other and visible objects, w hich are im perm anent, changing, 
and becom ing-other. Such is the transient, fugitive duality (of eye-cum- 
visible objects), which is impermanent, changing, and becoming- 
other. Eye-consciousness, too, is impermanent. For how could eye- 
consciousness, arisen by depending on imperm anent conditions, 
be permanent?” * The coincidence (saiigati), concurrence (sannipāta), 
and confluence (samavdya) o f these three factors, which is called sensory 
contact, and those other m ental phenom ena arising in consequence 
are also impermanent.* Just as the friction of two sticks produces fire, 
even so consciousness springs up from the interaction of sense-organs 
and sense-objects. Depending on whether it springs up in respect of the 
eye, or the ear, or any other sense-organ, it is named accordingly*

The second basic principle of early Buddhist psychology is that 
consciousness does not exist as an isolated phenomenon. It always 
exists in conjunction with the other four aggregates into which the 
empiric individuality is analysed. Hence the Buddha says: “Bhikkhus, 
tliough someone might say: ‘apart from corporeality, apart from 
feeling, apart from perception, apart from volitional formations, I will 
make known the coming and going of consciousness, its passing away 
and rebirth, its growth, increase, and expansion’, that is impossible” .® 
Thus consciousness cannot be separated from the other four aggregates. 
I lowever, it can be distinguished from the other four aggregates, and it is 
this circumstance that makes it dclinable and de.scribablc.
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The third basic principle o f early Buddhist psychology is the mutual 
dependence of consciousness and 'nām a-rūpa’? Nāma  is a collective 
name for five mental factors, namely feeling (vedanā), perception (sannā), 
volition (cetanā), sense-impression (phassa), and mental advertence 
(manasikāra)?  These are the basic mental factors that necessarily arise 
together with any kind o f consciousness. For as that which constitutes 
the knowing or awareness of an object, consciousness cannot arise in 
its solitary condition. It must be accompanied at least by five mental 
factors known as nāma. Rūpa means the four great elements o f matter 
(mahābhūta) and the m ateriality that is dependent on them (upādā-rūpa).'' 
It seems to refer to the organic m atter that enters into the composition of 
a living being. The reciprocal dependence of consciousness and nāma- 
rūpa means that just as much as consciousness cannot exist without 
nāma-rūpa, even so nāma-rūpa  cannot exist without consciousness. Since 
rūpa in nāma-rūpa  means the material components of a living being, 
the reciprocal dependence of consciousness and nāma-rūpa  shows how 
Buddhism  understands the nature of m ind-body relationship.

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

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

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

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

In the J/idlM-analysis citta is represented by seven items, namely, mind 
(mano) and the six kinds of consciousness based on the five physical 
sense-organs and the mind. Among the seven items the first is the mental 
organ as bare consciousness. The next five refer to this same mind (mano) 
when based on the five physical sense-organs, namely eye-consciousness, 
ear-consciousness, nose-consciousness, tongue-consciousness, and body- 
consciousness. The sixth is mind-consciousness, i.e., consciousness 
having non-sensuous objects. This shows that mind (mano-dhdtu) in its 
capacity as a cognitive faculty performs two functions. The first is its 
function as that which cognizes non-sensuous objects, i.e., as the sense- 
organ sensitive to ideas. The second is its function as the sensus communus, 
i.e., as that which organizes and integrates the individual experiences of 
Ihe physical sense-organs. Wc find this twofold function recognized in the 
earlier scriptures as well, when they .say that while each separate sense is 
active in its own sphere Ihe mind is the rc.sorl of them all."
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However, on the definition of mano-dhātu there is no unanimity between 
Theravāda and Sarvāstivāda, the two m ajor schools of Abhidharma. 
The Sarvāstivāda position is that mano-dhātu is not a separate entity, 
distinct from the six kinds of consciousness. It is the name given to the 
consciousness that has ceased immediately before the em ergence of the 
next.'* In this sense mano-dhātu is the dsraya, the point d’appui o f the 
consciousness that immediately follows it. In view of this causal function, 
it receives the name mind (manas), m ind-elem ent (mano-dhātu), 
and mind-faculty (manendriya). It is only as an explanatory device 
that it is counted as a separate entity. '* The Theravāda too says that the 
immediately preceding consciousness is a condition for the immediately 
succeeding one. However, because of this circum stance the preceding 
consciousness is not defined as mano-dhātu. For the Theravāda 
mano-dhātu  is distinct from the six kinds of consciousness.

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

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

Their relationship is therefore described in the Kathāvatthu as one 
of sampayoga, con-yoked-ncss. Sampayoga implies the following 
charactcrishcs: concomilancc (snbagma), co-nasccncc (snimjata).
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and con-joined-ness {samsattha)P  This means that citta and cetasikas 
arise together, run together, cease to exist together, and thus exhibit 
a harmonious unity. We find this same idea in the Pāli commentaries 
when they refer to four characteristics common to both citta and 
cetasikas. The first is simultaneous origination (ekuppāda). The second 
is simultaneous cessation (eka-nirodha). The third is that they have 
a common object o f attention. In the case of eye-consciousness, 
for instance, a datum of visibility functions as an object common to both. 
The fourth is that they have a common physical base (eka-vatthuka). 
In the case of eye-consciousness, for instance, both citta and cetasikas 
arise with eye as their common physical base.*"

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

Sometimes we find the relationship between citta and cetasikas 
explained under eight aspects, namely, simultaneous arising 
(ekuppāda), simultaneous cessation (ekanirodha), having the same 
object (ekālambana), having the same physical base (ekavatthuka), 
concomitance (sahagata), co-nascence (sahajāta), con-yoked-ness 
(samsattha), and common occurrence (sahavutti)." This is an attempt 
to combine what the Kathāvatthu and Pāli com m entaries say on their 
relationship.
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In the Sarvāstivāda Abhidharma too we find more or less the same idea. 
In a given instance of cognition, both consciousness and mental factors 
have the following characteristics: (a) an identical sense-organ as their 
base (āšraya), (b) an identical object of cognition (ālambana), because 
the funetion of both is to grasp their respeetive domain (visaya-grahana),
(c) an identical form  (ākāra), because both take their eharaeteristic form 
after the objeet, (d) an identieal duration {kāla), because both arise and 
cease together, and (e) identity as to the number o f dravyas, that is to say, in 
a given instance of cognition, there has to be only one consciousness and 
it should be aecompanied only by one of each of the kind of concomitants 
that should arise together with that particular consciousness.**

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

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

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

W hat we have discussed so far highlight only the multiple internal 
relations within a single unit of cognition. However, a single unit of 
cognition is not an isolated event that could be understood only with 
reference to the present moment. It has a past as well as a future as 
it becomes a conditioned and a conditioning state in relation to the 
preceding and succeeding cognitive acts. These relations, as Venerable 
Nyanaponika Thera says, can be described as its “m ultiple external 
relations” .** We find them explained in the Patthdna under four aspects 
of conditionality. The first and second, called proxim ity (anantara) and 
contiguity (samanantara), are identical in meaning and differ only in the 
letter. Formally defined, they refer to a relationship where one mental state 
causes another mental state to emerge immediately after it has ceased, 
thus preventing the intervention o f another mental state between them. 
Between the preceding and the suceeeding cognitive acts there is no gap. 
This is precisely what anantara and samanantara mean. The other two 
conditions, called absence (natthi) and disappearance (vigata), are also 
identical in meaning but differ only in the letter. The first refers to a mental 
state which by its absence provides the opportunity for the presence of 
another. The second refers to a mental state which by its disappearance 
provides the opportunity for the appearance of another. Both describe 
the relationship between the preceding and succeeding mental states.*" 
What we find here is a continuous, uninterrupted, incessant flow. As one 
Bāli sub-commentary says “As long as the preceding cognitive act does 
not disappear, so long the succeeding cognitive act does not appear. 
Due to their incessant appearance, without any gaps in between them, 
they appear as one.” '"
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Cognitive acts, unlike material clusters (the minimal units of matter),*' 
do not arise in juxtaposition. They necessarily arise in linear sequence. 
Here one can speak of only temporal sequence and not spatial 
concomitance. As we shall see in the sequel, in the Pāli Buddhist exegesis 
m atter is defined as that which is extended in three-dimensional space. 
The same situation is not true of mind. As one Pāli sub-commentary 
observes, strictly speaking mental dhammas have no spatial location 
of genesis (uppatti-desa), although it is possible to speak of physical 
sense-organs and their objects as their plaees of arising (sanjāti-desa). 
At a given moment there can be only one cognitive act. W hat is more, 
the present cognitive act cannot cognize itself. It is just like the same 
sword cannot cut itself, or the same finger-tip cannot touch itself.** 
This amounts to a rejection o f what is called “tahnānatā”, i.e., the idea 
that the same consciousness has knowledge of itself.**
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CHAPTER 5

CONSCIOUSNESS

Definition of Consciousness

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

In the Abhidhamma exegesis we find consciousness being defined in three 
different ways. The first is by way of agent (kattu-sādhana): “Consciousness 
is that which cognizes an object” (ārammaņam cintetī ti cittam).' It is of 
course true that apart from the objeet (ārammaņa), there are other conditions, 
such as immediate contiguity (samanantara) and support (nissaya) necessary 
for the genesis of consciousness. However, if they are not mentioned here 
it is because even if  they are present consciousness cannot arise without 
the object-condition. The im portance given to the objeet is also shown 
by the fact that consciousness is also defined as “ that which grasps the 
object” (ārammaņika).’’ This definition is intended to refute the wrong 
notion that consciousness can arise without an object (nirālambaņavāda).^ 
T he second defin ition  is by way o f in stru m en t (karaņa-sādhana): 
“Consciousness is that through which the concomitant m ental faetors 
cognize the object” (etena cin tetī ti cittarri).' In  th is definition w hile 
consciousness beeomes the instrum ent, the concomitant m ental factors 
become the agent. The third definition is by way of activity or mode of 
operation (bhāva-sādhana): “Consciousness is the m ere aet of cognizing 
the object” (cintanamattam’eva cittam).^

It is only the third definition that is valid from  an ultim ate point of view 
(nippariydyato)? beeause, strictly speaking, conseiousness is neither that 
which cognizes (agent), nor that through which cognition takes place 
(instrument), hut is only the process of cognizing an object. As a basic 
factor of actuality (dhamma) consciousness is the mere occurrence due to 
conditions.' It is not an entity but an activity, an activity without an actor 
behind it. The point being emphasized is that there is no conscious subject 
behind consciousness. Therefore the two definitions by way of agent



and instrum ent are to be understood as provisional defining devices. 
Their purpose is to facilitate our understanding (sukha-gahanattham) 
of the nature of eonsciousness and more im portantly to refute the wrong 
belief that a perm anent self-entity is the agent or instrum ent of eognition.* 
I f  there is an agent or an instrum ent of cognition it is not beneath or behind 
the mental phenomena into which the mental continuum  is analysed.

A nother defining device adopted in the com m entaries in  delim iting 
consciousness or any other ultim ate existent {dhamma) is to specify the 
following: (a) its characteristic {lakkhaņa), i.e., the own-characteristie or 
own-nature that sets it apart from  other existents, (b) its function {rasa), 
i.e., the task (kicca) it perform s, (c) its manifestation (paccupatthāna),
i.e., the way it presents itself within experience, and (d) its proximate 
cause (padatthāna), i.e., the im m ediate condition of its dependence." 
In the case of consciousness its eharaeteristic is the cognizing of an object. 
Its function is to serve as a forerunner (pubbahgama) of the mental faetors 
{cetasikas), which necessarily arise together with it. Its manifestation is 
as a eontinuity of dependently arising process (sandhāna). Its proximate 
cause is nām a-rūpa, the m ental factors and corporea l phenom ena, 
without which consciousness cannot arise as a solitary phenomenon.'"

Physical Bases of Consciousness

The most well known classification of consciousness is into six types 
according to their respective cognitive faculties, namely eye-consciousness 
{cakkhu-vinnāņa), ear consciousness (sota-vihhāņa), nose-consciousness 
ighāna-vinnāņa), tongue consciousness (jivhā-vihhāņa), body-consciousness 
{kāya-vihhāņa), and mind-consciousness {mano-vinnāņd). The first five 
faculties are physical and the sixth mental. They are also called doors (dvāra), 
because each of them  serves as a channel through which consciousness 
and its concomitants of a cognitive process gain access to the object.

Although the six cognitive faeulties are ealled doors, in one im portant 
respect the first five differ from  the sixth, the mind: W hile the first five 
serve as the physical bases (vatthu) of the five kinds of consciousness named 
after them, obviously the m ind cannot function as a physical base of the 
consciousness named after it. This means that door (dvāra) is not the same 
as base (vatthu). A door is an avenue through which consciousness and 
its concomitants gain access to the object. W hereas a base is a physical 
support for the occurrence of consciousness and its concomitants.

If the first five types of consciousness have their respective physical bases, 
is there a physical base for mind and mind-conscioiisncss as well? If mind 
has a physical scat, whal exactly is the relationship between Ihe two?
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In the context of Buddhism  as a religion which gives a pre-em inent 
plaee to mind, this is a delieate problem to be resolved. For if  m ind is 
assigned a physical base, how is the possibility of m atter determ ining the 
mind to be avoided?"

W ithin the Abhidharma tradition, we find two different solutions to this 
problem. The Sarvāstivādins dispensed altogether with the notion of 
a physieal seat of mental aetivity. In their view what is ealled mind (manas) 
or the mental organ is not a separate entity distinet from the six kinds of 
eonseiousness. It is a name given to the eonsciousness that has ceased 
immediately before the emergenee of the present moment of eonsciousness. 
In this sense it is the āšraya, the poin t d ’appui of the eonsciousness 
that immediately sueeeeds it.‘* Thus here we have a situation where the 
immediately preeeding eonsciousness funetions as a base for the immediately 
succeeding conseiousness. If mind (manas) is none other than the immediately 
preeeding eonseiousness, why is it assigned a status as a separate entity? 
The answer is that since the first five kinds of conseiousness have as their 
bases the five physieal sense-organs, it is necessary that a similar base (but 
not physieal) be assigned to mind conseiousness as well.'*

The Physical Base of Mind and Mind-Consciousness

The Theravādins took an entirely different position. It is true that they, too, 
maintain that the immediately preeeding moment of eonsciousness serves 
as a eondition for the im mediately sueeeeding moment of conseiousness. 
This conditional relationship is called one of immediate contiguity, or one 
of linear sequenee (anantara, samanantara). However, the Theravādins do 
not eonsider the immediately preeeding conseiousness as the base (vatthu) 
of the immediately suceeeding consciousness. For the Theravādins the 
base of m ind and mind-conseiousness is physical and not mental.

This position seems to be closer to the Pāli suttas, where eonsciousness 
and nāma-rūpa  are described as dependent on eaeh other. As noted in 
Chapter 1, nāma-rūpa  refers to certain m ental and m aterial phenomena 
which arise together with eonsciousness. The m aterial phenom ena in 
question could m ean the five physical sense-organs on which the fivefold 
scnse-consciousness depends and whatever kind of other organie m atter 
on which mind and mind-consciousness depend as their physical support. 
This gets further eonfirmed by a sutta statem ent aeeording to whieh, 
“This body of mine, made of material form, consisting of the four great 
elements ... is subjeet to im perm anence, to being worn and rubbed away 
... and this consciousness of mine is supported by it and bound up with 
it (ellha silam ellha patihaddham )!'"
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The first-ever reference, within the Theravāda tradition, to the physieal 
base  o f m ind  and m in d -eo n se io u sn ess  is found in the  P a tth ā n a , 
the Abhidhamma Book of Conditional Relations. This work, first, speeifieally 
mentions that eye {cakkhu) is a eondition by way of base (nissaya-paccaya) 
for eye-eonsciousness (cakkhu-vinnāņa). Likew ise the ear, the nose, 
the tongue, and the body are mentioned as base-conditions for the four 
kinds o f conseiousness nam ed after them. But when it comes to mention 
that which forms a base-condition for m ind and m ind-consciousness, 
the language becomes less specifie:

That materiality based on which the mind-element and the mind- 
eonsciousness-element oeeur, that materiality is a eondition by way of 
base for the mind-element and mind-consciousness-element and the 
mental phenomena assoeiated with them (yam rūpam nissāya mano- 
dhātu ca mano-vihhāņa-dhātu ca vattanti, tam rūpam mano-dhātuyā 
ca mano-vinnāņa-dhātuyā ca tam sampayuttakānah ca dhammānarņ 
n issaya -paccayena paccayo)."

It will be seen that in the quoted sentence the physieal base of m ind and 
mind-eonsciousness is not specified. It is alluded to in a cireuitous way 
as “yam rūparņ ... tarn rūparņ” (whatever m ateriality on whieh mental 
aetivity depends). The term , as Mrs. Rhys Davids observes, is “guarded” 
but we eannot agree with her when she further observes that “the evasion 
is quite m arked”.'® W hat we find here is not evasion but caution, a case 
of leaving the m atter open. One possibility as to why the Patthāna  took 
the above position is that the physieal seat of mental activity was thought 
to be very complex and pervasive and therefore that its location was not 
lim ited to one particular part of the physical body.

In fact, we find a sim ilar theory attributed to the M ahāsāņighikas. It says 
that eonseiousness penetrates the entire physical body and depending on its 
object (visaya) and support (āšraya) it can contract or expand. The subtle 
(sūksma) m ind-consciousness (manovijhāna) resides in the entire body 
which constitutes its support.'*

However, when we come to the Pāli eommentaries we meet with a different 
situation. W hat the P atthāna  has left unspecified the com m entaries 
have identified as the heart-base (hadaya-vatthu). In this connection the 
Visuddhimagga says: “The heart-base has the eharaeteristic of being the 

_ [material] support for the m ind-elem ent and for the mind-consciousness- 
element. Its function is to subserve them. It is m anifested as earrying of 
them. It is to be found in dependenee on the blood ... inside Ibe beart. It is 
assisted by the prim aries (earth-ne.ss, water-ness, fire-ness, and air-ness) 
wilh their functions of upholding, etc.; it is consolidated by temperature,
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consciousness, and nutriment; it is maintained by life [faculty]; and it serves 
as physical base for the m ind-elem ent and mind-consciousness-element, 
and for the states associated with them ” '*

E lsew here  in  the V isuddh im agga  the h ea rt-b ase  is m en tioned  as 
a pre-nascence eondition for the mind-eonseiousness and for the states 
assoeiated with it. A pre-nascence condition is a thing that arises first and 
becomes a condition to something else that arises later. This is based on 
the view that the life-span of m atter is longer than that of mind. At the 
tim e of rebirth-linking, however, the heart-base is a condition by way of 
co-nascence to the m ind-consciousness-elem ent and the states associated 
with it. A co-nascence condition is a thing which serves as a condition to 
another which also arises at the same time.'"

The com m entators’ interpretation of the words, “whatever materiality 
on which mental activity depends” {yam rūpam  ... tam rūpam  of the 
Patthdna) as the heart-base, ean neither be supported nor refuted with 
referenee to that statement. For it is an answer to a question left unanswered. 
However, as S.Z. Aung observes, had the Patthāna  regarded the heart 
to be the seat of mental activity, it would have eertainly mentioned it so, 
without alluding to it in sueh a guarded and eautious manner.*"

W hat is ealled the heart-base (hadaya-vatthu) is not absolutely identieal 
with the heart as such. Like the physieal sense-organs, it is a subtle and 
delieate speeies of matter and is loeated inside the heart (hadayabbhantare). 
Like the physical sense-organs, it also com es into being through the 
action of kam m a". But in one im portant respect the heart-base differs 
from the physieal sense-organs. Unlike the latter, the heart-base is not 
elevated to the level of an indriya or faculty. W hat is called indriya in 
Abhidham m a psyehology is that whieh exercises a dom inating influence 
on other mental and m aterial phenomena which are associated with it. 
Thus the eye-organ is called an indriya ( -  cakkhu-indriya) because its 
relative strength or weakness influenees the eonseiousness whieh is named 
after it.** This appears to be the reason why eaeh of the first five kinds 
of consciousness is named, not after its object as visible consciousness, 
sound-consciousness and so on, but after its organ as eye-consciousness, 
ear-consciousness and so on.

The non-recognition o f the heart-base as a faculty (indriya) has many 
important implications. The most im portant is that it clearly shows that 
mental activities are not controlled and determ ined by the heart-base, 
although they depend on it as their physical base or support.
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It is also very im portant to notice here that it is the m ind which depends 
on the heart-base that is reeognized in the Abhidham m a as a faculty 
(manindriya). Through this strategy the pre-em inence of the m ind is 
m ain tained  although it is said to rest on a physical base. The classic 
example given in this connection is the boat-man and his boat. Although the 
boat-m an has the boat as his physical support, it is the boat-man who 
controls the boat. The m ind is like the boat-man and the physical base 
on which the m ind depends is like the boat. A nother example is the case 
of a m an born blind and a stool-crawling cripple who wanted to go on 
a journey. The blind m an m ade the cripple climb up on his shoulder and 
made the journey following the instruetions given by the cripple. The cripple 
who can see is like the mind, and the blind m an who ean walk is like the 
physical base of the mind.**

In recognizing the heart as the seat of mental activity the commentators 
have followed an ancient Indian tradition recorded not only in the religious 
literature but also in the m edical tradition, as for example, Caraka and 
Susruta. However, as M rs. Rhys Davids notes, the term  hadaya (heart) 
finds a place in the Buddhist popular psychology, but in the sense of 
“inm ost,” “inwardness” and also of “ thorough”. Thus we have hadaya- 
sukha (inward happiness), hadayahgama (going deep into the bosom of the 
heart), dhammassa hadaya (the heart of the doctrine).*"* Attention has also 
been drawn to a Jātaka  where a m an’s thinking is referred to his heart’s 
flesh (hadaya-mamsa)?^ In the Abhidham m a Pitaka the term  hadaya is 
sometimes used as synonymous with mind (mano) and mind-consciousness 
{mano-vinhāņa)}'' References as these, too, may have encouraged the 
com m entators in arriving at their conclusion.

However, the com m entators seek to provide some em pirical evidence in 
support of the cardiac theory of the seat of consciousness. It is said that 
when someone thinks of anything bringing it to mind intently and direeting 
his whole mind to it, he experiences exhaustion (khijjana) in his heart. 
Therefore, it is to be inferred that the seat of mental activity is inside the 
heart (hadayabbhantare)."

As noted above, there is no evidence in the antecedent Buddhist literature to 
justify the cardiae theory of the seat of mental activity. Nor is there evidence 
to suggest that this new theory was shared by any of the other schools 
of Buddhist thought. This becomes all the more evident from a passing 
comment made by Ācārya Yasomitra in his Abhidharmakos'avyclkhyd, 
namely that Buddhists in Sri Lanka (Tāmraparņīyā) imagine (kalpayanti) 
that heart-base (hrdaya-vaslii) is the support (Ctsraya) of mind-consciousness. 
Tliis work goes on lo say that according to them the heart-base exists even
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in the im m aterial sphere, for they claim that m ateriality exists even in the 
im material sphere. In justifying this interpretation, it is said that “ an ” in 
“CirUpya” has to be understood in the sense of “little” (īsad-arthe) and not 
as indicating complete absence of m ateriality, just as 'āpitņgala' m eans- 
not completely non-yellow-brownish.**

The latter part o f Ācārya Yasom itra’s observation does not faithfully 
represent the Theravāda position. The eorrect Theravāda position is that 
arūpa-loka, the immaterial plane of existence with its four realms is where 
m ateriality has been totally transcended. Here only conseiousness and its 
concomitants remain.

Classification of Consciousness

Consciousness (citta) has a single characteristie as that which constitutes 
knowing or awareness of an objeet. However, it divides itself into a variety 
of types, based on its possible eombinations with various m ental factors. 
These types, according to one m ethod of differentiation, are eighty-nine, 
and according to another, one hundred and twenty-one.*" It w ill thus be 
seen that the term  citta (conseiousness) oceurs in two separate senses. 
One is the bare phenomenon of consciousness as one o f the eighty-one 
conditioned dhammas. The other is a given combination of consciousness 
and its concom itant m ental factors. It is the p articu lar context that 
determ ines the exaet sense.

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

The first classification yields four classes which correspond to the four 
planes of existenee, namely, the sense sphere (kāma-bhava), the line- 
m aterial sphere (rūpa-bhava), the im m aterial sphere (arUpa-bhava), 
and tlie supra-m undane (lokuttara). The four classes are not m utually 
exclusive as the crite ria  of classification are som ewhat overlapping. 
For example, the fine-material and im m aterial-sphere consciousnesses 
could occur in the sensual plane of existence as well. This m eans that 
although there is a close relationship between the first three classes of 
consciousness and the tliree planes of existence, they are not identical. 
The three planes provide the classifying principles but they are not 
Ihree ‘groups of con.sciousness’. They are the Ihree realm s that Buddhi.st 
cosm ology recognizes. I'here is a close correspondence, however.
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between the three classes of consciousness and the three planes of existence. 
One class of consciousness subsumes the types that are typical of the plane 
after which it is named. They have a tendency to arise more often there 
than  in the other two planes.

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

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

The second classification, as m entioned above, is based on Buddhist 
ethics, or more particularly, on the Buddhist doctrine of kamma. On this 
basis too consciousness divides itself into four classes as skillful (kusala), 
non-skillful (akusala), resultant (vipāka), and functional (kiriya). The first 
class is kammically wholesome and the second kammically unwholesome. 
The third class is the results of kammically wholesome and unwholesome 
consciousness. The fourth class is neither kamma  nor results of kamma. 
The th ird  and fourth classes are kam m ically  neither wholesom e nor 
unwholesome. They are therefore classified as abydkata, i.e., indeterminate. 
They cannot be determ ined in terms of the dichotomization as kammically 
wholesome and unwholesome.*"
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CHAPTER 6

CLASSES OF CONSCIOUSNESS

1. Sense-Sphere Consciousness 

Unwholesome Consciousness

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

The eight classes of the consciousness rooted in greed:*

1. accompanied by joy,
2. accompanied by joy,
3. accompanied by joy,
4. accompanied by joy,
5. accompanied by equanimity*
6. accompanied by equanimity
7. accompanied by equanimity
8. accompanied by equanimity

associated with wrong view, spontaneous
associated with wrong view, induced
dissociated from wrong view, spontaneous 
dissociated from wrong view, induced 
associated with wrong view, spontaneous
associated with wrong view, induced
dissociated from wrong view, spontaneous 
dissociated from wrong view, induced

The second class o f unwholesome consciousness is rooted in hatred 
(dosa). It is always accompanied by displeasure (domanassa), 
because hatred which is its root can never be accompanied either by joy 
or by equanimity. Therefore, unlike the one rooted in greed, it cannot 
he dilferentialed into two types on the hasis of feeling. Nor does it 
arise in association with wrong view. Wrong view can certainly give 
rise lo acts of hatred. But it cannot exist together wilh lialred in one



and the same consciousness. By its very nature hatred excludes the 
possibility o f any view, whether it is right or wrong. In view of these 
reasons, the consciousness rooted in hatred can be differentiated only 
into two types as spontaneous or induced, as:"*

9. accompanied by displeasure, associated with aversion, spontaneous
10. accompanied by displeasure, associated with aversion, induced

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

The usual dichotomization as spontaneous and induced, too, docs not 
appear here. Since these two types do not have natural acuteness (sahlulm- 
tikkhatā), they are not spontaneous (asahkhārika). And since they arc rooted 
in sheer delusion, the question of deliberately arousing them does not arise. 
Hence they cannot be described as induced (sasahkhārika) either.®

The two types o f consciousness rooted in delusion:

11. accompanied by equanimity, associated with doubt,
12. accompanied by equanimity, associated with restlessness.

Thus the Abhidhamma analysis of unwholesome consciousness yields 
three classes and twelve types. As noted above, delusion (moha) is 
present in every type of unwholesome consciousness, because all such 

\¥> due to  igwaranee or a  deluded atoto e f  m lud tout eUvads 
the true nature of the object of cognition. If the first two classes of 
consciousness are described as rooted in greed and hatred, it is hecause 
greed and hatred dominate in them and not because delusion is absent 
in them. In fact greed and hatred can never arise unless in combination 
with delusion. On the olhcr hand, delusion can arise in isolation from the 
other two unwholesome root.s, as is shown by the 11“' and 12“' types of 
imwhole.somc consciousncs.s.
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Again, greed and hatred cannot arise in combination. Their mutual 
exclusion is shown by the first two classes of unwholesome consciousness. 
Greed operates as attachment in relation to something agreeable 
and palatable. Hatred operates as aversion in relation to something 
disagreeable and unpalatable. Since attachment and aversion are mutually 
exclusive, the presence of one implies the absence of the other.

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

From this circum stance it does not necessarily follow that according 
to Abhidhamma there are m ore pleasures in life than displeasures. 
W hat m atters here is not the num ber of the types of consciousness 
accompanied by displeasure, but more importantly, their frequency, 
how often they occur and recur.

Rootless Consciousness

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

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

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

The other two types of resultant consciousness are (a) receiving 
consciousness (sampaticchana-citta) accompanied by equanimity, 
and (b) investigating consciousness (santīraņa-citta) accompanied 
hy equanimity. The first is called so because, in a cognitive process, 
il ‘receives’ the object that has impinged on the sense-organ. The second, 
wliich arises im m ediately after the first, is called so because it 
investigates the object o f cognition received by the first."

The second group of resultant consciousness arises as results of wholesome 
kamma. It includes eight types, and seven of them correspond to the seven 
types mentioned above. However, since these are results of wholesome 
kamma their objects are desirable (ittha), or extremely desirable (ati-ittha), 
liiil llic accompanying feeling, except in the fifth, is one of equanimity,
i.e., neutral feeling. The fifth which is body-consciousness is accompanied 
hy pleasure (sukha) because the impact of the object on the body is strong. 
I'he eighth resultant due to wholesome consciousness has no counterpart 
in Ihe corresponding class of resultants due to unwholesome kamma. 
II is called investigating consciousness (santīraņa-citta) accompanied 
hy joy (somanassa). Thus the investigating consciousness resulting from 
wholesome kamma has two types: One is accompanied by neutral feeling 
(npckkhā) and Ihe oilier is accompanied by joy (somanassa). The firsi 
miscs wlien Ihe objcci of cognilion is comparalively desirable, and llie 
second, when Ihc objcci of cognilion is especially desirable."’
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The last three types of rootless consciousness, as noted earlier, belong 
to a category called kiriya. W hen a consciousness is described as 
kiriya, it means that it is neither the result of kamma nor does it have 
kummic potency. O f the three types of rootless kiriya, the first two play - 
an im portant role in the series o f m ental events that constitute a cognitive 
process. One is called five-sense-door-adverting consciousness (panca- 
dvāra-āvdjjana-citta). Its function is to advert (āvajjana) to an external 
sense-object which has impinged on any of the five physical sense-organs. 
It is after this function of adverting to the object that the appropriate 
sense-consciousness arises. The second is called m ind-door-adverting 
consciousness (mano-dvāra-āvajjana-citta). Its function is to advert to 
an object which appears at the m ind-door and which thus sets in motion 
a process of mental events leading to the cognition of a mental object. 
This same consciousness perform s another function when it appears 
in a cognitive process based on any of the five physical sense-organs. 
Here its function is to determine the object that has been apprehended by 
sense-consciousness. W hen it perform s this role it is called votthapana- 
citta, the consciousness that determines the object of cognition."

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

Wholesome Consciousness

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

The use of the two terms kusaia (skillful) and akusaia (unskillful) to denote 
what is morally good and evil respectively shows the close affinity between 
Buddhist ethics and Buddhist psychology. If what is morally wholesome is 
called skillful, it is because when the mind has such wholesome qualities 
as generosity, compassionate love, it experiences mental health (drogya), 
mental purity (unuvujju), skillfulness (kosaiia), all resulting in mental 
felicity.'* On the contrary, if negative mental dispositions such as greed, 
aversion, and delusion arc called unskillful il is because they impair our
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mental health and reduce the mind’s skill. Thus, the Buddhist evaluation in 
terms o f kusaia and akusala is based on psychology, on a distinction made 
between positive mental dispositions that enhance our mental health and 
efficiency on the one hand, and negative rņental dispositions that impair 
our mental health and m ental efficiency, on the other.

There are in all eight types of sense-sphere wholesome consciousness. 
In differentiating the eight types three classifying criteria are adopted. 
The first is the emotional value (tone) of the consciousness. This means 
the tone of feeling (vedanā) which, as we shall see, is concomitant with 
every type of consciousness. The second is whether the consciousness 
is associated with knowledge (nāņa-sampayutta) or dissociated from 
knowledge (nāņa-vippayutta). Here knowledge means knowledge 
of things as they are. It is the mental factor o f wisdom (pannā) or the 
absence of delusion (amoha). The third classifying criterion is whether 
the consciousness is spontaneous (asahkhārika) or non-spontaneous 
(sasahkhārika), whether it is unprom pted or prompted. If consciousness 
occurs without being prom pted by external influence or “by the force 
of one’s own inclination or habit”, it is spontaneous (asahkhārika). If it 
occurs owing to inducement by another or by one’s own deliberation, it is 
non-spontaneous (sasahkhārika). Here the volitional effort is induced by 
oneself or by another.

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

1. accompanied by joy. associated with knowledge. spontaneous

2. accompanied by joy. associated with knowledge. induced

3. accompanied by joy. dissociated from knowledge. spontaneous

4. accompanied by joy. dissociated from knowledge, induced

5. accompanied by equanimity. associated with knowledge, spontaneous

6. accompanied by equanimity. associated with knowledge. induced

7. accompanied by equanimity, dissociated from knowledge, spontaneous

8. accompanied by equanimity. dissociated from knowledge. induced

It will be seen that none of the wholesome consciousness arc
accompanied by displeasure (domanas.'ia). They are accompanied
either by joy (somana.s.sa) or by equanimity (upekkhā). O f the eight 
classes, four arc dissociated from knowledge. This means that such 
consciousness is not accompanied by the mental factor called wisdom 
(pannā). But this does not involve delusion (moha), whicli mental factor



occurs only in unwholesome consciousness. However, the question 
arises whether wholesome consciousness dissociated from  knowledge 
could really be called wholesome. The commentarial explanation 
is that it is called wholesome only in an indirect way: “As a fan made 
not o f palm yra leaves but of mats, etc., is called figuratively, a palm yra 
fan from its resemblance to it, so consciousness dissociated from 
knowledge is called wholesom e”.'® It is further observed that from 
an ultim ate point o f view (nippariyaycna) consciousness associated 
with knowledge is called wholesome in the three senses of mental 
health (drogya), mental purity (anavajjatā), and skill (kosalld). 
W hereas consciousness dissociated from knowledge is called wholesome 
only in respect of the first two senses.'® This shows that skill associated 
with consciousness is due to the presence of the knowledge-factor.

Resultant Consciousness with Roots

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

Functional Consciousness with Roots

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

There is one question that arises here. If the eight kinds of kiriya 
consciousness contain, among others, non-greed (generosity), non-hatred 
(compassionate love), and non-delusion (wisdom), is not the Arahant 
then conditioned by them? Obviously, the answer is a categorical no. 
In point of fact, it is their very opposites, greed, hatred, and delusion 
lhal condition our psychological experience. This seems to be the 
reason why these llirce roots of moral evil arc described as pamāna-
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karaņa, i.e., that which restricts, that which sets limits to.'* If  Nibbāna 
is described as appamāņa  (without pamāna), it is in this context that 
we should understand it, i.e., as free from the limiting factors of greed, 
hatred and delusion. The three roots of m oral evil are also described 
as nimittakaraņa, that which leads to “taking signs”.'* W hat this seems 
to mean is that one who is conditioned by them converts objects of 
perception to objects o f pleasure (greed) or displeasure (hatred, aversion) 
through delusion. T he one who has realized Nibbāna is also deseribed as 
sīmātiga, i.e., one who has gone beyond (transcended) all defilements that 
function as limiting factors (sīm ā)P  The liberated one is also described 
as one who lives with a mind in which all barriers have been broken 
asunder (vimariyādikata-cetasā viharati)?"

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

2. Fine-Material-Sphere Consciousness

In the foregoing pages, we discussed the types o f consciousness 
experienced in the sense-sphere. All those types, as we have noted, amount 
to fifty-four and are classifiable as unwholesome, wholesome, resultant, 
and functional; or as unwholesome, rootless, and as we shall see soon, 
as beautiful. Now we come to the types of consciousness that obtain in 
the two meditative attainments called rūpajjhāna and arūpajjhāna  and in 
the two planes of existence called rūpa-loka and arūpa-loka. If they arc 
called exalted (mahaggata) it is in relation to the consciousness of the 
sense-sphere. For in contrast to the latter they represent a higher level of 
experience where consciousness becomes more and more centered and 
more and more unified until il reaches (lie point o f complete iinificalion 
and quietude.
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The jhāna  concentration needs to be preceded at least by a temporary 
suspension of five mental impediments {nīvaraņa). These are sensual 
desire (kāmacchanda), ill will (vvāpāda), sloth and torpor ithīna-middha), 
restlessness and worry (uddhacca-kukkucca), and doubt (vicikicchā). 
The five hindrances are so called because they defile the purity and 
serenity o f m ind (cetaso upakkilesa) and weaken the intellectual faculty 
(pahhāva dubbalīkaraņa). “Sensual desire is com pared with water mixed 
with manifold colours, ill will with boiling water, sloth and torpor with 
water covered by moss, restlessness and worry with agitated water 
whipped by the wind, and skeptical doubt with turbid and muddy water. 
Just as in such water one cannot perceive one’s own reflection, so in the 
presence of these five mental hindrances one cannot clearly discern one’s 
own benefit, nor that of the other, nor that o f both.” *'

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

The jhāna  experience of fine m ateriality (rūpajjhāna) consists of five 
stages arranged according to an ascending order of m ind’s unification. 
The first jhāna  differs from the rest by the presence therein of all the 
five jhāna  factors, namely, vitakka, vicāra, pīti, sukha, and ekaggatā. 
The progress upwards through the other stages consists in the successive 
elimination o f the first four factors. Thus in the second jhāna, vitakka is 
eliminated, in the third vitakka and vicāra are eliminated, in the fourth 
vitakka, vicāra and pīti are eliminated, whilst in the fifth even sukha 
(happiness) is abandoned and is substituted by upekkhā (equanimity). 
The net result of the successive elimination o f jhāna  factors is that 
ekaggatā, one-pointed-ness of the mind, gets more and m ore intensified 
until it reaches the highest point o f intensity in the fifth jhāna. In this 
jhāna  with the substitution of happiness with equanimity, a hedonically 
neutral stage o f pure concentration is created. The five stages of the 
jhāna  consciousness are as follows:

1 St stage: vitakka, vicāra, pīti, sukha, ekaggatā
2"“ stage: vicāra, pīti, sukha, ekaggatā
3"' stage: pīti, sukiia, ekaggatā
4“' stage: sukiia, ekaggatā
5"' stage: upckkha, ekaggatā
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Each jhāna  is identified by the jhāna  factors assigned to it. But this does 
not mean that it consists only of those factors. They are among many 
mental factors contained in each jhāna.

O f the five jhānas it is the fifth that is characterized by “the supreme 
perfection of equanimity and mindfulness.” It is the foundat\on-jhāna 
(pādakajjhāna) for the realization o f the six kinds of Higher Knowledge 
(chalabhihnā). These are psycho-kinesis (iddhividha), clairaudience 
(dibba-sota), telepathic knowledge (cetopariya-ndna), retro-cognitive 
knowledge o f past existences {pubbenivāsānussati-nāņa), knowledge of 
the decease and survival of beings (cutūpapāta-nāņa), and the knowledge 
of the destruction of defiling impulses {āsavakkhaya-nāņa). Among them 
the first five are mundane because they are attained through the utmost 
perfection in mental concentration. The knowledge they yield is helpful 
for emancipation, but in themselves they do not constitute the liberating 
knowledge. On the other hand, the last is supra-mundane (iokuttara) 
because it is attained through insight (vipassanā) and it is the means 
whereby deliverance from all suffering is realized.

The jhāna  consciousness divides itself into fifteen types under the 
three aspects o f kammicaiiy wholesome (kusaia), resultant (vipāka), 
and functional (kiriya). The kammically wholesome are experienced by 
world-lings and trainees (sekha) who develop jhānas  here in this world. 
The kammically indeterminate resultant consciousness arises only in the 
fine m aterial sphere (rūpa-loka), that is, in the beings who have been 
born there as a consequence of developing the jhānas. The kammically 
indeterminate five kiriya types are experienced only by the Buddha, 
the Pacceka Buddha, and the Arahant when they attain the jhānas.

3. Immaterial-Sphere Consciousness

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

1. the base of infinite space (ākāsānancāyatana),
2. the base of infinite con.sciousness (vinnāņancāyatana),
3. Ihc base of nothingness (ākincannāvatana).
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4. The base of neither perception nor non-perception 
(n ’ evasannānāsannāyatana).

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

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

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

As Venerable Nyanaponika Thera observes, similar experiences are 
sometimes interpreted by others as some kind of absorption or union 
with a transcendental reality, or as its m anifestation within the meditator. 
They are said to provide evidence for the existence o f a trans-empirical 
reality in the form of a personal God or impersonal Godhead. Such an 
interpretation is certainly not con.sonant with the Buddhist view of 
existence.** The Buddhist doctrine of anattā means that it does not 
recognize a noumenon in its microcosmic or macrocosmic sense.
In point of fact, as Venerable Nyanaponika rhcra observes further
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Buddhism recognizes the likelihood of falsely interpreting the content 
o f jhāna  experience in a m anner not warranted by facts. This seems to 
be the reason why the meditator on rising from his jhāna  experience is 
advised to review its content in the light of the three marks o f sentient 
existence, namely, im perm anence (anicca), liability to suffering (dukkha), 
and absence of an abiding ego or a persistent substance (anatta)?’' 
Such a practice has the salutary effect of preventing the jhāna  experience 
from  being interpreted in m etaphysical or theological terms.

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

“W henever one is developing the way to the attainm ent of the sphere of 
Pure Form (fine materiality) and, being detached from  sensual things, 
detached from unwholesome states of mind, has entered into the first 
absorption produced by the earih-kasiņa which is accompanied by 
thought-conception (vitakka) and discursive thinking (vicām) born of 
detachment, filled with rapture (pīti) and joy (sukha) at such a time there 
is contact, fee lings...” The list includes the same fifty six mental factors 
that constitute the first kind o f wholesome consciousness o f the sphere of 
sense.*® However, as the Pāli commentary observes, in the case of jhāna  
the mental factors operate at a higher level.*®

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

4. Supra-mundane Consciousness

The supra-mundane consciousness pertains to the process of transcending 
the world. World means the totality of our experience, consisting of 
the live aggregates of clinging, corporeality (rūpa), feelings (wdaml).
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perceptions (sannā), mental formations (sarņkhāra), and consciousness 
(vinnāņa). The consciousness under consideration transcends the world 
and leads to the attainm ent of Nibbāna.

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

To transcend the world means to gradually eliminate the fetters that tie 
beings to samsāra. There are ten such fetters, namely, (1) the belief in 
an ego entity (sakkāva-ditthi), (2) sceptical doubt (vicikicchā), (3) clinging 
to mere rites and ritual as a means to em ancipation (sīlabbata-parāmāsa), 
(4) sensual desire (kāma-rāga), (5) ill-will (vyāpāda), (6) craving 
for fine material existence (rūpa-rāga), (7) craving for immaterial 
existence (arūpa-rāga), (8) conceit (māna), (9) restlessness (uddhacca), 
and (10) ignorance (avijja). O f the four types of Path consciousness, 
the first has the function of cutting off the first three fetters. The second, 
while not elim inating any fetters, attenuates the grosser forms of sensual 
desire and ill-will. The third eradicates the fourth and fifth fetters. 
The fourth destroys the rem aining five fetters. The four types of Fruition- 
consciousness, as noted above, have the function of experiencing the stage 
of liberation made possible by the corresponding Path-consciousness.**

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

In the preceding pages we examined the different classes of consciousness 
according to the three planes: the sense-sphere, the fine-material-sphere, 
the immaterial-sphere, and the supra-mundane w hich transcends the three 
planes of existence. W hat is called beautiful consciousness is a category 
that cuts across all four classes in the sense that it includes some classes 
of consciousness belonging to all of them. “Beautiful consciousness” 
(sobhana-citta) is an expression for all types of consciousness other than 
the twelve unwholesome and the eighteen rootless. The category is so 
called because it is invariably accompanied by beautiful mental factors (to 
be examined below). It will be seen that the denotation o f “the beautiful” 
is w ider than that of “the wholesom e” . The form er refers not only to 
all wholesom e consciousness but also to resultant and functional types 
accom panied by beautiful mental factors. The category o f the beautiful, 
thus, includes twenty-four types o f sense-sphere consciousness as well 
as the fifteen and twelve types o f consciousness experienced in the 
second and third planes o f existence, plus the eight types o f the supra- 
m undane consciousness.
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THE ETHICALLY VARIABLE MENTAL FACTORS

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

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

(1) Seven Universāls, i.e., ethically variable m ental factors “common 
to all types of consciousness” (sabba-citta-sādhāraņa-cetasika)

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

(These two categories are brought under the com m on designation 
“anna-sam āna” to show their ethical variability)

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

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

The Seven Universāls

T he seven universāls are phassa  (contact), vedanā  (feeling), sannā  
(perception), cetanā (volition), ekaggatā (one-pointedness), arUpa-jivitindriya 
(psychic life-faculty), and manasikāra (attention).' These are the basic 
non-rational elements invariably present in every type of consciousness, 
whatever be its ethical quality, whether wholesome (kusaia), unwholesome 
(akusala), resultant (vipāka), or functional (kiriya), or in whichever plane 
of existence it is experienced. The sequence of their enum eration does 
not correspond to a chronological sequence in their occurrence. They all 
occur simultaneously with the genesis of every consciousness.

Although the Pāli term used to designate this category, namely, “sabba- 
citta-sādhāraņa'' (common to all consciousness) occurs only in the 
com m entaries, the conception is not without pre-com m entarial hi.story. 
The idea behind this is lhal hare consciousness can never be separated from
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mental factors among which the seven universāls are the most rudimentary. 
They perform  the most essentaial cognitive functions without which no 
unit of consciousness can become a cognitive act.

The idea of the universāls has its counterpart in the Sarvāstivāda Abhidharma 
as well. Here the corresponding category is called mahābhūmika-dharma, 
universal m ental factors. It consists of, not seven as in  Theravāda, 
but ten mental factors. They are vedanā (feeling), samjnā  (perception), 
cetanā  (volition), sparsa  (contact), chanda  (inclination/predilection), 
prajnā  (understanding), sm rti (m indfulness), m anaskāra  (attention), 
adhim oksa/adhim ukti (determ ination), and sam ādhi (concentration).* 
It will be seen that six of the items in the Theravāda list, namely phassa  
(contact), vedanā  (feeling), sannā  (perception), cetanā (volition), ekaggatā 
(one-pointedness) and manasikāra (attention) are represented here. {Ekaggatā 
of the Theravāda list corresponds to samādhi of the Sarvāstivāda list). 
The only exception is arūpa-jīvitindriya  (psychic life-faculty). The reason 
for this is that the Theravādins recognize two faculties of life, one psychic 
(arUpa) and the other material (rūpa)? They are the vitalizing factors of 
mental and m aterial dhammas. On the other hand, the Sarvāstivādins 
recognize only one life-faculty which they include in a category called citta- 
viprayukta-sarnskdra.’' W hat is included in this category is neither mental 
nor physical, but common to both mental and material factors. Hence there 
is no need to duplicate the life-faculty as one mental and the other material. 
This explains why it does not find mention in the Sarvāstivāda list of 
universāls. There are thus four items in the Sarvāstivāda list, namely chanda 
(inclination), p ro /ūā (understanding), smrti (mindfulness), and adhimoksa 
(determination) that do not occur in the Theravāda list. However, these four 
are accommodated in the Theravāda Abhidhamma, but under different 
categories. Chanda and adhimokkha, as we shall see, come under the 
heading pakinnaka, the miscellaneous mental factors. This shows that like 
the universāls, these two mental factors are ethically variable but unlike the 
universāls they do not occur in every type of consciousness. As we shall 
see, the other two, smrti and prajnā  are, for the Theravādins, two beautiful 
(sobhana) mental factors. As such they are ethically wholesome and not 
ethically variable as the seven universāls are.

W hat led to the theory of the universāls can be traced to early Buddhist 
discourses, where it is said that consciousness (vinnāņa) and nām a- 
rūpa are dependent on each other. W hile nāma-rūpa  is dependent on 
consciousness (vinnāņa-paccayā nāma-rūparņ), consciousness in turn is 
dependent on nāma-rūpa (nāmarūpa-paccayā vihnāņam). Nāma in nāma- 
rūpa is explained to mean live menial faclors, namely, feeling (vedanā), 
perceplion (sahhā), volition (cetanā), contact (phassa), and attention
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(manasikāra). Rūpa  in nāma-rūpa  means material phenomena consisting 
of the four great elements of m atter and the m atter that is dependent 
on them.® The mutual dependence of consciousness and nāma-rūpa  is 
compared to the position of two bundles of bamboo reeds kept standing but 
leaning against each other. W hen one falls, the other, too, falls.® Then in 
the M ahānidāna Sutta of the Dīghanikāya  we are given to understand 
that the analysis of the world of experience cannot go beyond the mutual 
reciprocity of consciousness and nām a-rūpa.’’ I f  we overlook for the 
moment the material factors represented by rūpa, what is of im portance 
for us to note here is that consciousness and the five mental factors (nāma) 
are necessarily co-nascent and m utually dependent. Let us also note here 
that the five m ental factors which the Pāli suttas bring under nāma  occur 
in the list of m ental factors which the Abhidham m a calls universāls, 
although the A bhidham m a adds two more to raise the number to seven.

The next stage in the history of this idea is seen in a group of five mental 
states mentioned in the Dhamm asangani to which the com m entary gives 
the name phassa-pancaka, the pentad (beginning) with sense-contact.* 
However, the pentad is not completely identical with the five mental 
factors mentioned under nāma. W hile four items, namely, phassa, vedanā, 
sannā  and cetanā  are common to both groups, in place of manasikāra  
in the nām a  group we have citta  (consciousness) in the other group 
(pentad). Thus what the pentad is intended to show is the same principle, 
that consciousness and nāma  are conascent. The only difference is that 
the pentad does not include manasikāra  (attention). As pointed out by 
Venerable Nyanaponika Thera the pentad of mental states is called phassa- 
pancamā in the Theragāthā and this as he says seems to be the only instance in 
the Sutta Pitaka where the group’s name appears." Again, as pointed out 
by him, the (five) items in the pentad are m entioned seriatcm  in the 
M ahāsatipatthāna Sutta,'" Rāhuia  Sam yutta ,"  and A nupada Sutta .'’’ 
Very significant in this connection is a passage in the Nettippakaraņa where 
the pentad is referred  to as phassa-pancam akā dham m ā  (the things 
having sense-contact as their fifth). This work refers to the five items as 
“associated with consciousness” (vihnāņa-sampayutta)." Since vinnāņa is 
here mentioned separately, it is very probable the term  manasikāra  takes 
its place here.'"* For the five items in question are mentioned elsewhere 
in the same work. Thus what the Nettippakaraņa  refers to as phassa- 
pancamakā dhammā are identical with the five factors mentioned in the Pāli 
suttas as nāma. These five mental factors thus represent the earlier stage 
of the Abhidham m a theory of the universāls. It is also interesting to note 
here that in Ācārya Vasubandhu’s Pahcaskandhaprakaraņa the relevant list 
has only live mental factors. These five factors arc exactly identieal with 
whal the Pāli suttas mention as nāma of the compound nāma-rūpa.'^
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The earliest work where the seven universāls are mentioned without the 
technical designation, “common to all consciousness” attached to them is 
Milindapanha: “The origin of visual consciousness, O King, is dependent 
on the sense-organ of sight and visual objects, and such things as arise 
simultaneously, namely contact (phassa), feeling (vedanā), perception 
(sannā), volition (cetanā), one-pointedness (ekaggatā), psychic life-faculty 
(arūpa-jīvitindriya), and attention (manasikāra).”"’

Thus the theory of universāls has a continuous antecedent history. Where the 
category differs from the list given in the Pāli suttas is in the addition of 
two new items, namely ekaggatā (one-pointedness) and arUpa-jlvitindriya 
(psychic life-faculty). W here it differs from the phassa-pancaka  is in the 
absence in it of citta (consciousness) and the presence instead of manasikāra, 
ekaggatā, and arUpa-jivitindriya. The list with the largest number of items, 
as we have seen, is the Sarvāstivāda list, containing as many as ten.

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

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

Phassa is defined in the Pāli suttas as the correlation (sahgati) that is set 
up between the sense-organ, the sense-object, and the sensory awareness 
(tiņņarņ sangati phasso)." Sometimes it is more elaborately defined as 
“the coincidence, concurrence, and confluence of these three factors is 
sensory contact.” '" W hether this means that phassa  is another expression 
for “ the correlation of the three” (tiņņarņ sahgati) or whether it implies 
that phassa  is something besides the correlation is a question that came 
to be discussed in the Buddhist schools.
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The Theravāda position is that phassa is not the mere correlation of the 
three (na sahgati-matlam’eva phasso), but what actually results from it.*" 
Hence phassa is a mental factor distinct and separate from the relationship. 
The same idea is found in the Sarvāstivāda Abhidharma as well. In defending, 
this position the Sarvāstivādins quote the Satsatka  D harm aparyayo  
(Chachakka Sutta in Majjhimanikdya) which enumerates, among other 
things, six types of internal sources of consciousness {ajjhattika dyatana), 
six types of external sources of consciousness (bāhira dyatana), six types 
of consciousness (vihhdnakdya), six types of sensory contact (phassakāya), 
six kinds of feeling (vedandkdya), and six kinds of craving (taņhākāyd). 
The fact that the six kinds of sensory contact are mentioned besides the 
first three groups is said to confirm that sensory contact is not the same 
as the correlation of the three groups. It is also contended that any other 
interpretation would mean that the sūtra is repeating the same item under 
different names.*'

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

The pre-com m entarial Nettippakaraņa  shows that on this issue the earlier 
Theravāda position is the same as that of the Sautrāntikas. In this work 
phassa  is defined as having, for instance, the union between the eye, the 
visible, and visual consciousness as its characteristic (cakkhu-rūpa-vinnāņa- 
sannipāta-lakkhaņo phasso)."  According to Theravāda Buddhism the 
characteristic is not different from that which is characterized. Hence the 
above definition should m ean that phassa  is not different from  the union 
between the three items in question.

W hat led to this issue could perhaps be understood in the light of the 
dhamma  theory. A dhamma, as noted earlier, is a basic factor which is not 
amenable to analysis. If phassa  is the “union of the three” then it becomes 
something analysable and hence not real. This is how the Sautrāntikas 
came to their conclusion. It is in line with their tendency to cut down the 
luiinber of dharmas. Tlie Thcrnvāda and the Sarvāstivāda took the opposite 
position in order to retain its reality as a separate dhamma: phassa  is not 
Ihe “union of Ihc three", but wlial results from il.
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If phassa  is listed as a mental factor (cetasika), then obviously it does not 
refer to the physical collision between the sense-organ and the sense-object. 
However, in the M ilindapanha  we find phassa  described as being sim ilar 
to the butting of two rams, or the clashing of two cymbals, or the clapping 
o f two hands.*"* Referring to this E. R. Sarachchandra says that here the 
m eaning of phassa  “has got more and more narrowed down to stand for 
the physical reaction alone”.*® However, as clarified by the com m entaries 
when the Milindapanha  uses the term  eye (cakkhu), in this particular 
context, it refers not to eye but to eye-consciousness (cakkhu-vinnāņa)?'' 
This explanation appears more plausible. In the sentence, “Having seen 
a visible form through the eye” (cakkhuņā rūpam disvā), “eye” m eans not 
the physical eye but eye-consciousness. “The eye sees”, when rephrased 
in the language of causality, means, “depending on the eye and the eye- 
object, arises eye-consciousness” (cakkhuh ca paticca rūpe ca uppajjati 
cakkhu-vihnāņam).

T he A bhidham m a term  for physical im pact on occasion of sensory 
stimulation is not phassa  but pasāda-ghattana, the striking of the sensitive 
portion of the sense-organ with the object. Although phassa  is not physical 
impact, it is something sim ilar to it. Although non-m aterial, it behaves as 
if  it were “touching the object”.** W hile phassa  does not impinge on the 
object, it brings about a sort of collision between the consciousness (in the 
sense-organ) and the object.** This is described as the “initial descent 
of consciousness” (cittassa pathamābhinipāto) on the object.*" W hat is 
hinted at is that phassa  is the mental factor throuch which consciousness 
m entally touches the object.

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

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

But why is m ind-contact called adhivacana-sam phassa, designation- 
contact? This is a question to which there seems to be no clear answer 
in the Pāli com m entaries. In  the Abhidharm akošabhāsya  we find two 
somewhat sim ilar explanations. According to one adhivacana  is another 
expression for name (adhivacanam ucyate nāma). “Speech bases itself on 
names; it illuminates the m eaning of names. Therefore adhivacana means 
nam e”.*® “Name is the object par excellence of contact associated with 
mental consciousness. In fact, it is said: Through visual consciousness 
one ‘knows blue’ (nīlarņ vijānātī), but one does not know, ‘this is blue’. 
Through m ental consciousness one ‘knows blue’ (nīlatņ vijānātī) and also 
‘knows this is blue’ (nīlam iti ca vijānāti)”.̂ "

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

What both explanations seek to show is the intim ate association between 
language and mental consciousness. I f  m ental consciousness recognizes 
blue as blue (= this is blue), th is involves som e k ind  o f judgem ent 
and the participation of language in the act of recognizing the object. 
This, in other words, means that language has no role to play in the five 
kinds of contact associated with the physical sense-organs. We find a similar 
idea recognized in the riieravāda Abhidhamma as well. As wc shall see, 
in a cognitive process, eye-consciousness, for example, docs not identify 
the object of sight. Its fimction is dc,scribed as “mere seeing” (dassana-
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matta). A t this stage the object “is experienced in its bare im mediacy 
and simplicity prior to all identificatory cognitive operations”.** It is best 
described as seeing without knowledge of what is seen. Perhaps what the 
Pāli com m entaries m ean by “m ere seeing” is not different from  what the 
Abhidharmakosabhdsya  says in this regard.

The second universal m ental factor is vedanā  (feeling). Contact, as we 
have noted above, is the initial descent of consciousness on the object, “the 
encounter between consciousness and object”*". There is a close connection 
between contact and feeling. “Conditioned by contact, arises feeling” 
(phassa-paccayd  vedanā). Feeling  m eans the affective tone w hich 
necessarily and simultaneously arises with contact. This affective tone 
could be pleasant (sukha), painful (dukkha), or neutral (adukkhamasukha). 
The third species of feeling indicates the line that divides the hedonic 
quality into pleasant and painful. However, this hedonic neutrality is not 
the same as equanim ity or balance of m ind (tatramajjhattatā). The latter 
implies a higher intellectual state. There cannot be any cognitive act which 
is not hedonically affected by the object of cognition. Hence, in the same 
way as contact, feeling, too, becomes a universal m ental factor.

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

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

We need to understand this difference in the light of the Abhidhamma 
teaching on the physiology of sense-perception. As wc shall sec later, 
the (irsl four physical sense-organs and Ihcir objecls arc a species of
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dependent material dhammas. Therefore their impact is not strong enough 
to produce physical pain or pleasure. It is as if a piece of cotton were 
placed on an anvil and struck with another piece of cotton. The impact 
is not strong enough to affect the gross, great material elements of the 
physical body. In the case of the sense of touch, the situation is different. 
A lthough the organ of touch is a species of dependent matter, the object 
of touch consists of th ree great m aterial elem ents. Therefore, here, 
gross m atter (great material elements) itself comes in contact with gross 
m atter and produces a severe impact. W hat happens is that when the 
cxtcTTial gross elements strike the body -sensitivity they come in contact with 
the internal gross elements of the physical body. In this case, the impact 
is illustrated by the analogy of a piece of cotton placed on an anvil and 
struck with a hammer. The ham m er comes in contact with the piece of 
cotton and im parts its shock to the anvil as well."**

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

Feeling is reckoned as a faculty (indriya) as well, i.e., as a phenomenon 
exercising control over its associated phenom ena. W hen analysed as 
a faculty, the threefold feeling (pleasant, painful, and neutral) becomes 
fivefold. The pleasant feeling of the threefold division is here arranged 
into two as pleasure (sukha) and joy (somanassa). The first is bodily and 
the second mental. Similarly the painful feeling of the threefold division 
is arranged here into two as pain (dukkha) and displeasure (domanassa). 
The form er is physical and the latter mental. Feeling which is neither 
painful nor pleasant is as a faculty called equanim ity (upekkhā).'^

The connection between feeling and the next universal, namely sannā 
(perception) is shown by the saying: W hat one feels, that one perceives 
(yain vedeti tarn sahjānāti). Here sannā  m eans the perceiving of the 
object appearing at any of the sense-doors or at the mind-door. It has the 
characteristic of noting an object as blue, green, etc., (sanjānana-iakkhaņa) 
and tlie function of recognizing (paccabhinnāņa-rasa) what has been 
previously noted. This is likened to a carpenter’s recognizing a piece of 
wood by the mark he had made on it, or to our recognizing a m an by his 
sectarial mark on the forehead, which we have noted and say, he is so and 
so, or to a treasurer’s specifying certain articles of jewellery by the ticket 
on each.'*"' Thus the role o f sannā as a universal is to isolate and recognize 
the object of cognition.

As Venerable Nyanaponika Thera observes the characteri.stic o f sahhā 
and Ihc function assigned lo il shows the vital role it plays in the arising of 
memory. Memory, il may he noted here, is not listed as a separate mental
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factor. As the Venerable Thera observes the reason for this situation is 
that m em ory “is a complex process” and as such it cannot be represented 
by a single dhamma: “Remembering, that is connecting with the past, 
is a function of perception in general. However, among the many mental 
factors involved in a process of perception it is sannā  that plays the initial 
role in this complex process. And, therefore, sannā  has to be considered 
as cognition as well as recognition.”"*®

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

W hat is the role of cetanā  as a universal and cetanā  as kamma? We need 
to understand this in the light of the Abhidham m a teaching on kamma- 
paccaya, the conditional relation by way of kamma. It is of two kinds. 
One is co-nascent (sahajāta) and the other asynchronous (nānākhaņika). 
In the form er the conditioning state is cetanā  which arises with every 
type of consciousness. The conditioned states are consciousness and 
mental factors which arise together with it. As a universal mental factor 
its function is to organize and co-ordinate the associated mental states to 
act upon the object."**

In the case of the asynchronous, the condition is a past cetanā and the 
conditioned states are m ental and m aterial dham m as which arise as 
a result of it. This shows that cetanā as kamma  and its results as vipāka 
do not arise at one and the same time. There must always be a temporal 
difference between them."**

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

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

The sixth universal mental factor is arūpa-jīvitindriya, the psychic faculty 
of I ife. In its role as a faculty it controls its co-nascent mental states. Its role 
is to infuse life into its co-associates and to sustain them. Its characteristic 
is its ceaseless watching and controlling the m ental states in a cognitive 
act. Its function is to be seen in the uninterrupted continuity of the mental 
process (pavattana-rasd)?"

This brings us to manasikāra, the last universal. M anasikāra  literally 
m eans “m aking in  the m ind” {manasmirn kāro ti manasikāra)?' because 
it is by virtue of this m ental factor that the object is “made present to 
consciousness.” Thus its usual translation as attention coincides with 
its literal m eaning as well. Attention “has the characteristic of driving 
associated m ental states tow ards the object, the function  of jo in ing  
associated m ental states to the object, and it m anifests itself as facing the 
object”.®* It is attention that regulates the object and in this sense it should 
be regarded as the charioteer of associated m ental states.®* As a cognitive 
factor, attention has to be present in all consciousness.

That attention on the object is indispensable for any perception to arise 
is recognized in early Buddhist teachings as well. It is said that three 
conditions are necessary for perception to take place. The first is that the 
sense-organ must be unim paired, i.e., it must have the faculty of sight 
or hearing as the case may be. The second is that external objects must 
come within the range. The third is that there must be an appropriate act 
of attention (tajjo sam annāhāro)?' W here any one of these conditions 
fails to operate there will be no resulting consciousness. Here the term  
used for attention is not manasikāra  but samannāhāra.

The Occasionals

This group consists of six mental factors, namely vitakka (initial application), 
vicāra (sustained application), adhimokkha  (resolve), viriya (energy), p īti 
(zest), and chanda (desire to act). Like the universāls, these mental factors 
are also ethically variable. They become ethically qualifiable according 
to the kind of consciousness with which they are associated. Unlike the 
universāls they are not found in every type of consciousness. The use 
of Ihe term “occasional” brings out their difference from the universāls. 
A parallel group is not found in the vSarvāstivāda Abhidharma. The one 
lhal com es closest lo il is a category called aniyala-hlulm i-dharm a
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(the indeterminate), consisting of eight elements. However, only vitarka 
and vicāra are common to both, and the rest are m utually exclusive.®®

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

The vitakka-vicāra  com bination, it m ay be noted here, has a causal 
connection with vocal expression. In fact, in the Pāli suttas they are defined 
as vacī-sankhāra, i.e., verbal constructions, or sub-conscious operations 
of the m ind preceding vocal utterance. Hence it is said: “Having first 
had initial thought {vitakka\ and discursive thought \yicāra\ is activity of 
speech”.®" The close connection between vitakka  and verbal expression is 
also indicated in the Madhupiņdika Sutta where we get the earliest Buddhist 
theory of perception. Here in a thought process leading to perception 
we find vitakka  (but not vicāra) appearing im mediately before papanca. 
Papahca, it may be noted here, is a very complex psychological stage 
characterized by a proliferation of concepts associated with language.®'

As to why vitakka and vicāra are defined as vocal constructions {vacī- 
sahkhāra), {he Ahhidhannakaša-Vyākhyā refers lo some comments made by 
the ancient leaeliers (pūrvācārya). In Ihcir opinion vitarka is an indislinel
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murmur of the mind which has enquiry as its aim (paryesaka-manojalpah).
It is dependent on volition (cetanā) or knowledge (prajnā) and is the gross 
state ol mm6. Vicāra  is aīso an  indistinct Tn'OTm’oi oi ttem in d Y m titV as 
as its aim the attempt to fix (pratyaveksaka) its object and it represents - 
a refined state of the coarser Accordingly vitarka and vicāra are
alm ost identical. They differ in that while the form er refers to the state 
of enquiry of the m ind, the latter to the state of judgement. Both precede 
all vocal utterance.

A nother im portant role assigned to vitakka and vicāra is as two factors 
of y/jana-consciousness. In this role they operate at a higher level of 
intensity. Hence in jhāna  experience vitakka has the capacity to inhibit 
the hindrances of sloth and torpor (thma-middha), and vicāra the capacity 
to inhibit the hindrance of doubt (vicikicchā). Both vitakka  and vicāra 
are present in the first jhāna , but in the second vitakka gets eliminated. 
Neither has a role to play in the other three higher jhānas  and hence their 
absence in them  as y/iana-factors.®*

As to these two m ental factors the Sautrāntikas take a different position. 
In their view what is said in the sūtras on vitarka and vicāra is clear 
enough: Vitarka and vicāra are vocal sarņskāras that immediately precede 
as causes of verbal utterance. They are not two separate dharmas, but are 
two names given to a collection of dharmas that function as a necessay 
condition  for verbal u tterance. Vitarka  rep resen ts a coarser stage, 
vicāra a refinement of the same stage.®"*

After vitakka  and vicāra  comes adhim okkha  as the th ird  occasional. 
It literally means “a releasing-on” (adhimuncana) o f the consciousness and 
its concomitants towards the object. Adhimokkha  is decision or resolve. 
It has determ m ation (saņņitthānci) as its ch a rac te ris tk , resistance to  
slinking along (asam sappana) as its function, unshakebleness as its 
manifestation, and an object fit to be decided (saņņitthātabba-dhamma) 
as its proximate cause.®® Thus adhimokkha  represents a positive state of 
the mind, a state free from  doubt and indecision, due to the presence of 
an object calling for increased attention.

For the Sarvāstivāda adhimoksa (adhimokkha) is not an occasional but 
a universal (mahābhūmika). As to why it is so there are two opinions. 
Ācārya  Sarnghabhadra says that since all consciousness arises with 
an clement of approval, it is to be concluded that adhimoksa  is a universal 
mental factor.®® Another explanation is that it is by virtue o f adhimoksa that 
consciousness exercises sovereignity without obstacles over the object.®*
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For the Sautrāntika adhimoksa is not a separate dharma because it does not 
distinguish itself from knowledge (jnāna): the characteristic of adhimoksa 
k \t) •make The regard "loTVieo'oiecl.
This characteristic is not different from the characteristic of knowledge.®*

Ācārya  Yasomitra refers to three other interpretations given to adhimoksa. 
The first is that it is the consideration of the object from  the point of view 
of its qualities {guņato avadhāraņa). The second is that it is the m ind’s 
compliance (ruci) with the object. The third is that it is the contemplation 
of an object in conform ity with the decision already made.®"

To make the Theravāda position clear: Adhimokkha, as the Sautrāntikas 
m aintain, is not an expression for a complex of dharmas. It is a separatle 
item  having the status of a dhamm a. It is not, as the Sarvāstivādins 
m aintain, a universal but a m ental factor that arises only with some 
types of consciousness. But for both Theravāda and Sarvāstivāda it is 
an ethically variable factor.

The m any in terpretations given to adhim okkha/adhim oksa  show its 
im portance in the A bhidharm a psychology. However, it is not found 
among the mental factors mentioned in the Dhamm asangani. It was the 
com m entaries that introduced it as one of the “whatsoever other” (ye-vā- 
panaka), or supplementary factors. The Pāli suttas use the term  more or 
less as synonymous with chanda and viriya {chando adhimokkha viriyam)?" 
In the Vibhahga, adhimokkha  is said to be conditioned by craving {taņhā- 
paccayo adhimokkha)?' Here the m eaning seems to be firm resolve or 
decision. W hat all this suggests is that the recognition of adhimokkha  as 
a separate m ental factor is a post-canonical development.

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

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

Viriya  as ethically  variable seem s to be confined to the Theravāda 
Abhidham m a. The Sarvāstivāda, for instance, includes it am ong (he 
ten universal whole.somc factors (kušalamahābhūmika). This obviously
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means that it is always associated with wholesome consciousness. It is 
defined as “endurance of the mind” (viryam cetaso’bhyutsdhah) in morally 
wholesome actions.**

Why the two Abhidharm a schools took two different positions on this 
m atter is worth examining. It is true that for Theravāda viriya is ethically 
variable. But the emphasis is on the indispensability and desirability of 
wholesome viriya in pursuing spiritual goals. It was this aspect, more than 
its opposite aspect, that was often brought into focus. This, it seems, is 
the early Buddhist position as well, although the Pāli suttas extol energy 
without qualifying it as wholesome. It is unlikely that they have overlooked 
the possibility of m isdirected energy. In point of fact, its possibility is 
clearly recognized in describing desirable energy as sammappadhāna  
“righ t endeavour” and sam m ā vāyām a  “righ t effort”. A t least these 
two contexts thus acknowledge the moral variability of viriya. For the 
Sarvāstivādins m isdirected energy is not energy proper but is in fact 
indolence. They seek to justify this interpretation with reference to a sūtra 
passage where virya  of those outside the religion is called kausTdya 
(indolence).** This sūtra  passage, in our view, needs not be understood in 
such a literal sense. W hat it seems to suggest is that m isdirected energy, 
which the Theravādins call micchā-vāyāma  (wrong effort) is as futile as 
indolence. If  vTrya is invariably wholesome this gives rise to the question 
whether virya  is not involved in realizing unwholesome goals as well. 
It is perhaps as an answer to this question that the Sarvāstivādins include 
chanda  (explained helow), i.e., the desire to act (kattukamyatd) in the 
category of ethically variable universal factors. A ccordingly chanda  
can corporate both with wholesome and unwholesome consciousness. 
Since the Sarvāstivādins recognized vTrya as invariably wholesome they 
had to recognize its opposite, which is kausidya  (indolence) as a separate 
m ental factor, a factor which is invariably unwholesome.*'* A factor 
parallel to this is not found in the Theravāda list of unwholesome mental 
factors. The reason seems to be that for the Theravādins indolence is not 
a separate mental factor, but the relative absence of energy. For, energy 
can have different levels of intensity ascending upward to its highest pitch 
or descending downward to the zero point. As we shall see later, we find 
a sim ilar situation in how the two schools defined the phenomena of heat 
and cold. For the Sarvāstivādins cold is the opposite of heat and therefore 
the.se are counted as two separate elements. W hereas for the Theravādins, 
cold is not a separate element but the relative absence of heat, and heat is 
represented by the fire-clement.

Wholesome viriya plays a vital role in Buddhist ethical teachings. It is one of 
Ihc five Spii'iltial facullics {indriya) and it is described in Ihc Dliannnasahgani,
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as “the mental inception of energy, the striving and the onward effort, 
the exertion and endeavour, the zeal and ardour, the vigour and fortitude, 
the state of unfaltering effort, the state of sustained desire, the state of 
unflinching endurance, the solid grip of the burden”.*® W holesome viriya 
is also one of the five Spiritual Powers (bala). It is also counted as one of 
the four means of accomplishing iddhi. It is also wholesome viriya that 
appears again as Right Effort {sammā vāyāma) or as the four Modes of 
Supreme Effort {sammappadhāna) in the Noble Eightfold Path. It is again 
this same mental factor which we find elevated to the sublime position of 
a Factor of Awakening {bojjhahga). And as one Pāli commentary says, 
“Right Energy should be regarded as the root of all attainm ents”.*®

The next item in the list of occasionals is pīti, i.e., zest, or pleasurable 
interest. Pīti has satisfaction {sampiyāyana) as its characteristic, the thrilling 
of body and m ind as its function {kāyacitta-pīnanarasa), and elation 
{odagga) as its manifestation.**

Pīti and sukha  appear to be closely connected, but there is a difference 
between the two. P īti is a conative factor included in the aggregate of 
m ental formations. Sukha is a variety of feeling and is therefore included 
in the aggregate of feeling. W hat the Theravādins m ean by pīti is not 
pleasant feeling but pleasurable interest or zest. It is a conative factor 
d issociated  from  any hedonic content. A  com m entary  explains the 
difference as follows: Pīti is delight which results in attaining a desired 
object {itthāram m aņa-patilābhe tu tth i) and sukha  the enjoym ent of 
“ the flavour” of what is acquired {patiladdha-rasānubhavanam sukhani). 
W here there is p īti there is bound to be sukha {yattha p īti tattha sukham). 
W here there is sukha  there pīti is not necessarily present {yattha sukham  
tattha na niyamato pīti)?^

B ecause p īti  is an  e th ica lly  variable factor it can be developed as 
a wholesome mental factor of jhāna  experience {jhānahga). At this level, 
as Venerable Bhikkhu Bodhi observes, it is best translated, not as zest, 
but as rapture.*" The com m entaries mention five grades of pīti that can 
be experienced when developing concentration. To quote from Venerable 
Bhikkhu Bodhi’s rendering:

Minor zest, momentary zest, showering zest, uplifting zest, and pervading 
zest. Minor zest is able to raise the hairs on the body. Momentary 
zest is like flashes of lightening. Showering zest breaks over the body 
again and again like waves on the sea shore. Uplifting zest can cause 
the body to levitate. And pervading zest pervades the whole body as 
an inundation fills a cavern.'"'
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The last occasional mental factor is chanda. Chanda is defined as the desire 
to act (kattukamyatd).^' It has to be distinguished from kāmacchanda, 
tlie sensual desire which is one of the five mental hindrances (nīvaraņa), 
and also from lobha which is greed. Chanda is ethically variable whereas 
kām acchanda  and lobha are invariably unwholesome. Chanda finds no 
mention in the Dhammasahgaņi list of m ental factors. It is introduced in 
the com m entaries as one of the supplementary factors (ye-vā-panakā). 
In the suttas, chanda is often m entioned as more or less synonymous with 
effort (vdydma), exertion (ussāha), striving (ussalhi). Although chanda 
is thus closely connected with viriya (energy), the two are not identical. 
Chanda is the desire to act, the desire to accomplish. The great potentiality 
of both chanda  and viriya in realizing wholesome goals is shown by their 
elevation to the level of adhipati.^’ A n adhipati is a predom inant mental 
factor which has a dom inating im pact on the consciousness to which 
it belongs, facilitating it to accomplish difficult tasks. Unlike chanda, 
viriya could function as a faculty (indriya) as well. W here a faculty differs 
from a predominant is that while the former has its range of control limited 
to its respective sphere, the latter’s range of control applies to the whole 
consciousness. A  predom inant is likened to a king who has lordship over 
all his m inisters whereas the faculties are like m inisters who govern their 
own respective districts.**

In the Sarvāstivāda chanda is listed not as an occasional but as a universal. 
This m eans that for both schools chanda is an ethically variable factor.
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T H E  U N W H O L E S O M E  M E N T A L  FACTORS

This category consists of fourteen mental factors, nam ely (1) moha 
(delusion), (2) ahirika  (moral shamelessness), (3) anottappa (moral 
fearlessness), (4) uddhacca (restlessness), (5) lobha (greed), (6) ditthi 
(wrong view), (7) māna (conceit), (8) dosa (hatred), (9) issā (envy), 
(10) macchariya (avarice), (11) kukkucca (worry), (12) thīna (sloth), 
(13) middha (torpor), and (14) vicikicchā (doubt).

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

Moha which is delusion is defined as mind’s blindness (cittassa 
andhakārabhāva). Its function is non-penetration (asampativedha), 
or concealm ent of the true nature of the object (ārammaņa-sabhāva- 
chādana). It is m anifested as im proper conduct (asammā-patipatti) and 
its proximate cause is unwise attention (ayoniso manasikāra)?  Its sway 
over unwholesome states of mind is more extensive than that of lobha 
and dosa, although these three items together constitute the three radical 
roots o f moral evil. For, as we have seen, while moha is present in all 
the twelve types of unwholesome consciousness, lobha is present in 
eight and dosa in two. This means that it is only in a mind overcom e by 
moha, a mind that cannot see the real nature of the object, that lobha and 
dosa can arise. In this sense moha which is the same as avijjā is more 
primary than lobha and dosa. Hence as a Pāli commentary observes 
moha should be seen as the root of all that is unwholesome.* If lobha and 
dosa cannot arise together it is because o f their mutual exclusivity. Lobha 
is attachment to what is agreeable and attractive, and dosa repulsion to 
what is disagreeable and repulsive.

The next two mental factors co-existing with every unwholesome 
consciousness are ahirika (absence of moral shame) and anottappa 
(absence of moral fear). The first is defined as absence of disgust 
(ajigucchana) and absence of shame (alajjā) at bodily and verbal 
misconduct, and the second as moral recklessness or absence of dread 
for such misconduct. Bolh manifest as not shrinking away from evil. 
I'he proximate cause o f ahirika is lack of respect for one’s own self and 
that o f anottappa lack of respect forothcrs.’'

CHAPTER 8



These two mental factors play a vital role in  the Buddhist teaching on 
the causality of moral evil. This is clearly seen in their opposites, moral 
shame (hiri) and moral fear (ottappa), being defined as Guardians of 
the W orld {lokapālā dhammā)?  As one Pāli sutta says if moral shamer 
and m oral fear were not to protect the world, the world would descend 
down to the lowest level of m oral depravity —  where “one would respect 
neither one’s mother, nor one’s m other’s sister, nor one’s brother’s wife, 
nor one’s teacher’s wife”.® Thus the lack of moral shame and moral fear 
are the two prim ary causative factors for the deterioration of the average 
moral standard o f humankind.

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

The fourth mental factor arising with every unwholesome consciousness 
is uddhacca, agitation or restlessness. It has “mental excitement as its 
characteristic like wind-tossed water; wavering as function like a flag 
waving in the wind; whirling as manifestation like scattered ashes 
struck by a stone; unsystematic thought owing to m ental excitement as 
proxim ate cause” .* It is the distraction o f the mind, the state of being 
distrait. However, uddhacca is not a mental property that is antithetical 
to attention. For, as we have noted, attention is present, in varying 
degrees of intensity, in all consciousness, irrespective of their ethical 
quality. For without some degree of attention to the object no thought 
complex could arise at all. Uddhacca as m ind’s agitation is therefore the 
opposite of vūpasama, m ental calm. The presence of uddhacca in all 
unwholesome consciousness shows that a mind overcom e by it is not 
a I'crlilc ground for the em ergence of wholesome qualities. Uddhacca 
is also one of the five impediments (nīvaraņas), because it distorts the 
clarily of mind and weakens the capacity for proper understanding.

Auddhatya {uddhacca) as a universal unw holesom e m ental factor 
is found in the .Sarvāstivāda as well. It is defined as a m ental 
factor antithetical to mental calm. At its other extrem e is kausidya, 
m ind’s lassitude or sluggishness. A mind w here kausidya  dom inates 
ami auddhatya is reduced is sluggish {Una). W hereas a mind where 
auddhatya  dom inates and kausTdya is reduced, is excited (uddhata). 
Both states o f mind are ci|ually injurious to mental health and for the 
cultivation of spiritual t|ualitics.*
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The four m ental factors, discussed so far, are invariably present in all 
unwholesome consciousness. This does not mean that they are the only 
conditioning factors of moral evil. As unwholesome universāls they 
have to combine with other unwholesome factors to produce a given 
unwholesome consciousness.

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

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

It is interesting to note here that ditthi in the sense of wrong view arises 
only in a consciousness that is prim arily conditioned by lobha (greed), 
and not as m ight be expected in a consciousness that is motivated only by 
moha (delusion or ignorance). W hy this is so will become clear if we take 
into consideration ihe role assigned to  psyehoiogy in  the Buddhist critique 
o f views and ideologies. Buddhism is aware of the im pact o f our desires on 
the kind o f beliefs and views we tend to entertain. There is a tendency on 
our part to believe in what is agreeable and palatable and to reject what is 
disagreeable and unpalatable. Hence Buddhism takes into consideration 
the psychological m otivation of ideological positions. Nowhere is this so 
clearly stated as in the well-known phrase: taņhā-paccayā upādāmam,
i.e., grasping has craving as its condition. Now grasping is said to have 
four kinds among which two are concerned with views. One is called 
ditthi-upcidcina, the grasping of views and the other attavāda-iipādāna. 
the grasping of the belief in a self.'* Since Buddhism does not believe 
in a self, it is not the self but the belief in a .self that can be grasped. 
This is why the second type of grasping is called “grasping of Ihc belief 
in a se lf” and not “grasping of Ihe s e lf”
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What is relevant to us here is the fact that, as shown above, 
Buddhism identifies craving as the causative factor o f all speculative 
views and the belief in self. It is in conform ity with this situation that 
Buddhism seeks to trace the origin of the eternalist (sassatavāda) 
and the annihilationist (ucchedavāda) views to psychological factors. 
The first is the Buddhist expression for all spiritual views o f existence 
which are based on the duality principle, the duality o f the permanent 
self (soul, spirit) and the tem porary physical body. The second is the 
Buddhist expression for all m aterialist views which are based on the 
identity principle, the identity of the self and the physical body. The first 
is called eternalism (sassatavāda) because it believes in a metaphysical 
self which is permanent and which survives death. The second is called 
annihilationism (ucchedavāda), because it believes in a temporary 
physical self which gets annihilated at death. According to their Buddhist 
diagnosis, both views have a psychological origin. The first is due to 
hhava-taņhā, the desire for eternal life, the desire to perpetuate ourselves 
into eternity. The second is due to vibhava-taņhā, the desire for eternal 
death, the desire to see ourselves completely annihilated at death with no 
prospect of post-mortem existence.

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

As we have noted earlier, there are two types of consciousness motivated 
by moha (delusion). One is associated with vicikicchā (sceptical doubt) 
and (he other with uddhacca (restlessness). As to the first, a mind that is 
obsessed with vicikicchā means that it is overwhelm ed with perplexity, 
iiulocisivencss, and vacillation, due to moha. Such a consciousness 
is uol capable of form ing any view, whether it is right or wrong. 
I i)i, Ihc formalion o f any view requires some form  o f positive or 
iiegalivc evaluation o f the object. As to the second, a m ind that is 
ohsesscil wilh rcsllcssness m eans that it is in a state o f  turbulence due 
lo dislraclioii and disquietude. Such a consciousness, too, is not capable 
o f forming any view whether right or wrong, because the m ind’s 
lurhiilence prevcnis any positive or negative evaluation o f the object. 
This is not lo overlook the fact that, as already noted, the mental factor of 
uddhacca (rcsllcssness) is common lo all unwholesome consciousness. 
I lowever, in this paiiiciilai consciousness il is more pronounced than in
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Others. Thus the two types of consciousness motivated by delusion and 
obsessed with doubt and restlessness respectively lack natural acuteness 
to evaluate and judge. It is for this very reason, as we have noted earlier, 
that the description in term s of prom pted (sasankhārika) and unprompted 
(asahkhārika) is not applicable to these two types o f consciousness.

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

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

In the Sarvāstivāda the position of drsti (ditthi) in relation to consciousness 
is rather complex. Here drsti is not counted as a separate mental factor 
(caitasika). It is an aspect of prajhā/mati which in the Sarvāstivāda is one 
of the ten universāls (mahābhūmika). Here drsti is defined as tlrana or 
santlrana, that is, judgem ent preceding the consideration of the object 
(upanidhydna). By judgem ent is m eant the preconceived framework 
within which the object is cognized. It is a subjective factor wrought by 
the synthesizing function o f the m ind and superim posed on the object. 
Drsti is not an invariable aspect of prajnā. However, whenever drsti 
arises, it arises as an aspect of prajnā. Prajnā can exist without drsti but 
drsti cannot exist without prajnā. In this particular context prajnā  means 
the m isdirected and defiled version of it.'®

In passing we would like to note here that in the Sarvāstivāda wrong 
views are classified in a somewhat different manner. All wrong views, 
defined as a misdirected variety o f prajnā, arc of five kinds. The first is 
salkdya-drsli, Ihc wrong belief lhat Ihc .so called self-entity is identical
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with one or more of the five aggregates of clinging. The second is mithjā- 
drsti, the belief which consists of denying (apavāda) that which really 
exists, as for instance the fact of suffering, etc. It is of course true that all 
forms of erroneously conceived views are different versions of mithyd- 
drsti. However, this particular variety of wrong view receives the name 
mithyd-drsti because it represents “the most false” of all false beliefs. It is 
in fact this variety of view that is based on negation (apavāda) whereas 
all other wrong views depend on affirmation and erroneous attribution 
(samāropikā). The third is antagrāha-drsti, the wrong belief in the two 
extrem es of etem alism  iļāivatavādd) and annihUationism (ucchedavāda). 
The fourth is the wrong view which considers as exalted (ucca) that 
which is lowly and unwholesome. The reference is to drsti-parāmāsa, 
clinging to wrong beliefs and views. The fifth is the wrong view, through 
which one considers as cause that which is not the cause, as path that 
which is not the path. The reference is to šīlavrata-parāmāsa, clinging to 
mere rules and rituals, which has as its ideological basis all wrong beliefs 
and ill-grounded speculations as to the nature of sentient existence.'*

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

Māna is “conceit at the thought T am the better m an’; conceit at the 
thought T am as good [as they]’ —  all such sort of conceit, overweening, 
conecitcdness, loftiness, haughtiness, flaunting a flag, assumption, desire 
of Ihe heart for self-advertisem ent” .'" The threefold conceit based on 
Ihe notions of superiority, equality, and inferiority is in the Pāli suttas 
called tisso vidlul, “the three modes of com parison” and their origin is 
attributed lo ignorance of the true nature of reality.”

Accoriling to llie commentarial definition, māna has haughtiness as 
its cliaiacleristic, self-exultation as its function, and is m anifested as 
viiiiiglory. Its proximate cause is greed dissociated from wrong view,*' 
hecause as mentioned earlier, conceit and wrong view are mutually 
exclusive although bolh have to be motivated by greed.

Mana is closely connected wilh mada, which is self-infatuation. 
However, in Ihc I'heraviiila Abhiilhamma there is no separate mental 
factor called mada. This seems lo suggest lhal il was uiiilcrslooil as
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a variety of māna. In fact in the Vibhahga mada is paraphrased by 
m āna."  On the other hand, in the Sarvāstivāda māna and mada are two 
separate mental factors. Here māna means self-elevation due to self
comparison. M ada means self-elevation due to self-obsession with what 
one possesses, whether it is m aterial or spiritual. It gives rise to thoughts 
o f haughtiness, arrogance, and excessive pride.**

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

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

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

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

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

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

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

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

On the ethical quality o f kaukrtya/kukkucca the Sarvāstivādins take 
a different position. For them it is not invariably unwholesome. It could 
also be wholesome in certain occasions. Regret or rem orse in relation to 
a good action omitted and bad action committed is wholesome. Regret or 
remorse in relation to a bad action omitted and good action committed is 
unwholesome.**
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W here kukkucca becomes commendable according to Theravāda is when 
it means healthy doubt with regard to the transgression of Vinaya rules. 
However, it is specifically stated that this kind of praiseworthy vinaya- 
kukkucca should not be confused with kukkucca when it means a mental 
hindrance.”

The next two unwholesome mental factors, thīna (sloth) and middha 
(torpor), always occur together as two species o f mental sickness 
igelahna). Thīna is “indisposition or unwieldiness of consciousness” or 
“sluggishness or dullness o f consciousness.” *" Its characteristic is lack 
of driving power. Its function is to remove energy. It is m anifested as 
subsiding o f the mind.*' Middha  as torpor is the m orbid state of the 
mental factors (cetasika). “Its characteristic is unwieldiness. Its function 
is to smother. It is m anifested as laziness or as nodding and sleep.”** 
Thīna refers to sickness of the consciousness (citta-gelanna) whereas 
middha to sickness of the mental factors (cetasika-gelahna).

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

One characteristic that combines both thīna and middha is their inability 
to com bine with the types of consciousness that are unprompted 
(asahkhārika). This is because these two factors represent “psychological 
fatigue” or “psychological inertia.” By their very nature they are opposed 
to adaptability and the necessary drive for action. They are therefore 
com pelled to arise only in the types o f unwholesome consciousness, five in 
all, which are prom pted or induced by external factors (sasahkhārika).

As to the nature of middha, the Abhayagiri Fraternity of the Theravādins 
took up a different position. In their view middha is not unwieldiness 
of the mind; it is unwieldiness of the physical body. Because of this 
unorthodox interpretation of middha, members of the Abhayagiri were 
called middhavādino by the orthodox Theravādins.*® The term literally 
means those who advocate torpor (of the physical body). But it seems to 
have been intended in a derogatory sense to mean “those who profess in 
a state of torpor” .
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In his commentary to the Dhammasangani, Acariya Buddhaghosa 
criticizes the above view without identifying its advocates. His main 
argument is as follows: In the Dhammasangani definition of middha, 
kclya means not physical body but the ‘body’ of mental factors. If kdya in - 
this particular context means the physical body, then such mental factors 
as kdyassa lahutā (lightness o f kdya), kdyassa mudutā (malleability of 
kdya), etc., will have to be understood in a sim ilar way, i.e., as referring 
to the lightness and malleability, etc., of the physical body. In such 
a situation how are we to understand such physical factors as rUpassa 
lahutd (lightness of m ateriality) and rUpassa mudutd (malleability of 
materiality), etc., which specifically mean lightness and m alleability of 
the physical body.**

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

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

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

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

The category of the beautiful includes twenty-five mental factors. This means 
that it is larger than either of the two categories that we have discussed so 
far, the ethically variable and the unwholesome. Among the beautiful mental 
factors nineteen occur in all beautiful consciousness (sobhana-sādhāraņa). 
These are: (1) saddhā  (faith), (2) sati (mindfulness), (3) hiri (moral shame),
(4) ottappa  (moral fear), (5) alobha  (non-greed), (6) adosa  (non-hatred), 
(7) tatramajjhattatā  (neutrality of mind), (8) kāya-passaddhi (tranquility 
of m ental factors), (9) citta-passaddhi (tranquility of consciousness), 
(10) kāya-lahutā (lightness of mental factors), (11) citta-lahutā (lightness of 
consciousness), (12) kāya-mudutā (malleability of mental factors), (13) citta- 
mudutā (malleability of consciousness), (14) kāya-kammannatā (wieldiness 
of mental factors), (15) citta-kammafihatā  (wieldiness of consciousness), 
(16) kāya-pāguhnatā  (proficiency of m ental factors), (17) citta-pāgunnatā 
(proficiency of consciousness), (18) kdyujjukatd (rectitude of mental factors), 
and (19) cittujjukatā  (rectitude of consciousness).

riie others are those mental factors which do not necessarily arise with 
every beautiful consciousness. These are the following six: (1) sammā- 
vācā (right speech), (2) samm ā-kamm anta  (right action), (3) samm ā-ājīva  
(right livelihood), (4) karuņā  (compassion), (5) muditā  (appreciative joy), 
and (6) amoha  (non-delusion).

Let us examine first, the factors in the first group. Among them  the first 
is saddhā, a term often translated as faith. It could be understood as trust, 
failh, or confidence which one reposes on someone or something as to 
result in certitude of mind and a sense of self-assurance in relation to what 
one wants to undertake. Although saddhā  is confidence in someone or 
something external, it could generate sclf-confidcncc as well. It removes 
perplexity of mind resulting from .self-doubting. In the Buddhist context 
saddha  is the faith in the Buddha, the Dhamma, and the Sangha.
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The m ain function of saddhā  is to purify (sampasādand) the mental 
states associated with it. “Like the purifying gem of a universal monarch 
throw n into water causes solids, alluvia, waterweeds, and mud to subside 
and make the water clear, transparent, and undisturbed, so faith when it 
arises, discards mental obstacles, causes the corruptions to subside, purifies 
the m ind, and makes it undisturbed”.' We find a sim ilar definition in the 
Sarvāstivāda Abhidharma as well. “Šraddhā is the clarification of the mind. 
It is the mental factor through which the m ind disturbed by defilements 
and sub-defilements, becomes clarified, just as polluted water becomes 
clear in the presence of the w ater-purifying gem (udaka-prasādaka- 
maņi).”’ Thus the m ain function of saddhā  is to bring about clarity and 
perspicuity of mind, by removing the defects and stains of both emotional 
and intellectual instability. Saddhā, thus, paves the way for the arising of 
positive states of m ind. It is the precursor and forerunner (pubbahgama, 
purecārika) for all acts of charity and virtue.*

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

The next beautiful m ental factor is sati. In its literal sense it m eans 
memory; but in Buddhist psychology it m eans not m em ory regarding 
the past, but m indfulness, presence of m ind, to be attentive and watchful 
o f the present. Its characteristic is “not wobbling, i.e., not floating away 
from  the object (as of a pum pkin in a stream), its function is to maintain 
unforgetfulness, it manifests as the state effacing the object, its proximate 
cause is firm perception.” * Sati is the presence of m ind in relation to the 
object as opposed to mere superficiality. It is this quality that enables 
sati to plunge directly into the object, unlike, as the com m entary says, 
pum pkins and pots that float on water.® Although it is not the same as 
attention (manasikāra) both are closely connected. W ithout some degree 
of attention to the object no cognitive act will take place. But the same is 
not true of mindfulness. There can be a cognitive act without mindfulness. 
This is why while attention is reckoned as a universal, a factor common to 
all consciousness, sati is reckoned as a universal beautiful factor, a factor 
shared only by beautiful consciousness. However, when m indfulness is 
present, that is, when the consciousness is beautiful, the quality of attention 
enhances and therewith the quality of the whole act of cognition. Tliis is 
the salutary role m indfulness plays in a cognitive process.

Sati has the ability to discrim inate between good and bad and, thus, 
it enables one to do the right thing and avoid what is wrong. Hence the 
Venerable Nagasena tells King Milinda: “As mind fulness springs up in

9. THE BEAUTIFUL MENTAL FACTORS 127



one’s heart, O King, one searches the categories of good qualities and their 
opposites, saying to himself: such and such qualities are good, such and 
such qualities are bad, such and such qualities are helpful and such and 
such qualities are just the opposite. Thus does the recluse make what is 
evil in h im self to disappear and keep up what is good”.®

The proxim ate cause of m indfulness is solid perception {thira-sahnā- 
padatthāna), or the four foundations of mindfulness.* The first shows the 
close connection between sannā  as perception and sati as m indfulness. 
It implies that the relative strength of mindfulness corresponds to the relative 
strength of perception. For mindfulness to be properly established it should 
have a strong perceptual foundation. The second refers to the proxim ate 
cause of mindfulness from a different angle: Here it takes into consideration 
the well known four bases of m indfulness as its proxim ate cause.

For the Sarvāstivādins sm rti (sati) is a universal factor of consciousness. 
It could become wholesome or unwholesome depending on the consciousness 
with which it is combined. For the Theravādins it is invariably beautiful 
and therefore it does not occur in unwholesome consciousness. W hy the 
Theravādins exclude m indfulness from  all unwholesome consciousness 
is clear. According to them all unwholesome consciousness is necessarily 
accompanied by uddhacca, a mental factor which, as we have already noted, 
represents restlessness, agitation, and disquietude, whose function is to 
make the m ind unsteady, “as wind makes a banner ripple”.* Such a m ind 
is not a fertile ground for the emergence of right m indfulness. But do 
not the Pāli suttas sometimes refer to wrong m indfulness as the opposite 
of right mindfulness? For the Sarvāstivāda, of course, m indfulness can 
branch off on the right direction as right m indfulness and on the wrong 
direction as wrong mindfulness. It is very unlikely that the Theravāda 
Abhidhamma has overlooked this situation. The Theravāda position in this 
regard seems to be that some kind of mental state similar to mindfulness is 
not entirely absent in unwholesome consciousness, as when, for example, 
soineonc is stealing someone else’s property. But this k ind of mental state 
is not iniiulfulncss but attention to the object (manasikāra) due to other 
mental factors such as greed. It is best described as some kind of attention 
(manasikāra) wilh agitation and excitement (uddhacca) at the background.

M iiullIllness occupies a pivotal position both in Buddhist ethics and 
psychology. Its im portance and its influence on other mental factors 
can be seen by its being presented under different ethico-psychological 
categories: Mi nil fill ness is a spiritual faculty (indriya), a spiritual power 
(hala), a Factor of Awakening (hojjiiahga), and the seventh factor of the 
Nohlc Fightlolil Path.
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The next two mental factors, hiri and ottappa, are always presented as 
a pair. Hiri is m oral shame and ottappa moral fear —  both in relation to 
bodily and verbal misconduct. “To be ashamed of what one ought to be 
ashamed of, to be ashamed of perform ing evil and unwholesome things: 
this is called moral shame. To be in dread of what one ought to be in dread 
of, to be in dread of perform ing evil and unwholesome things: this is 
called moral dread”." They combine to act as restraining forces against 
their opposites, shamelessness and fearlessness at evil-doing.

M oral shame has its origin within (ajjhatta-samutthānā hiri), whereas 
m oral fear has its origin without ibahiddhā-sam utthānam  ottappam), 
because the former is influenced by oneself (attādhipati hiri nāma) and 
the latter by society, the world at large (lokādhipati ottappam)}" In the 
case of m oral shame, what is of decisive significance is one’s own self, 
one’s own conscience, one’s own m oral sense, which acts as an inner 
m entor directing one’s actions in the right direction. In the case of moral 
fear what is of decisive significance is public opinion, what the world at 
large says and thinks about what One does. M oral shame is therefore said 
to be rooted in the intrinsic nature of shame (ļajjā-sabhāva) and moral 
fear in the intrinsic nature of fear {bhaya-sabhāva)}' By public opinion 
Buddhism  means, neither the opinion of the majority nor the opinion 
of the minority, but the opinion of the wise people {vifiM purisa) of the 
society. Hence what is m orally rewarding is described as “praised by the 
w ise” (vinnuppasattha) and what is morally reprehensible as “censored 
by the wise” {vinM -garahita)}’

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

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

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

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

Alobha  has the characteristic of not clinging (agedha), or not adhering 
(alaggabhāva) to the object like a drop of water on a lotus leaf. Its function is 
not to lay hold and is manifested as detachment.'* A h a s  the characteristic 
of absence of churlishness or resentment, the function of destroying vexation 
or dispelling distress, and is m anifested as agreeableness."* And when 
adosa is elevated to the level of a brahmavihāra, one of the four divine 
abodes, it is called mettā, the sublime quality of loving kindness toward 
all living beings. In this capacity it has the characteristic of promoting 
the welfare of all living beings (liiiākārapavatti). Its function is to prefer 
their welfare (hitāpa.samhāra). Its manifestation is the removal of ill-will.
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Its proximate cause is seeing beings as lovable.”  Allaying of aversion is 
its attainm ent {byāpādupasamo etissā sampatti); the arising of selfish 
affection is its collapse (sinehasambhavo vipatti)?"

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

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

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

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

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

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

The next beautiful factor is tatramajjhattatā. The term  literally means 
“middlc-ncss there” with “ there” m eaning in relation to all objects of 
cognition. This literal m eaning is its m eaning as a technical term  as 
well. For it signifies a balanced state of mind resulting from an impartial 
view of all objects of experience. So tatramajjhattatā means “equipoise, 
ei|uanim ily, cvcn-mindedncss, or neutrality of mind.” It is also called 
upekkhā, which means equanimity. However, upekkhā could also mean 
neutral feeling, Ihe zero point belween painful and pleasant feelings.

132 9. THE BEAUTIFUL MENTAL FACTORS



This is not the m eaning intended here. Upekkhā, as another expression 
for tatramajjhattatā  means, not the affective mode in which the object is 
experienced but a balanced state of mind in relation to the object. This is 
the one that is referred to as tatramajjhattupekkkhā, equanimity-neutrality.** 
It is a neutral attitude, an intellectual, not hedonic, state of mind which 
enables one to m aintain a balanced attitude

The characteristic of tatramajjhattatā (neutrality of mind) is the evenness 
o f consciousness and its mental factors. Its function is to avoid deficiency 
and excess and to prevent partia lity  (pakkhapātupacchedana). It is 
m anifested as neutrality (majjhattabhāva). It is this neutrality of mind that 
can be elevated to the level of equanim ity to all living beings, when it is 
called one of the four “divine abodes” or “im measurables”, the other three 
being loving kindness (mettā), compassion (karuņā), and appreciative joy 
(muditā). Equanimity in this higher sense has the characteristic of promoting 
the aspect of neutrality towards all living beings. Its function is to see 
equality in living beings. It is manifested as the allaying of resentment. 
I t succeeds w heu it  m akes reseutm eut subside (pattghāiu«iaya-vāpasam<» 
tassā sam patti)."  “It fails when it produces worldly-minded indifference 
due to ignorance” (gehasitāya annāņupekkhāya sam bhavo vipatti)."  
Equanim ity enables one to transcend, among other things, all preferences 
and prejudices based on colour, caste, race, ethnicity, gender, and beliefs.

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

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

The second pair is iahutā in its twofold aspect. Lahutā  is lightness or 
buoyancy, the opposite of sluggishness and inertia. Its eharaeteristic is the 
absence of heaviness (garubhāva) and its function is to destroy heaviness.
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It is m anifested as absence of rigidity and its proximate cause is the body 
of m ental factors and consciousness. It is opposed to such defilements as 
sloth (thīna) and torpor (middha) which bring about rigidity and inertia.”  
T his quality  o f lightness (iahutā) is the “m in d ’s capacity  for quick 
transformation or modification” (sīgharņ sīgharņparivattana-samattha)?'' 
a quality useful for moral training and spiritual development.

The third pair is m udutā  in its twofold aspect. M udutā is malleability, 
plasticity, the absence of rigidity. Its characteristic is the absence of stiffness 
(thaddhabhāva) and its function is to destroy stiffness. It m anifests as 
non-resistance and has m ental factors and consciousness as its proximate 
cause. Its presence means the absence of such defilements as wrong view 
(ditthi) and conceit (māna), which give rise to stiffness and rigidity.*"

The fourth pair is kam m annatā  in its twofold extension to mental factors 
and consciousness. K am m annatā  literally  m eans “w orkableness or 
serviceableness”. It is wieldiness, tractableness or pliancy as a quality of 
consciousness and mental factors. Its characteristic is the subsiding of 
unwieldiness, and its function is to destroy unwieldiness. It is manifested as 
success in making something as object of consciousness and mental factors. 
It is opposed to all mental hindrances which make consciousness unwieldy.*'

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

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

Among these six pairs only the twofoldpassaddhi is mentioned in the Pāli 
suttas. However, as Venerable Nyanaponika Thera says, the other five, 
except pāgunnatā are traceable to Pāli suttas, although they are not formally 
introdueed there as in the Abhidhamma.** The use in the Pāli suttas of such 
terms as iahu, mudu, kammanna and uju in describing the kind of mind 
that is necessary for moral development shows the antecedent trends that 
led to the formulation of the six pairs. It is also interesting to notice that 
in the Sarvāstivāda Abhidharma we find parallel factors only for the first 
which incidentally is tltc pair specifically incniioncd in Ihc Pāli sultas as
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well. However, the Sarvāstivāda definition of the pair takes a different form: 
Here citta-prasrabdhi is defined as tranquility of the mind {citta-karmanyata) 
and kāya-prašrabdhi as tranquility of the five physical sense-organs.”

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

The nineteen m ental factors which we have exam ined so far are the 
universal beautiful factors, those that occur in all beautiful consciousness. 
There remain six more beautiful factors. They are not universāls, but variable 
adjuncts not necessarily occurring in all beautiful consciousness.

Among them the first three are called virati or abstinences. They arc 
called so because they are the three mental factors responsible for the 
deliberate abstinence from  w rong speech, wrong action, and wrong 
livelihood. They refer to the three m ental factors corresponding to Right 
Speech (samm ā-vācā). R ight A ction (sam m ā-kam m anta), and Right 
Livelihood (sammā-ājīva). R ight speech is abstinence from four types of 
wrong speech, namely false speech, slander, harsh speech, and frivolous 
talk. Right Action is abstinence from the three types of wrong bodily 
action, namely killing, stealing, and sexual m isconduct. Right Livelihood 
is abstinence from wrong livelihood: abstinence from dealing in poisons, 
intoxicants, weapons, slaves, and animals for slaughter, or any other means 
of livelihood which is morally reprehensible though m aterially rewarding.

If the three abstinences represent three factors of the Noble Eightfold 
Path, what about the other five Path-factors? To state briefly. Right View 
(sammā-ditthi) is represented by non-delusion or wisdom, which is the 
last in the li.st of beautiful factors. Right Thought (sammā-samkappa) 
and Right Effort (sammā-vāyāma) arc represented by vitakka and viriya, 
which, as noted earlier, are Iwo of Ihe ethically variable occasional faclors.
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Right M indfulness (sammā-sati) is represented by the mental factor sati, 
which is the second in the list of beautiful factors. Right Concentration 
{sam m ā-sam ādhi) is rep resen ted  by ekaggatā, w hich is one o f the 
seven universāls. Thus the (eight) factors of the Noble Eightfold Path 
are represented in the list of mental factors in four of its subdivisions: 
universāls, occasionals, beautiful universāls, and beautiful occasionals.

The next two occasional adjuncts of beautiful consciousness are karuņā and 
muditā, compassion and appreciative joy. They are two of the four sublime 
states called illim itables {appamannā), or divine abodes (brahmavihāra), 
the other two being m ettā  and upekkhā, loving kindness and equanimity. 
The latter two are not mentioned here, because, as we have seen, they are 
two m odes of the two m ental factors called adosa  (non-hatred) and 
tatramajjhattatā (neutrality of mind) respectively. This does not mean 
that non-hatred and neutrality of m ind always arise as two of the sublime 
states. W hat this means is that the two mental factors in question have the 
potentiality to  be elevated to  the sublime states of brahmavihāras. O n the 
other hand, karuņā  (compassion) and muditā (appreciative joy) are not 
elevated states of other mental factors. They appear as mental factors in 
their own right. W hile adosa and tatramajjhttatā  occur in all beautiful 
consciousness, karuņā  and muditā  are present only on occasions.

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

Muditā  (appreciative joy) has the characteristic of gladness when others 
succeed. Its function lies in being not envious. It is m anifested as the 
absence of aversion. Its proxim ate cause is when one sees others’ success. 
Its success lies in the subsidence of aversion. Its failure lies in the production 
of merriment.** Appreciative joy is not m errym aking, accom panied by 
excited feelings o f elation, or outbursts of emotional excitement over the 
success of others.

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

Pannā  has the characteristic of illum inating (obhāsana) or understanding 
(pajānana). “As when a lamp burns at night in a four-walled house the 
darkness ceases, light manifests itself, so understanding has illum inating 
as its characteristic. There is no illum ination equal to the illum ination of 
understanding”.”  “Understanding (pannā) has unfaltering penetration as 
its characteristic, like the penetration of an arrow shot by a skilled archer; 
illum ination of the object as its function, as it were a lamp; non-perplexity 
as its proximate cause, as it were a good guide in the forest”.*"
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THE COGNITIVE PROCESS

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

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

One is called vTthi-citta. Vīthi means a pathway or a process, 
lienee what is ealled vnlii-ciiia refers to mind when it is active, that is, 
when consciousness occurs in a cognitive process. The other is called 
villii-niiilla. ll refers lo mind when it is free from cognitive processes.
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that is, when it is in its passive condition.* These two processes could 
be referred to as process-consciousness and process-free consciousness 
respectively.

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

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

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

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

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

The five-door cognitive processes follow a uniform  pattern although 
they are based on five different sense-organs. The objects presented at 
each sense-door could differ on their degrees o f intensity. These objects 
accordingly are classified into four grades: very great (ati-mahanta), 
great (mahanta), slight (paritta), and very slight (ati-paritta). The words 
“great” and “slight” do not indicate the size or grossness of the object. 
They refer to the force o f the impact the objects can have on the 
consciousness. In this particular context “great” and “slight” should be 
understood as strong and feeble.* One question that arises here is why the 
strength or weakness of the sense-organs is not taken into consideration 
here. As faeulties it is the sense-organs that determ ine the degrees of 
intensity of the live kinds of consciousness, and this is precisely why 
eaeh eonsciousness is named, nol after its objeet, but after its sense- 
organ. However, if only Ihe relative intensity of Ihc .sense-object is taken
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into consideration here, this is to recognize the force of the stimulus 
as determ ined at a given m om ent by all possible factors. If the object 
is “very great”, it will give rise to the maximum number of cognitive 
events, and if “great”, “slight” or “very slight”, this will reflect in the 
num ber of cognitive events that the object will generate.

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

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

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

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

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

The opposite view is that javana  has an alfective dim ension as well. 
Depending on the attractive or repulsive nature o f the object, the javana 
is either attracted to or repulsed by it."

Javana, as noted above, has a volitional aspect as well. It is the only 
stage in the cognitive process which is associated with volition (cetanā). 
Unlike any o f the preceding sVagcs, javana has thus the ability to make 
an aet of volition, and since all volitional activities can be morally 
qualilied as wholesome and unwholesome, ihe javana is the only .stage 
that has an ethical aspect as well.'*
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The final stage in a full process of cognition is called tadārammaņa, 
a term which literally means “having that object” . It is called so because 
it takes as its object the object that has been apprehended by the javanaP

W hat we have examined so far are the different stages in a full cognitive 
process occasioned by a “very strong” stimulus (balavārammaņa). 
Such a cognitive process necessarily culminates in registration 
(tadārammaņa) and is therefore called tadārammaņa-vāra, a process ending 
in registration. If the stimulus is “strong”, it will set in motion a cognitive 
process leading only up to javana. Such a process is called javana-vāra, 
a process leading to javana. If the stimulus is “slight”, the cognitive process 
will end in votthapana, the determining consciousness. Such a process is 
called votthapana-vāra, a process ending in determining consciousness. 
If  the stimulus is “very slight”, it will result only in the vibrations of the 
bhavahga. It will not ensue a cognitive process and is therefore called 
moghavāra, a sensory stimulation without etfect.

A  full cognitive process ending in registration contains nine different 
stages but to make it com plete another stage called the pasi-bhavahga 
(atīta-bhavahga) is added at the very beginning of the process. 
The pasi-bhavahga is the m ind-m om ent that occurs in the process- 
free consciousness immediately before its vibration (bhavahga-calana) 
due to the im pact o f the object at the sense-door. The entire process 
beginning with past bhavahga and ending with tadārammaņa takes place 
within seventeen mind-moments. The calculation is made by assigning 
a definite number of moments to each stage of the process, in the 
following manner:

Stages of the cognitive process Moments assigned
1. past-bhavahga (atīta-bhavahga)
2. bhavahga-y’ihxaXion (bhavahga-calana)

3. bhavahga-avrest (bhavahga-upaccheda)
4. five-door-adverting (panca-dvāra-āvajjana)

5. sense-consciousness (vinnāņa)
6. receiving/assimilating (sampaticchana)
1. investigating (santīiraņa)

8. determining (votthapana)
9. javana
10. registration (tadārammaņa)

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

The addition of past-bhavahga makes the cognitive process to consist 
o f seventeen mind-moments. As noted above, seventeen mind-moments 
are exactly equal to the life-span of one matter-mom ent because the 
mind is said to change rapidly and break up more quickly than matter.'® 
Accordingly a m atter-mom ent which arises simultaneously with a mind- 
moment perishes together with the seventeenth mind-m oment in a given 
series.'* W hen it is said that a complete cognitive process lasts for 
seventeen mind-moments it does also mean that a complete cognitive 
process lasts for one matter-moment.

Why the cognitive process is calculated in this m anner can be understood 
in a wider perspective if we examine here the Vaibhāsika-Sautrāntika 
controversy on the causality o f cognition. Any act of cognition, it may be 
noted here, involves the participation of at least three things, nam ely the 
sense-object, the sense-organ, and the sense-consciousness. According to 
the theory o f moments, however, these three items are equally momentary. 
(For the Vaibhāsikas and the Sautrāntikas do not m ake a distinction 
between mind and m atter as to their life-span.) Since causality demands 
a temporal sequence between the cause and the effect, how can a causal 
relationship be established between three equally m om entary things?

The Vaibhāsikas seek to solve this problem by their theory of simultaneous 
causation (sahabhU-hetu), according to which the cause need not precede 
the effect. Both cause and effect can be co-existent and therefore as far 
as Ihis situation is concerned causality can be defined as the invariable 
eoncomilance o f two or more things.'* Accordingly the object, the organ, 
and Ihc cognilion can arise simultaneously and operate as cause and 
effect, as in the case of the lamp and its light or the sprout and its shadow.
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The Sautrāntikas take strong exception to this interpretation. They reject 
the Vaibhāsika theory of simultaneous causation on the ground that 
the cause must necessarily precede the effect and therefore to speak of 
a causality when the cause and the effect are co-existent is meaningless. 
The example of the lamp and the light makes no sense because the lamp 
is not the cause of light, both the lamp and the light being results of 
a confluence of causes belonging to a past moment. Hence they maintain 
that object is the cause of cognition and therefore the object must precede 
the act of cognition. The two cannot arise simultaneously and yet activate 
as cause and effect. The whole situation is clearly brought into focus by 
the following objection raised by the Dārstāntikas:

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

This is what led the Sautrāntikas to establish their theory of the inferability 
of the external object (bāhyārthānumeyavāda)?" W hat is directly known 
is not the object but its representation. The existence of the object is 
inferred from its correspondence to the impression perceived. The causal 
relationship between the object and its cognition is determ ined by the 
peculiar efficiency of the sense-object. This is also known as the theory 
of representative perception (sākāra-jnāna-vāda)?'

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

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

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

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

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

The Theravādin view in this regard is similar to the one held by Acdrya 
Dharmatrāta. It is the visual consciousness, the consciousness dependent 
on the eye that sees the visible object. One reason given by those who 
say that it is the eye that sees is based on the sutta-saying, “on seeing 
a visible object with the eye” (cakkhund rūpam disvā). According to the 
Theravādins it is only an idiomatic expression, what is called an “accessory 
locution” (sasambhdra-katha), like, “He shot him  with the bow” . It is 
a case of metaphorically attributing the action of that which is supported 
(visual consciousness) to that which is the support (visual organ), as when 
one says, “the cots cry” when in fact what one means by that is that the 
children in the cots cry (nissitakriyam nissdye viya katva). Therefore the 
sentence has to be rephrased as, “on seeing a visible object with visual 
consciousness” (cakkhu-vinnāņena rūpam disvā)."

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

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

This interpretation can easily be accommodated within the Theravāda 
Abhidhamma as well. For although it is said that consciousness cognizes 
(vihnāņam vijānāti), it is a statement made according to agent-denotation 
(kattu-sādhana), i.e., on the model of subject-predicate sentence. It implies 
that there is an agent accomplishing a certain action. Therefore this 
statement is not valid in an ultimate sense (nippariydyato). To be valid, it has 
to be restated in terms of activity denotation (bhāva-sādhana) as: “cognition 
is the mere phenomenon of cognizing” (vijānana-mattam’eva vihhāņarņ). 
And when this statement is rephrased in the language of causality, it means: 
“Depending on the eye and the visible, arises visual consciousness.”*"

Another problem that engaged the attention of Buddhist schools is what 
exactly that constitutes the object of perception. The problem arose in the 
context of the theory of atoms, what the Theravādins call m aterial clusters 
(rūpa-kaiāpa). According to this theory all physical objects of perception 
arc atomic in composition. The question is how an atomically analysable 
physical object becomes the object of sensory consciousness. In this 
regard there are two views. The one maintained by the Vaibhāsikas is that 
an assemblage or agglomeration of atoms becomes the object of sensory 
eonseiousness. It is the atoms assembled together in a particular manner 
that is directly perceived. This is what they call immediate perception. 
It is the succeeding mental consciousness lhat synthesizes Ihe raw data of 
perception into a synthetic unity, which determines whether the objeet is
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a jug  or a pot. This theory ensures that the object o f direct and immediate 
perception is not an object o f mental interpretation but something that is 
ultim ately real.*' The Sautrāntikas object to this view on the ground that 
if a single atom is not visible a collection of atoms, too, cannot become 
visible. In their opinion, it is the unified complex or the synthetic 
unity of the atoms that becomes the object of sensory consciousness. 
The Vaibhāsikas reject this view because the synthetic unity of the atoms 
is not something real but a product of m ental interpretation. It is a case 
of superimposing a m ental construct on the agglomeration of atoms. 
This makes the object o f sensory consciousness something conceptual 
iprajnapti-sat) and not something real (paramārtha-sat)."

The Theravādins’ explanation on this m atter is sim ilar to that of the 
Vaibhāsikas. It first refers to two alternative positions, both of which are 
not acceptable. The first alternative is to suppose that one single atom 
(material cluster) impinges on the organ of sight. Here the actual reference 
is to the colour associated in a single m aterial cluster {eka-kalāpa- 
gata-vaņņa). On the im possibility o f a single atom generating sensory 
consciousness, all Buddhist schools agree, for the obvious reason that 
a single atom is not visible. The second alternative is to suppose that 
several atoms impinge on the organ of sight. Here the actual reference is 
to the colour associated with several material clusters (katipaya-kalāpa- 
gata-vaņņā).This possibility too is rejected.** This does not amount to 
a rejection o f the Vaibhāsika view. W hat it seems to m ean is that the 
object of sensory consciousness is not a m ere collection of atoms, 
but a conglomeration of atoms assembled together in a certain manner.** 
In this connection one anticipatory objection is raised. If one single atom 
is not visible, even a multitude of them  are not visible. It is just like 
assuming that although a single blind person cannot see, a group of them 
is capable of seeing.*® It is interesting to notice that this same objection in 
almost identical terms is raised by Ā cārja  Šrīlāta against the Vaibhāsika 
view as well.*® The Theravādin response to this objection is that the above 
illustration is not all-conclusive (nayidam ekantikam). There is enough 
empirical evidence to support the view. For instance, although a single 
person cannot draw a [heavily laden] palanquin or a cart, a number of 
people joining together and gathering sufiicient strength are in a position 
to do so. Or, it is like many strands of hair becoming visible, as each 
strand contributes to the total visibility of the hair.**

W hat we have discussed so far relate to the five-door cognitive processes, 
i.e., those that occur with the tive physieal sense-organs as their ba.scs. 
Whal is ealled a mind-door cognitive process is one that occurs when 
ideas or images come into Ihe range of Ihe mind. It is an ideational
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process that operates independently o f the physical sense-organs. 
Hence it is introduced as bare m ind-door process {suddha-mano-dvāra- 
vīthi)?^ There are four conditions necessary for an ideational process, 
namely, (a) the mind must be intact {asambhinnattā manassd), (b) mental 
objects must come within the mind’s focus (āpāthagatattā dhammānarņ), 
(c) dependence on the heart-base (vatthusannissita), (d) attention 
(manasikāra-hetu)?'' The stimulus in a five-door process, as we have 
noted, is graded into four according to its intensity. On the other hand, 
the stimulus at the m ind-door process is graded into two as clear (vibhūta) 
and obscure (avibhūta)?" However, there is this important difference to 
be noted: W hile the objects o f the five-door processes belong strictly to 
the present moment, the objects of the m ind-door process could belong 
to any period of time, past, present, or future. They could even be free 
from any temporal reference (kāla-vimutta), as in the case o f conceptual 
constructs (pannatti) and Nibbāna, the Unconditioned.*'

A m ind-door process with a clear object (vibhūtāiambana) has the 
following sequence of events: (a) vibration of the bhavahga when 
an object enters the avenue o f the mind-door, (b) the arrest of the 
bhavahga, (c) m ind-door adverting consciousness, (d) seven moments 
of javana, and (e) two moments of registration, after which the cognitive 
process subsides into the bhavahga. In the case of a m ind-door process 
occasioned by an obscure object (avibhūtāiambana), the two moments 
of registration do not occur.** Thus in a m ind-door process the stages 
o f receiving, investigating, and determ ining do not occur because they 
are mental activities which operate only in relation to an object which 
is external.

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

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

As E. R. Sarachchandra observes the third category is not found in the 
Abhidhamma commentaries, and as he further observes what seems to be 
included in the category of the cogitated (vihhāta) are “abstract concepts, 
judgem ents and all forms o f thinking that cannot be regarded as being 
based on sensory experience” .*® The absence of this third category in 
the Pāli commentaries is not without significance. It clearly shows that 
according to the m ainstream Theravāda view, the third category is not 
accepVabk. W hat k  ideally revived should he hased ot\ past experience. 
Accordingly only what has been experienced through the five physical 
senses of seeing, hearing, smelling, tasting, or touching can be revived 
as an image in the mind.
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THE ANALYSIS OF MATTER

The dhamma-theory, as we have seen, is intended to provide an exhaustive 
catalogue of the com ponents of actuality. W hat we have discussed so 
far are the com ponents resulting from  the analysis of m ind into its 
basic constituents. The analysis o f m atter in the A bhidham m a, too, 
follows a sim ilar pattern. For it is within the fram ework of the dhamma- 
theory  that both analyses are presented.

Definition of Matter

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

The characteristic of ruppana is often paraphrased as vikāra. Vikāra is the 
alteration m atter undergoes owing to such adverse physical conditions as 
cold and heat.* Vikāra in the sense of alteration is again paraphrased as 
vLsadisuppatti, i.e., “genesis of dissim ilarity”.® W hat this m eans becomes 
clear in the context of the theory of moments, according to which all 
material dhammas (as well as mental dhammas) are of momentary duration. 
They disappear as soon as they appear without having time to undergo 
change. Therefore change came to be interpreted, not as the alteration 
between two stages in the same dhamma, but as the disappearance of one 
dhamma and the immediate emergence in its place of another.® Understood in 
this manner, what is called visadisuppatti (genesis of dissimilarity) is not 
the dissimilarity between two stages of the same material dhamma, but the 
dissimilarity brought about by the disappearance of one and the emergence 
of another. The reference is to the appearance of a series of momentary 
material dhammas, where the succeeding dhamma  is dissim ilar to the 
immediately preceding one. This phenomenon of “becoming dissim ilar” 
is due to the impact of sueh adverse physical conditions as heat and cold 
(sītādi-virodha-paccava-sannidliāiu’ visadisuppatti yeva)} Obviously the
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reference here is not to the empirically observable change in material things, 
what the commentaries call “evident decay” (pākata-jarā)? Rather, it refers 
to the never-stopping, infinitely graduated, incessant change in matter, 
what is called “ incessant decay” (avici-jarā)?

In the Sarvāstivāda Abhidharm a we find a somewhat different definition: 
M atter is that which has the characteristic of pratighāta. Pratighāta is 
resistance or im penetrability.”  This characteristic of m atter is due to its 
extension in space {yad desam āvrņoti): “W here there is an object with the 
characteristic of resistance (impenetrability), there cannot be [at the same 
time] another object, which also has the same characteristic of resistance 
(impenetrability)” {yatraikam sapratigham vastu tatra dvitlyasyotpattir 
na bhavati)}' This definition thus highlights the characteristic of spatial 
extension (āvaraņa-laksaņd) which makes matter resistant and impenetrable.

W hat is interesting to note here is that the Theravāda, too, recognizes 
this definition in an indirect way. This will become clear if we examine 
here the definitions given in the Theravāda to the four great elements of 
matter {mahābhūta), namely, earth (pathavī), water (āpo), fire (tejo), and air 
(vayo). The first represents solidity (kakkhalatta) and spatial extension 
(pattharana), the second fluidity (davatā) and cohesion (bandhanatta), 
the third temperature of cold and heat (sīta, unha), and the fourth distension 
(thambhitatta) and mobility (samudīraņa)P  These four material elements 
are necessarily coexistent (niyata-sahajdta) and positionally inseparable 
(padesato avinibhoga). They are therefore present in all instances of matter, 
beginning from the smallest material unit (rūpa-kaiāpa) to anything bigger 
than that.”  Now the fact that the earth-elem ent which represents solidity 
and spatial extension is said to be present in every instance of matter, 
is another way of saying that every instance of m atter is characterized by 
solidity —  whatever be the degree, and by extension —  whatever be the 
extent. This is another way of saying that every instance of m atter has the 
characteristic of resistance/im penetrability (pratighāta).

Material Dhammas

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

A material dhamma  is norm ally postulated as if it were a discrete entity. 
However, this does not m ean that it has an independent and isolated 
existence. It is entirely for the convenience of definition and description 
that it is so postulated. For it always exists in inseparable association 
with a set of other material dhammas. Fven when the analysis of m atter 
“ended” in atomism (theory of rūpa-kaiāpa), this principle o f positional 
inseparability was not abandoned. For even the so called atom (paramāņu) 
is, in the final analysis, a cluster of m aterial dhamm as (rūpa-kaiāpa), one 
physically inseparable from another, all forming a “heterogeneous” unity.'*

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

Although the Abhidham m a P itaka refers in all to twenty-seven material 
dhammas, the Pāli commentaries have increased the number to twenty-eight 
by adding heart-base as the physical seat of m ental activity. The final list 
is as follows. Four great material elements: (1) earth (pathavī), (2) water 
(āpo), (3) fire (tejo), (4) air (vāyo); five sense-organs: (5) organ of sight 
(cakkhu), (6) organ of hearing (sota), (7) organ of smell (ghāna), (8) organ 
of taste (jivhā), and (9) organ of touch (kāya); the objective sense-fields, 
with the exception of the tangible: (10) the visible (rūpa), (11) sound 
(sadda), (12) smell (gandha), (13) taste (rasa); three faculties: (14) faculty 
of fem ininity (itthindriya), (15) faculty of m asculinity (purisindriya), and 
(16) material faculty of vitality (rūpa-jīvitindriya); (17) heart-base (hadaya- 
vatthu), (18) nutrim ent (āhāra-rūpa), (19) space-element (ākāsa-dhātu); 
two m odes o f self-expression: (20) bodily intim ation (kāya-virinatti), 
and (21) vocal intimation (vacī-viniiatti); three characteristics of matter: 
(22) lightness of m atter (nlpassa lahutā), (23) m alleability o f m atter 
(nlpassa mudutā), and (24) wieldiness of m atter (rūpassa kammannatā); 
four phases of matter: (25) production o f m atter (rūpassa upacaya), 
(26) continuity ol' m atter (rūpassa sanlali), (27) decay of m atter (nlpassa 
jaraiā), and (28) impermanence of m atter (nlpassa aniccatā).
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Material Dhammas included among the Objects of Mind
(Dhammāyatana-rūpd)

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

Ajjhattika (Internal) Bahira (External)

Cakkhayatana -  No. 5 Rupayatana = No. 10

Sotayatana -N o . 6 Saddayatana -N o . 11

Ghanayatana -  No. 7 Gandhayatana -  No. 12

Jivhayatana -  No. 8 Rasayatana = No. 13

Kayayatana -  No. 9 Photthabbayatana = Nos. 1, 3, 4

(Manayatana) Part of Dhammayatana -  Nos. 2, 14-28

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

There is general agreement among Buddhist schools that the first five 
internal and the first five external dyatanas are rūpa in the sense of matter. 
From the point of view of early Buddhism, too, this is so. It is in regard 
to the category of dham m dyatana-rilpa  that Buddhist schools dilfer. 
As we have seen, for the Theravāda it consists of sixteen items. For the 
Sarvāstivāda, on the other hand, there is only one dharmdyatana-rilpa, 
called avijnapti-nlpa.'’’ However, seven of Ihe items in the Theravāda 
list have their counterparts in the Sarvāstivāda as well, but not as part of



dharmāyatana-rūpa. They are water-element (No. 2), the two faculties 
of sex (Nos. 14, 15), nutriment (No. 18), space-element (No. 19), and the 
two modes of self-expression (Nos. 20, 21). These seven items, with the 
exception of nutriment, appear as sub-divisions of other dyatanas. On the 
other hand, nutrition appears as a combination of three other dyatanas.'^ 
Such a difference as to the relative position of these seven items and the 
dyatanas presupposes a difference as to their interpretation. But this needs 
not concern us here.

The Theravādins do not recognize under any guise the avijnapti-rdpa 
which, for the Sarvāstivādins, is the one and only dharm dyatana-m pa. 
The Dārstāntikas and the Sautrāntikas strongly criticize the very notion of 
avijnapti-rUpa, and oppose its elevation to the status of a dharma. For these 
two schools, it is only a m ental construct with no objective counterpart. 
There is no evidence to suggest that the Sautrāntikas recognized any 
dharmdyatana-rUpa. For them all that is material can be subsumed under 
the first five internal and the first five external dyatanas.

Two things emerge from  the foregoing observations. One is that some 
Buddhist schools did not recognize dham m dyatana-riipa. The other 
is that two leading schools that recognized it did not agree on what 
it should constitute. Both seem to suggest that the inclusion of some 
m aterial dhammas in  dhammdyatana  is an innovation on the part of the 
Abhidharm a/Abhidham m a.

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

Yam kind  rūpam atītānāgatapaccuppannarņ ajjhattarņ vā bahiddhā vā 
olārikarņ vā sukhumam vā hīnarņ vā paņītaiņ vā yam dūre santike vā, 
sabbam rūpam . . . ”  (Whatever material form there is, past, present or 
future, internal or external, gross or subtle, inferior or superior, far or 
near, all that material form ...)

It will be seen that this passage uses some pairs of words to embrace 
components of corporeality in their entirety. Two of them are: (a) gross 
or subtle (oldrika and sukhuma), and (b) far or near (dūre and santike). 
These two pairs, according to the Abhidham m a, are m eant to distinguish 
dhammdyatana-riipa  from the rest.*" The five physical sense-organs and 
the five physical sense-objects are called gross (oldrika), because their 
presence is easily apprehended through .sensory impingement. The other 
miiteriiil dhammas included in dhammdyatana  are called subtle (siiklnima), 
hecause they arc not easily apprehcndcil (diipparinneyya). They have to be
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known only as objects of m ind-cognition through a process of inference.*' 
The distinction between gross and subtle is, thus, not based on the relative 
size of the object, but on how its presence can be observed.

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

We find the two terms gross (audārika) and subtle (sūksma) used in a similar 
sense in the Sarvāstivāda as well.** Here “subtle” refers to avijnapti, 
the dharm āyatana-rūpa, and “gross” to all other m aterial dharmas. 
A n alternative explanation is that the pair does not indicate an absolute 
dichotomization, but are of relative application (āpeksikam). W hat is subtle 
in relation to something could be gross in relation to something else.** 
However, the Sarvāstivādins interpret “near” (antika) and “far” (dūra) in 
a different context to justify their theory of tri-temporality. The material 
dharmas that exist now (present) are “near” (antika). The material dharmas 
that will be (future) and those that were (past) are “far” (dūra)."

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

The original ^ufm-meaning of the two term s is, in fact, retained in the 
Vibhahga of the A bhidham m a Pitaka: “W hatever other material form 
there is, which is not proximate (anāsanne), which is not in the vicinity 
(anupakatthe), far (dūre), not near (asantike) —  this is called material 
form that is ‘far’. W hatever material form there is, which is in proximity 
(āsanne), in near vicinity (npakkatthe), not far (avidūre), near (santike) 
—  this is called material form that is ‘near’”.*'’
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Equally significant is the explanation given by Bhadanta Šrīlāta, a celebrity 
of the Sautrāntika School: material dharmas that exist in a visible locality 
(drsya-desa) are near (antika); those that exist in  an invisible locality 
(adrs'ya-des'a) are far (dūra)." The criterion is not whether the materiaL 
dharmas are visible or not, for such a criterion would bring the sphere 
of visibility (rūpāyatana) under one heading and the rem aining material 
dharmas under the other.

Another link the Abhidham m a establishes between dham mdyatana-rūpa 
and early Buddhist teachings is the Sahgīti Sutta of the DTghanikdya. 
This sutta says that all materiality is of three kinds: (a) visible and impinging 
(sanidassana-sappatigha), (b) non-visible and im pinging (anidassana- 
sappatigha), and  (c) non-v isib le  and n o n -im ping ing  (an idassana- 
appatigha)." The sutta does not identify what and what m aterial form is 
subsumed under each heading.

“V isib le” (sanidassana), as the  A bhidham m a says, is an  exclusive 
adjective reserved for rdpdyatana, because of the obvious reason that it 
signifies “the visible”, the sense-field of the organ of sight. “Im pinging” 
(sappatigha) or “with im pact” describes the five physical sense-organs 
and their sense-objects.*" For their contact is necessarily associated with 
some impact and is therefore grosser than that between m ind and mind- 
objects. The other material dhammas (= dhammdyatana-rUpa), which are 
objects of mind-consciousness are, therefore, non-visible (anidassana) and 
non-impinging (appatigha).'"

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

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

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

C. non-visible and non-im pinging = m aterial dham mas included in 
dhammdyatana  (Nos. 2, 14-28)

Among the sixteen m aterial dhammas that come under dhammdyatana 
only five can be traced to the Pāli suttas. These are the water-element 
(dpo-dhdtu), faculty of fem ininity (itthindriya), faculty of masculinity 
(purisindriya), edible food (kahaljkdra-dhdra), and space-element (dkdsa- 
dhdlu).^' Among these five items the water-element and edible food can 
certainly be included in rūpa in the sense of matter. However, it is very 
unlikely lhal Ihc l’āli sultas understood them in sueh a way as to justify 
tficir iiielusiou ii\ Ihc diiammayalana, i.e., as two items o l materiality that
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can be cognized only by the m ind (mano). As to the two faculties of sex, 
what is im portant to remem ber here is that the suttas do not present them 
as two m aterial dham mas cognizable only by the mind.** This leaves us 
only with one item, namely, space-element (ākāsa-dhātu). This, it seems 
to us, is the only item that we can subsume under the heading non-visible 
and non-impinging. As we shall see in the sequel, when the Abhidham m a 
includes space-element among m aterial dhammas, it means void region, 
the space bound by matter. This is the m eaning it seems to assume in the 
suttas as well. We find the term  space-element (ākāsa-dhātu) used in the 
suttas when they analyse the living being into six components: the four 
great m aterial elements, space-element, and consciousness-element.

One question that arises here is why the Sarvāstivādins and the Sautrāntikas 
do not recognize space-element as a dharmāyatana-rūpa. As we shall 
see, for the Sarvāstivādins, too, it m eans void region (space delim ited by 
matter), but for them it is something visible (sanidaršand). Hence they 
include it in the sense-field of the visible and not in dharm dyatana."  
The Sautrāntikas take an entirely different position: space-element is 
a m ental construct with no objective counterpart (prajnapti-saf)."

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

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

It was noted above that som e m ateria l dham m as  represen t certa in  
characteristics or modalities of other m aterial dhammas. The difference 
between the two groups of material dhammas becam e more apparent in 
the light of two new developments found in the com m entaries. One is the 
definition of rūpa in the sense of m atter as that which has the characteristic 
of mutability (ruppana). The other is the definition of dhamma  as that 
which has its own-nature (sabhāva). These two defining characteristics 
of rūpa  and dham m a  could not be applied to all m aterial dhammas, 
because of the obvious reason that some of them are merely indicative of 
certain properties of other material dhammas. Hence in order to make 
this distinction explicit the com m entaries m ake a division of all material 
dhammas into two groups as nipphanna  and anipphanna.

The positive term nipphanna with the intensive prefix pari ( -  parinipphanna) 
occurs in  th ree o f the K athāvatthu  controversies in  a m ore or less 
technical sense. If  a given thing is parinipphanna, it should have the 
following characteristics: it is conditioned (sahkhata), dependently arisen 
(paticcasam uppanna), subject to decay (khaya-dhamma), to waning away 
(vaya-dhamma), in the nature of producing dispassion (virāga-dhamma), 
subject to cessation (nirodha-dhamma), and change (vipariņāma-dhamma)." 
From this it follows that the term parinipphanna can be used to describe all 
conditioned dhammas, mental as well as material. The Pāli commentaries, 
too, use the term , both in its ordinary and intensive forms, to carry the 
same implications.*®

Accordingly, the category of nipphanna  (concretely produced) includes 
material dhamm as produced by the four generative conditions of matter, 
namely, kamma, consciousness (citta), tem perature (utu), and nutrim ent 
(āihāra)." This means that the opposite term  anipphanna  (non-concretely 
produced) refers to m ateria l dham m as  w hich are not so produced. 
N evertheless they are reckoned as m ateria l dham m as  because they 
exist as m odalities or attributes of other m aterial dhammas, which have 
a real and concrete genesis due to the four generative conditions of 
m atter. O nly  the la tter have th e ir ow n-natu res (a ttano sabhāvena  
siddhā)"  and therefore they alone can be apprehended through their 
own-natures (sabhāvena pariggahetabba). The rest are contrary thereto 
(tahhiparīta)." Therefore another name for the nipphanna  category is 
“m atter having its own-nature” (sabhāva-rūpa).*" They are also called 
“m atter having its ow n-characteristic” (saiakkhaņa-rūpa), because they 
are marked by Ihe three characteristics of im perm anence, sulfcring, 
and non-self. O r else they alone have Ihe Ihree characteristics of the

160 11. THE ANALYSIS OF MATTER



conditioned, namely, arising (uppāda), presence (thiti), and dissolution 
(bhahga)?' A  yet another name for the nipphanna-caiegovy is “m atter 
to be comprehended by insight” (sammasana-rūpa) because they can be 
made the objects of insight-contemplation.**

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

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

Great Elements of Matter and Dependent Matter

Another well-known division of the twenty-eight material dhammas is the 
one into mahābhūta, the four great elements of matter, and upādā-rūpa, 
dependent matter. This division is often mentioned in the Pāli suttas as 
well. However, they do not say what and what constitute the category of 
upādā-rūpa.

As to the relative position of the two categories we have a clear statement 
in the Patthāna  of the A bhidham m a Pitaka. As m entioned here, the 
four m ahābhūtas  are conditions by way of co-nascence (sahajāta), 
support (nissaya), presence (atthi), and non-disappearance (avigata) in 
relation to upādā-rūpas.'' The first m eans that the mahābhūtas, as they 
arise, serve as a condition for the arising, sim ultaneously with them, 
of the upādā-rūpas. Thus both groups arise at one and the same time. 
However, it is the m ahābhūtas that function as the condition, while the 
upādā-rūpas become what is conditioned by them. Although the upādā- 
rūpas are co-nascent with the m ahābhūtas, the upādā-rūpas are not 
a condition by way of co-nascence in relation to the mahābhūtas. The next 
relationship between them is based on the condition by way of support 
(nissaya). This means that the mahābhūtas serve as a necessary support 
or foundation for tlic upādā-rūpas to depend on. The two conditions by 
way of presence (attiii) and non-disappearance (avigata) mean tlie same
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kind of condition. Here it means that the presence and non-disappearance 
of the m ahābhūtas ensures the presence and non-disappearance of the 
upādā-rūpas.

The ahove conditional relations show that the upādā-rūpas are dependent on 
the mahābhūtas. The mahābhūtas are also dependent, not, of course, on the 
upādā-rūpas, but on themselves. Each mahābhūta depends on the other 
three and therefore none of them can arise in isolation from the other three. 
This difference between the mahābhūtas and the upādā-rūpa is summed up 
in a sub-commentary when it says: “That which clings to the mahābhūtas 
while being clung to by others, is not upādā-rūpa; that which clings to the 
mahābhūtas while being not clung to by another is upādā-rūpa”."

In contemporary writings upādā-rūpa has often been rendered as “derived 
m ateriality /m atter”. Such a rendering does not seem to represent the 
true position. Upādā-rūpa is not a variety of m atter that is derived or 
evolved from  the mahābhūtas. The notion of derivation or evolution is not 
consonant with Buddhist philosophy, because it presupposes the dichotomy 
between substance and quality. The moment we understand upādā-rūpa  
as a derivative from mahābhūtas, the form er become qualities and the 
latter substances, a distinction categorically rejected by the Abhidhamma.

There is another important reason why we should not render upādā-rūpa as 
“derived m atter/m ateriality”. As we have already observed, dhammas are 
the basic constituents of m ental and m aterial existence. Therefore, none 
of them  is fu rther reducible to any other reality. I f  upādā-rūpas are 
derived from mahābhūtas, then the form er are reducible to the latter. 
In such a situation, they forfeit their right to be designated as dhammas, 
for the simple reason that they are no more irreducible. If  this were so, 
then the list of twenty-eight m aterial dhamm as would get reduced to four, 
i.e., the four mahābhūtas.
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THE GREAT ELEMENTS OF MATTER

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

The Pāli suttas describe the mahābhūtas in simple and general terms 
and illustrate them mostly with reference to the constituents of the 
human body: Earth-elem ent is that which is hard (kakkhala) and rigid 
(kharigata), e.g., hair of the head or body, nails, teeth, skin, flesh, etc. 
Water-element is water (āpo), or that which is watery (āpogata), e.g., bile, 
phlegm, pus, blood, sweat, tears, etc. Fire-elem ent is fire or heat (tejo), or 
that which is fiery (tejogata), e.g., heat in the body which transmutes food 
and drink in digestion. A ir-elem ent is air (vāyo), or that which is airy 
(vāyo-gata), e.g., “wind discharged upwards or downwards, wind in the 
abdomen or belly, vapours that traverse the several membranes, inhalings 
and exhalings of breath” .®

These are concrete instances of the mahābhūtas. Their description 
seems to suggest that early Buddhism did not make a departure from 
their popular conception. However, the use o f the term dhātu  to describe 
them im plies that they represent som e m aterial properties rather than 
m aterial entities. W hat the suttas seem to explain is how four material 
properties m anifest them selves in concrete form. When we come 
to the Abhidhamma we find this situation more clearly explained. 
The Abhidham m a, too, delines the earth-elem ent as that which is 
hard (kakkhala) and rigid (kiiara). The lirsl is said to represent its
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characteristic (lakkhaņa) and the second its m ode (ākāra). But this is 
only a provisional definition. Strictly speaking, the earth-elem ent is not 
that which is hard but hardness itself. Hence we find it defined as that which 
has the characteristic of hardness (pathavīdhātu kakkhalatta-lakkhaņā).'’ 
Even this definition is provisional, because it creates the wrong impression 
that the earth-elem ent is different from the characteristic o f hardness. 
It shows a duality between the characteristic and what is characterized by 
it. For the Abhidhamma the characteristic and the characterized are the 
same. If it assumes a duality it is in order to facilitate our understanding 
of the specific meaning (atthavisesāvabodha)} The definitions given to 
other mahābhūtas, we need to understand in the same way.

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

The earth-elem ent is also defined as that which extends (pattharatī ti 
pathavī).'' Extension is occupation in space. “Tri-dimensional extension 
gives rise to our idea of a solid body. As no two bodies can occupy the 
same space at the same time, Buddhists derive their idea o f hardness 
(kakkhalatta-lakkhaņa) from pathavī”}" Thus extension and hardness 
(solidity) are mutually convertible terms; W hat is extended is hard and 
what is hard is extended. The earth-elem ent’s function is to act as a sort of 
fulcrum or foundation for all other m aterial dhammas. Hence it is said to 
manifest as receiving (sampaticchana)}' Its function of supporting can 
be seen in all instances o f matter, w hether they are hardy, watery, fiery, 
or airy. As the Sarvāstivādins say, if the ocean supports ships, it is not 
due to the water-element but due to the earth-elem ent present in water. 
If things remain aloft on air, it is not due to the air-element, but due to the 
earth-elem ent present in air.‘*

The water-element represents fiuidity (davatā), sometimes referred to 
as trickling (paggharaņa) or oozing (nissanda) and viscidity (sineha). 
Its function is to intensify or agglutinate co-existing m aterial dhammas. 
It manifests as binding together, or as cohering m aterial phenomena.'* 
“For the water-element binds together iron, etc., in masses, makes them 
rigid. Becau.se they are so bound, they are called rigid; similarly in the case 
of stones, mountains, palm-sccds, clephant-tusks, ox-horns, etc. All such 
things the water-clement binds and makes rigid; they are rigid because 
of its binding’’.'* The watcr-element’s function of binding together, like 
the fimction of the carth-elcm cnt, is present in all instances of matter.
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This function of the water-element, as the Sarvāstivādins say, can be seen 
even in a blazing fire. For the non-broken continuity in a blazing fire is 
due to the presence therein of the water-element.'®

The fire-element (tejo-dhātu) represents the phenom enon o f heat (usma, 
usuma, unhatta). What, then, is the position o f cold? This is a question 
to which the Theravāda and the Sarvāstivāda give two different answers. 
The Sarvāstivāda position is that cold is represented, not by the fire- 
element, but by the water-element.'® This reminds us of the Vaisesikas 
who maintain that heat is the peculiar quality of the fire-substance 
(tejasa m ņatā) and cold that of the water-substance {apsu šītatā)P

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

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

The function of the fire-element is ripening, m aturing {paripācana)P  
This is the element that heats, matures, sharpens, and imparts heat to all 
other m aterial dhammas.

The air-element refers to distension (thambhitatta) and fluctuation 
(chambhitatta).’" Unlike the other three mahābhūtas, it represents 
the more restless and dynamic aspects of material existence. The Pāli 
commentaries define it as motion (samudīraņa). However, when the 
theory of momentariness was developed this definition could not be 
retained in the same form. For one logical corollary of momentarincss 
is the denial of motion: Momentary material dhammas have no time 
lo move from one point in space to another. They disappear wherever
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they appear. Therefore m otion came to be redefined to mean “the arising of 
momentary m aterial dhammas in adjacent locations” (desantaruppatti)." 
It is this situation that creates the appearance o f “m otion”. Accordingly, 
the air-elem ent is not motion as such but the cause o f the arising of 
m aterial dhammas in adjacent locations** {desantaruppatti-hetu-bhāvena 
... gametī ti)."

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

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

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

The Visuddhimagga explains the mutual conditionality of the four 
mahābhūtas under all possible combinations and permutations;

Taking eaeh one beginning with 'earth' there arc three others 
wliosc occnrrcncc is due lo lliat one, lluis witli tlircc due to one, 
tlicir oecinrcncc lakes place in four ways. I.ikcwisc each one
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beginning with ‘earth’, occurs in dependence on the other three, 
thus with one due to three, their occurrence takes place in four ways.
But with the last two dependent on the first two, with the second 
and fourth dependent on the first and third, with the first and third 
dependent on the second and fourth, with the first and fourth dependent 
on the second and third, with the second and third dependent on the 
first and fourth, they occur in six ways with two elements due to two.”

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

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

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

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

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

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

The fact that Buddhism does not recognize the mahābhūtas as elemental 
substances is also relevant to how it explains the composition of material 
aggregates. A lump of ice, according to Buddhism, is com posed of all the 
four mahābhūtas. Its solidity, cohesion, temperature, etc., witness to their 
presence in it. For the Vaisesikas, for instance, ice is essentially a watery 
(ap) substance. In their view, all m atter is ultim ately reducible to the 
four kinds of eternally existing atoms, the earthy, the watery, the fiery, 
and the airy. In their view no substance is destroyable and therefore 
decom position of a com pound m eans its reversal to  the original position. 
W hen ice melts it becomes water and water is ultimately com posed of 
watery atoms.** For Buddhism, w hether ice remains as it is, or whether it 
becomes water when melted, or vapour when excessively heated, in all 
these different states the four mahābhūtas are present.

Although the four mahābhūtas are present in every instance of matter, 
they do not exhibit a quantitative difference. It is in equal proportion that 
they enter into the composition of material things.** “There is as much 
water-element in a blazing fire as the fire-element. There is as much fire- 
element ill a cascading waterfall as the watcr-clcmcnt”. If there were 
a quantitative difference, .so runs the argument, then the notion that they
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are not separable from one another, would not be logical (na yujjeyya)." 
This idea is not confined to Theravāda. This is what other Buddhist scliools 
call “the equal presence of the mahābhūtas” (tulya-bhūta-sadbhāva)."

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

The diversity, it is maintained, is not due to a difference in quantity but 
due to a difference in intensity (ussada) or capability (sdmatthiya)." 
In a given m aterial aggregate, one mahābhūta can have a higher degree 
of intensity than any of the other three. In a hard object, althougli all 
the four are present in equal proportion, yet the earth-elem ent has more 
intensity than the other three. So is the water-element in water, fire- 
element in fire, and air-element in air.

As objects of touch, the mahābhūtas (except the water-element) reach (lie 
sense avenue simultaneously. However, bodily cognition of them docs nol 
arise at once. For the object of touch is determined by one of two altcrnal i vc 
factors. One is deliberate attention (ābhuhjita-vasena). The otlier is tlic 
extrusion of one element over the others (ussada-vasena)."

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

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



although extension and heat are present therein, the element o f mobility 
alone is made the object owing to its extrusiveness” .*"

We find the intensity-principle in other Buddhist schools as well. 
The Abhidharmakosabhdsya poses the question why all the mahābhūtas 
do not become the object o f touch simultaneously. The answer given 
is similar to the one we have mentioned as the second alternative: 
“O ne perceives in a given aggregate that particular element which is 
the most intense (patuma, sphutatama) and not others” .** According to 
the Sautrāntikas the mahābhūtas which are not perceived in a given 
aggregate exist there in a state of seeds, or as energy, or as potentiality 
(bījatas, saktitas, sāmārthyatas) and not in a state o f activity.**

As noted above, one cannot speak of material objects as earthy (pathavī), 
watery (āpo), fiery (tejo), and airy (vāyo). For in every instance of 
materiality all the four mahābhūtas are present. However, if in a given 
material object the earth-element has a higher degree o f intensity (ussada) 
or capability (sdmatthiya), then as a m atter of convention that material 
object is called earth (pathavī). Similarly are used the names of the other 
three mahābhūtas." This is only a concession to their popular conception.

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

We may now consider the position assigned to the mahābhūtas as 
four basic m aterial dhammas. W hat we want to maintain here is that 
Buddhism assigns them a com paratively prim ary position. In Sārnkhya, 
lor instance, mahābhūtas are not irreducible constituents of matter. 
They are said to evolve immediately from the tanmātras and ultimately 
from prakrti, the first cause of the world of non-self.*® According to 
Vcdānta, the mahābhūtas arc produced from the corresponding 
sūksma-bhūtas (subtle elements). The form er are a species of gross 
matter and the latter a species of subtle matter.** For Jainism the 
ullimale constituents of matter (puggaia) are not the four mahāhhūlas
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{dhādu-catukka), but the homogeneous atoms {paramāņu)." The Nyāya- 
Vaisesika postulates four kinds o f atoms corresponding to the four 
elemental substances, earth, water, fire, and air.*" This is an attempt 
to reconcile the older theory of the mahābhūtas with the later atomic 
theory. It prevents the four elemental substances getting reduced to 
a secondary position.

In Buddhism  the four mahābhūtas are assigned a truly prim ary position. 
As four material dhammas, they represent four basic factors of all 
m aterial phenomena. They are not reducible to the level of four qualities 
o f an underlying m aterial substance. Nor are they derivatives or evolutes 
from any kind of prim ordial matter. It is o f course true that a given 
instance of m atter consists not only of the four mahābhūtas. It consists of 
a set o f upādā-rūpas as well, such as colour, smell, savour, etc. But what 
are called upādā-rūpas are dependent on the mahābhūtas. Even the 
theory o f material clusters {rūpa-kaiāpa), which is the Theravāda version 
o f atomism, did not reduce the four mahābhūtas to a secondary position. 
For in every material cluster {rūpa-kaiāpa), defined as the minimal unit 
of m atter {sabba-pariyantima), all the four mahābhūtas are present.®" 
However, as components of phenomenal existence, they are subject to 
all laws of conditioned existence.
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THE REAL DEPENDENT MATTER

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

Sensitive Matter

Pasāda-rūpa, “sensitive m atter” is the term  used in the Abhidham m a 
to refer to the five material sense-organs, the organs of sight {cakkhu), 
hearing {sota), smell, {ghāna), taste {jivhā), and touch {kāya). The Pāli suttas 
refer to them very often. The purpose, however, is not so much to describe 
their nature as a species of matter. Rather, it is to draw attention to the role 
they play in the causality of sense-perception and in the gratification of 
sensual pleasures.* In the Abhidham m a, on the other hand, we find more 
attention focused on them  as a species of matter.

P asā d a  l i te ra lly  m ean s c lea rn ess , b rig h tn e ss , se ren ity , o r fa ith . 
As a descriptive term for the m aterial sense-organs it had not been used 
in the Pāli suttas. “Taken causatively”, says M rs Rhys Davids, “it may 
conceivably have m eant either that which makes clear —  a revealer as 
it were —  or that which gratifies or satisfies”.* It is in fact suggestive of 
both meanings. W hile the first indicates their receptivity and reactivity 
to external sense data, the second brings into focus the part they play in 
the gratification of sensual pleasure.

In Sanskrit Buddhism, too, we find the term  prasāda  used in the same 
sense. The sense-organs are supra-sensible {atmdriya) and translucent 
{accha). Because of their translucence, like the lum inosity o f a gem 
{maņiprahhāvat), they cannot be burnt or weighed.* Nor can they be cut 
into two. W hen a part o f the body is chopped off, thereby the body- 
sensitivity {kāya-prasāda) does not multiply itself. The part that is cut 
off is devoid of body-sensitivity. This is inferred from the fact that on 
the basis of the part that is .separated, tactile sensation does not arise.* 
On this point, Acdrya  Ya.^omitra m akes this interesting observation: 
“ How then could there be tactile sensation with the tip of the no.se when 
it is cut but not separated from the nose? It is connected with tlie nose.
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Therefore body-sensitivity arises again. But how is it that when the tails 
of the house lizards, etc., are chopped off, they begin to vibrate if  they 
are devoid of body-sensitivity? This is due to the alteration {vikāra) of the 
air-element and not due to body-sensitivity.” ®

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

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

Thus unlike the other four sense-organs, the body-sensitivity is not located 
in a particular locus, but is diffused all over the organic body. This situation, 
it is m aintained, does not lead to confusion {sankara) in the respective 
functions of the different sense-organs. Eor the characteristic {iakkhaņa), 
function {rasa), manifestation {paccupatthāna), and the proximate cause 
{padatthāna) of one sense-organ are different from those of another. 
The organ of sight, for instance, has the characteristic of being sensitive 
only to the visible, and not to the other sense-objects; its function is to 
draw attention to its respective objective field only; and it manifests itself 
as the physical base of visual consciousness, but not as the physical base 
of any other consciousness.*
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Th. Stcherbatsky observes that the Buddhist conception of the sense- 
organs as composed of m atter subtler than the things that become the 
corresponding objects is rem iniscent of the Sārnkhya view, namely, 
that m atter developed along two different lines, the one with predominance, 
of the translucent intelligence-stuff {sattva), the other with predom inance 
of dead m atter (tamas), resulting in sense-objects in their subtle {tanmātra) 
and gross {mahābhūta) forms. But the fundam ental difference, to which 
Th. Stcherbatsky him self draws attention is that unlike in the Sārnkhya, 
in Buddhism , the two groups are not conceived “as m odifications or 
appurtenances of an eternal substance”."

Moreover, the force of this parallelism  tends to fade away because of the 
circum stance that in most of the schools of Indian thought the sense- 
organs are conceived in more or less sim ilar manner. The Jainas speak 
of two kinds of sense-organs; dravyendriya, the physical sense-organ, 
and bhdvendriya, its psychical correlate. The former, in turn, consists 
of two parts: nivrtti, the organ itself, and upakaraņa, the supporting 
environment. According to Caraka the sense-organs are distinct from 
their peripheral seats. T he M īm ārnsakas m ain ta in  that “ the sense- 
organs consist in the faculty of potency {sakti) abiding in the sockets:” 
The Sankarite Vedāntin is of the view that the organs of sight, hearing, 
smell, taste, and touch are composed of the sāttvic parts of light, ether, 
earth, water, and air respectively.*"

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

This Nyāya-Vaišesika theory seems to have been accepted by some Buddhists 
in a modified form. This is shown hy Acariya  Buddhaghosa’s comments 
on two sim ilar theories. The first says that among the four great elements 
that support the organ of sight, heat is in excess. Likewise, in the case of 
the organs of hearing, smell, and taste, air, earth, and water are in excess. 
As for the organ of touch, there is no difference between the supporting 
great elements. According to the second theory the five sense-organs (in the 
order they are mentioned above) have respectively heat, etiier {vivara), air, 
water, and earth in excess,'*
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The sub-com m entary to the Visuddhimagga  says that the first theory 
was held by some M ahāsānghikas, and was advocated by one Acariya  
Vasudhamma ”  The Sirnhala sanne to the Visuddhimagga attributes the 
second to the Abhayagiri Fraternity, the rival sect of the Mahāvihāra.'* 
Acariya  Buddhaghosa’s critical comments on them  are as follows:

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

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

How the sense-organs apprehend their respective objects is another issue 
that needs clarification. As to the senses of touch, taste, and smell the 
sensory contact is not difficult to understand. For in these three cases the 
objects come in actual physical contact with the respective sense-organs. 
In the case of seeing and hearing, how sensory contact takes place is not 
so evident. On this issue we find two different views within the Theravāda 
exegesis. Farlier is the one mentioned in the Sīhaia A tthakathā, to which 
we find a reference in a Pāli commentary. It says that all the sense-organs 
apprehend their objects when they come in actual physical contact with 
them (sampatta-gocara)P  As we shall see, according to this view both 
colour/light and sound travel and directly im pinge on the eye-organ 
and the ear-organ. The second view is the one introduced by the Pāli 
com m entaries to substitute the first. It says that the organs of smell, taste, 
and touch apprehend their objects when they come in direct contact wilh
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them and that the organs of sight and hearing apprehend their objects at 
a distance (asampatta-gocard)." This new interpretation, which replaces 
the earlier, is in fact the same as the one accepted by the Sarvāstivādins.'"

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

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

Sense-Field Matter

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

The com m entary observes that the addition of figure is a concession to 
popular parlance (vohāra), because only colour constitutes the visible. 
As to why figure is not visible, the com m entary makes two statements. 
The first is that “ the term s ‘long’, etc., are accom plished by m utual 
reference (annam ’annam  upanidhdya) and that the term s ‘c ircu lar’, 
etc., are accom plished by juxtaposition (sannivesana). A m ong them  
with reference to what is short, ‘long’ is so called as being higher 
(uccatara) than that; ‘short’ is so called as being lower (nīcatara) than 
‘long’. With reference to what is big a thing sm aller than that is ‘little’, 
with reference to whieh a greater thing is ‘big’”.”  The second statement
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adds: “among these expressions, because it is possible to know ‘long’, etc., 
also by touch, but not ‘blue-green’, etc., therefore, in reality ‘long’ is not 
directly (nippariydyena) a visible object; neither is ‘short’ or similar terms.” *’

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

What led to this new interpretation could perhaps be traced to the Vaibhāsika- 
Sautrāntika controversy on the nature of the visible. The Vaibhāsika position 
is that both colour (varņa) and figure (samsthdna) combine to constitute 
the visible. The visible can be colour without being figure (samsthdna- 
nirapeksam), e.g., blue, red, yellow, white, shade, sunlight (ātāpa), light 
(dloka), darkness (tamas). The visible can also be figure without being colour 
(varņa-nirapeksam), e.g., that part of long, short, etc., which constitutes 
the bodily intim ation (kdyavijnapti). O r else it can be, at one and the 
same time, both colour and figure, e.g., all other varieties of the visible.**

The Sautrāntika position is that colour alone is real, that only colour 
constitutes the visible, and that figure is only a mental construct (mdnasam  
parikalpitam) with no objective reality (prajnapti-sat)."

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

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

W hy the Vaibhāsikas strongly objected to interpreting figure as a mental 
construct is perhaps due to the need they felt to establish the reality of 
bodily intimation (kdya-vijnapti). As we shall see, they believe that bodily 
intimation is a certain figure of the body, known as an object of visual 
consciousness.** They could not deprive it of its reality, because together 
with vocal intimation (vacī-vijnapti) it is closely associated with avijnapti- 
nlpa, a material dharma  not recognized either by the Theravādins or by 
the Sautrāntikas.

The Sautrāntikas, it may be noted here, had a strong tendency to declare 
as nominal some of the items recognized by other schools as real. It is 
very likely, therefore, that they were the first to define the visible as 
consisting of only colour. It is equally likely that this new interpretation 
found its way to Theravāda A bhidham m a during the com m entarial 
period. W hether it was introduced from an outside source, or whether it 
was developed within Theravāda, it could be easily accom m odated in the 
Theravāda Abhidhamma. For, unlike the Vaibhāsikas, the Theravādins 
do not explain bodily intim ation as a variety of figure (saņthāna); nor do 
they recognize a material dhamma  corresponding to the avijnapti-rUpa 
of the Vaibhāsikas. Hence they could conveniently relegate figure to the 
domain of conceptual constructs without thereby underm ining the basis 
of any established doctrine.

riic .second seiise-rield is sound, Ihc audible (saddayatana). As to how 
it impinges on Ihc car. wc have hriclly referred to Ihc Sīhala Anliakathā
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view. W hat it says is that sound travels in an elemental series (dhātu- 
paramparā) and impinges on the sensitive portion of the ear. O f much 
interest is the example given in support of this view: The bodily movements 
of men felling trees or of washer-men washing clothes are seen (quickly), 
although they are at a great distance. On the other hand, the sound they 
make is relatively slow of ascertainm ent (vavatthāna), because it comes in 
an elemental series and strikes the auditory organ.** This Sīhala Atthakathā  
view, as noted by E. R. Sarachchandra,** is sim ilar to the one advanced by 
the Nyāya-Vaišesikas: “Either sounds reach the ear in concentric circles 
of waves like the waves of water, or they shoot out in all directions like 
the filaments of a kadam ba”."  However, what is im portant to note here is 
that the Atthakathā  view provides us with empirical evidence in support of 
its conclusion. It is also interesting to notice that the Atthakathā  view not 
only recognizes that sound travels and impinges on the ear but that light 
travels faster than sound. This gets confirmed by another example given: 
“The colour/light of the discs of the moon and sun situated above 42000 
yojanas away strikes the sentient visual organ. That colour, although it 
appears to be far, is known to be in physical contact. Because it has such 
a range, the eye is said to have attained range-contact.” *®

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

This new theory which the Pāli com m entaries introduced in place of 
the earlier is in fact identical with the one accepted by the Sarvāstivāda 
Abhidharma. For here, too, sound is described as having the characteristic
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With the development of the theory of material clusters (rūpa-kalāpas), 
which is the Theravāda version of atom ism, one question that arose 
concerned the production of sound. As we shall see later, the possibility of 
atoms com ing into im mediate contact with one another is denied.** If this 
idea were to be retained, the production of sound could not be attributed 
to an actual physical collision (ghattana) of the atoms that constitute 
material aggregates. It became necessary, therefore, to reinterpret physical 
collision as “the arising of material clusters (atoms) in close proximity 
to one another due to appropriate conditions.” ** The words “arising in 
close proxim ity” are m eant to rule out the actual physical contact of the 
material clusters as well as their movement.

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

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

Faculties of Sex

There are two faculties of sex, the faculty of fem ininity and the faculty of 
masculinity. The first as defined in the Dhamm asahgaņi is the physical 
appearance, marks, traits, and deportm ent peculiar to a female, or the 
state of fem ininity (ittthatta, itthihhāva). Likewise, the second is the 
physical appearance, etc., peculiar to a male, or the state of m asculinity 
(piirisatia, piirisahhfiva)."

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

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

A lthough the D ham m asangani defines the two faculties to m ean the 
physical features, etc., that are peculiar to woman and man, the commentary 
takes a somewhat different position. It says that physical features, etc., 
are not the two faculties. They are what result from them  as their causes. 
Just as, because of a seed a tree grows, replete with twigs and branches, 
even so because of the faculty of fem ininity there come into being such 
physical features, etc., as are peculiar to a female. W ith necessary changes 
this observation applies to the faculty of m asculinity as well.®* Thus the 
“that” (yam) of the Dhammasangani is in its com m entary understood as 
“ that through which” (yena)."

According to the com m entary the faculty of femininity/m asculinity is 
spread all over the physical body {sakala-sarīra-byāpaka) as the faculty of 
touch is.®* As to their relative position it is not correct to say that the faculty 
of femininity/masculinity is either “located in the space where the organ 
of touch is located” or “located in the space where that is not located”.®’ 
Both are diffused all over the physical body; yet one is not an aspect of the 
other. The four great material elements that support the organ of touch arc 
different from those that support the faculty of sex (bhinna-nissayala)?'

For the Sarvāstivāda, the faculty of femininity/m asculinity is not distinet 
from the organ of toueli. “A part of the organ ealled facully of louch 
(kaycndriya) is Ihc facully of sex”.”  In Ihis sense, Ihe Iwo faculties cogni/.e
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the tangible. The Theravādins seem to have had this theory in m ind when 
they say that some entertain the wrong belief that the faculty of sex is only 
a part of the physical body (sanrekadesavutti)."  The Theravāda position 
is that the two faculties do not cognize the tangible. They are not part of 
the m ateriality that is impingent (rūpam sappatigham)?''

The Material Faculty of Life

As we have already noted, the Theravāda recognizes two life-faculties. 
One is the psychic life-faculty (arūpa-jīvitindriya). It is the factor that 
sustains and stabilizes consciousness and mental factors. It is therefore 
listed as one of the seven universal mental factors (sabba-citta sādhāraņa). 
The second is the material life-faculty (rūpa-jīvitindriya). It is the factor 
that sustains and stabilizes material factors that come into being as a result 
of kamma. This refers to all instances of organic m atter that enters into the 
composition of a living being, namely, the physical sense-organs, faculties 
of sex, physical base of mental activity, and other m aterial dhammas 
associated with them. Accordingly the material life-faculty is invariably 
present in all kamma-ongm&ted material clusters.®"

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

Thus as to the faculty of life we find two parallel developments, one 
recognizing two and the other only one. W hat led to this situation becomes 
clear from a controversy recorded in the Kathāvatthu where the point 
at issue is whether there are two life-faculties or not. The arguments of 
the non-Theravādins (Pubbaseliyas and Sam m itiyas, according to the 
commentary) rem ind us of the position taken up by the Sarvāstivādins. 
They contend that there is only one life-faculty, that it is com m on to both 
mind and matter, and that it is non-material (arūpa). Its description as 
non-material suggests only its exclusion from the aggregate of corporeality 
and not its identity with any of the mental factors. For although they include 
the life-faculty in the aggregate of mental formations, yet they deny that any 
of the mental formations obtains in the attainm ent of cessation (nirodha- 
samāpatti). For in the attainment of cessation, the stream of consciousness 
and its concomitants is temporally arrested though Ihc physical body remains 
alive. I'he non riieravailins’ view, therefore, seems lo be that although the
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life-faculty could be assigned a place in the aggregate of mental formations, 
it is certainly not a pure mental factor. It may be recalled here that the 
Sarvāstivādins include it in the category of mental formations dissociated 
from consciousness but make it distinct from the mental factors. In point 
o f fact, the com m entary observes that in the opinion of the Pubbaseliyas 
and Sammitiyas the life-faculty is a “non-mental dhamma  dissociated 
from consciousness” {citta-vippayutta-arUpa-dhamma)."

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

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

Material Nutriment

In Buddhism  the term  nutrim ent {āhāra) is used in a broad sense to 
denote not only edible m aterial food or its nutritive essence, but also 
three other factors, namely, sensory contact (phassa), volition (mano- 
sancetana), and consciousness (vinnāņa)?’ They are all called nutriment 
because they sustain and keep going the empiric individuality in the cycle 
of samsāra. Thus what we call the empiric individuality or individual 
existence is a process of alim entation, a process of nutrim ent kept going 
by four kinds of food.

The Pāli expression for edible material food is kabalīkāra-āhāra. It literally 
means “food made into a ball” or “morsel-made food”. W hile the Pāli 
suttas understood it in the general sense o f solid food which all living 
beings lake for their sustenance and growth, Ihe Abhidhamma interprets
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it in a more abstract sense to mean the nutritive aspect of matter, the 
quality of nutrition. It is of course true that the Dhammasahgaņi defines 
it by citing some examples of food such as boiled rice, sour gruel, flour, 
fish, flesh, milk, curds, butter, cheese, etc.®® But as the commentary observes 
this is a definition given in term s of its em bodim ent (vatthu-vasena)?’ 
The com m entarial observation is supported by the fact that elsewhere in 
the Dhammasahgaņi material food is included in the objective field of 
mental objects {dhammdyatana)." This m eans that it cannot be known 
by any of the senses other than the mind; it is known by a process of 
inference. Nevertheless this definition by way of its em bodim ent reminds 
us of its earlier m eaning as found in the Pāli suttas.

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

As noted earlier, the first ever allusion to the physical base of m ind and 
mind-consciousness is found in the Patthāna. Although this work does 
not specify what it is, in the com m entaries it came to be identified as the 
heart-base (hadaya-vatthu). W ith this identification the heart-base came 
to be introduced as a separate m aterial dhamma  as well. This is how the 
twenty-seven m aterial dham m as of the A bhidham m a Pitaka becam e 
twenty-eight in the Pāli com m entaries.

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

111 th e  S e c t i o n  o n  B a s e  D y a d s  (valllui-duka) o f  t h e  Dhammasahgaņi 
Ihc  e x p o s i t i o n  is m a d e  w i th  r c r c r c n c c  lo  tlic  p l iy s ic a l  b a s e s  o f  tlic



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

The Pāli com m entators’ interpretation of what has rem ained unidentified 
in the Patthāna  as the heart-base can neither be supported nor refuted with 
reference to the original Patthāna passage. For it is an answer to a question 
left unanswered. An interesting argument in support of the answer is given 
in the sub-comm entaries. The first part of this argument is an attempt to 
find out whether it is possible to identify the alluded m aterial base with 
any of the twenty-seven material dhammas listed in the Dhammasangani.

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

Among them none of the five physical sense-organs can be selected because 
they are the physical bases of the five kinds o f consciousness named after 
them. As for the four sense-fields (the fifth consists of three great elements 
of matter) and nutriment, they exist not only in the body of a living being but 
also outside of it. Hence they too have to be elim inated. The two faeulties 
of sex too have lo be elim inated because mind and mind-consciousness
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obtain even in those living beings who do not possess the faculty of sex. 
The faculty of life has its own function to perform. To attribute another 
is not quite right. Hence it should also be eliminated.**

So far it has been a case of elim ination and so far two things have been 
established. One is that what the Patthāna  alludes to as the physical base 
of m ind and m ind-consciousness should be a material dhamma  that is 
nipphanna as well as upādā-rūpa. The other is that it cannot be identified 
with, and should therefore be different from, any of the already known 
thirteen material dhammas, which constitute the category of nipphanna- 
upādā-rūpa. This is the justification for the introduction of a separate 
m aterial dham ma  as the seat of mental activity.

The next problem is to find out where it is located. The answer is sought 
to be based on em pirical observation. It is observed that when someone 
thinks of anything bringing it to m ind intently and directing his whole 
m ind to it, he experiences exhaustion (khijjana) in his heart. Therefore it 
is to be inferred that the location of the seat of m ental activity is inside 
the heart (hadayabbhantare)"
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THE NOMINAL DEPENDENT MATTER

In the previous chapter we examined the fourteen dependent material 
dhammas that are nipphanna (concretely produced), i.e., those that 
have their own nature as ultimate components o f m aterial existence. 
In the present chapter we propose to examine the opposite category, 
the anipphanna (non-concretely produced), i.e., those that exist as 
modalities or attributes o f the nipphanna, the real material dhammas. 
As we have already noted, what come under anipphanna are nominal 
entities with no corresponding objective counterparts. The Pāli 
com m entators observe that it is as a m atter o f convention {rUlhiya) that 
these are called rūpa-dhammas} If  we, too, keep on referring to them 
as m aterial dhammas it is in order to conform  to this commentarial 
convention. The anipphanna category includes ten items: space-element 
as the principle of material delim itation (pariccheda-rUpa), two means 
o f intim ation and three special modes of m atter (vikāra-rūpa), and four 
characteristics of m atter (lakkhana-rUpa).

Com m enting on these ten m aterial dham mas included in the 
anipphanna-category, P.S. Jaini says that now here in the Pāli suttas 
they are enum erated as m aterial dham mas and that “their inclusion 
in the A bhidham m a suggests an influence of the Vaisesika school” .* 
It is of course true that none of them  are enum erated in the suttas as 
material dhammas. However, as we shall see in the sequel in detail, 
their antecedents can certainly be traced to the suttas. The first, namely 
the space-element, as we saw, is mentioned in the suttas as one of 
the six elem entary constituents into which the em piric individuality 
can be analysed. Moreover, as we saw, what the Sangīti Sutta calls 
“the non-visible and non-im pingent material form” {rūpam anidassanam  
appatigharn) is none other than the space-element (ākāsa-dhātu) 
o f the Abhidhamma. The next two items, namely the two means of 
intimation are inextricably connected with the early Buddhist teaching 
on the physical and vocal m anifestation o f kamma. Thus while bodily 
intimation (kāya-vinnatti) is closely connected with bodily kamma 
(kāya-kamma), vocal intimation (vaci-vinnatti) is closely connected with 
vocal kamma (vacT-kamma). The next three items, namely the special 
modes of m atter have their counterparts among the mental dhammas 
as well. And as shown by Venerable Nyanaponika Thera the origins of 
their mental counterparts arc all traceable to the suttas.’ The last four 
items, namely the characteristics o f matter, as wc shall see in the sequel, 
are based on what the sultas call Ihc three characteristics of lhal which is
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conditioned (sahkhatassa sankhata-lakkhaņāni). Therefore the presence 
in the Abhidhamma of ten anipphanna material dhammas, as assumed 
by P.S. Jaini, needs not be understood as due to the influence of the 
Vaisesika school on the Theravāda Abhidhamma, even if a school o f 
thought under the name Vaisesika existed at the time when the books of 
the Abhidhamma Pitaka were compiled.

T he S pace-E lem ent

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

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

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

It will thus be seen that what the Abhidhamma means by space- 
element is not space as a kind o f receptivity for the existence and 
m ovem ent o f mailer. Rather, the reference is to void region, Ihc space 
bound or delim ited by mailer. Once we have undcrslood Ihe space-
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element as “the void region that delimits” why it is presented as 
a material phenom enon d ep en d en t on the four great material elements 
should become clear. Our n o tio n  of the void is determined by the 
environing m atter and in this sense it is dependent on matter, and in 
terms o f the elemental analysis, this means that it is ultimately dependent 
on the four great material elem ents.

This becomes further clear b y  the com m entarial definitions. Space- 
element is the m aterial phenom enon of delimitation (pariccheda-nlpa). 
Delimitation signifies not on ly  that which delimits (paricchindati) but 
also that which is delimited (paricchijjhati)} Since space-element means 
void region, the space bound by  matter, it sets limits to and is itself limited 
by the surrounding matter. It h as  the characteristic of delimiting matter; 
its function is to show the boundaries o f matter; it manifests as confines 
of matter; its proxim ate cause is delimited matter. It is the space-element 
that serves as a basis for our notions of “below”, “above”, “across”, etc.* 
By delimiting and separating m aterial objects, it enables us to perceive 
them as distinct entities.

For the Sarvāstivādins space-elem ent is either light (dloka) or darkness 
(tamas), and as such it is visible. Therefore it is included in the sense-field 
of the visible." Its inclusion by the Theravādins among the mental objects 
shows that in their view it is no t visible. This gets further confirmed by 
a Kathāvatthu controversy on the visibility of the space-element. Some 
Buddhists argue that one can see the interval between two trees or two 
posts, the space in a key-hole, or in a window, and therefore that space- 
element is visible. The Theravādins’ reply is that in the case o f an interval 
between two trees, for instance, one sees with his eye only the colour of 
the two trees and that the interval as such is known only by the mind.'"

W hy the space-element is a nominal material dhamma is clear: It has no 
own-nature and therefore it is not a dhamma. N or is it of the nature of 
m ateriality (ruppana). A lthough it is defined as the material phenomenon 
o f delimitation, it is nothing but the mere limitation of m atter (nlpa- 
pariccheda-matta). As a m atter of convention (nllhiyd) only that it is 
presented as a conditioned dhamma." W hat this amounts to is that it is 
a conceptual construct (pannatti), with no objective counterpart.

Means of Intimation

There arc two means o f intimation or self expression. One is bodily 
intimation (kdya-vinnatti) and the other vocal intimation (vacī-vinhalti). 
They refer lo the material phenomena involved in com m unitaling one’s 
thoughts or feelings to another.

14. THE NOM INAL DEPENDENT MATTER 189



Let U S  take bodily intimation first. The best way to understand it is to get 
ourselves acquainted first with how it is explained in the Sārnmitīya and 
the Vātsīputrīya Schools of Buddhism. In their view bodily intimation 
is a movement (gati) resulting from a thought which wishes th a t ' 
movement. The movement is that o f the body (kdya), and it is called 
bodily intimation because it makes manifest or expresses that thought in 
response to which it arises. It is included in the sense-field of the visible, 
because it is the movement of the body, o f m atter that is visible. Therefore 
bodily intimation is said to be apprehended by the organ o f sight.'*

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

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

However, the above definition does not deny the role of bodily movements 
in communieating one’s thoughts or feelings lo another. For it refers to 
bodily movements such as “retracting an arm or stretching it forth” , 
which accompany lhal stale of bodily tension. Bui it is Ihe latter, nol Ihe 
former, lhal is idciililicil as bodily intimation. The reason for this can be
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seen in the description of the latter as fo llo w in g  the pattern o f the thought 
(cittānuparivatti). W hat seems to be in ten d ed  by this is that it behaves in 
a way in conformity with the intent of that p a rtic u la r  thought, by which it 
is conditioned. W hile thus following the p a tte rn  of thought, it causes the 
body to move in ways that reveal one’s in ten tions.

The above account o f bodily intimation is b ased  on its earliest definition 
as given in the Dhammasangaņi. The com m entaria l account o f the subject 
falls within its framework and clarifies i t  further. Here the “state of 
bodily tension” o f the Dhammasangaņi is described  as a special mode of 
the consciousness-originated air-elem ent.'’ Since the air-element cannot 
exist independently of the other three g rea t m aterial elements it is also 
observed that bodily intimation is a special mode o f all the four. If it is 
described as “o f the air-elem ent” it is because o f the circum stance that 
here the air-element is characterized by a  higher degree of intensity 
(ussada) or capability (sdmatthiya). In the sub-com m entaries we find this 
particular physical condition described as resem bling the state o f effort- 
making (ussahana-vikāra) that appears on  the body o f a person when 
with full effort he/she lifts a heavy stone.'"

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

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

Now, as already noted, bodily movements are not the bodily intimation. 
Nor is it the consciousness-originated material phenomena, among which 
the air-element has more intensity and capacity. Rather, it is a special 
mode of the air-element (ākāra-vikāra), which is able to “tense, lift, and 
move” the body.** To quote the commentary, “it is called bodily intimation 
because it is a capacity for communicating. W hat does it communicate? 
A certain wish communicable by an act of the body. If  anyone stands 
in the path of the eye, raises his hands or feet, shakes his head or brow, 
the movements of his hands, etc., are visible. Intimation, however, is not 
visible; it is only knowable by mind. For one sees by the eye a eolour- 
surfacc moving by virtue of the change of position in hands, etc. But by 
relleeting on il as intimation, one knows il by mind-door-consciousiiess.
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thus: T imagine that this man w ish es  me to do this or that act’”.*® As the 
commentary further illustrates, it is  ju st as when people, during the hot 
season, tie palm -leaves on the top o f  a tree in a forest, with the intention 
that by this sign others will know  that there is water here and when 
others, on seeing it come to know th a t  there is water here although they 
have not actually seen the water. O r it is like our inferring which way the 
wind is blowing by our observing th e  movement o f the trees although we 
do not see the wind.*®

Thus intimation is so called n o t only because o f communicating 
(vinnāpana) but also because o f being  communicated (vinnāpitatta). 
Communication by sign, as the com m entary  observes, is sometimes 
intelligible even to animals: “W henever dogs, foxes, crows and cattle are 
assembled, and when they see the gesture o f striking, on a stick or a stone 
being seized, they know ‘he wishes to  strike us’ and flee helter-skelter”.** 
A nother important point raised in th e  commentary is whether intimation 
can be called intimation when the person to whom it is intended is not 
attending to it; in other words, w hen the message is not communicated. 
The answer is that even then it should be called so because it had the 
potentiality to communicate.**

The Theravāda version o f bodily intim ation which we have sketched 
above closely corresponds to that o f the Dārstāntikas. They are of 
the view that “there exists a certain  rūpa, which is neither colour 
(varņa) nor figure (samsthdna), but which is produced by thought. 
This rūpa puts into movem ent the hands and other m em bers”.**' In the 
Karmasiddhiprakaraņa o f Ācārya Vasubandhu we find an almost 
identical, if not the same, theory attributed to a Buddhist school called 
Sauryodayikas. According to this theory bodily movements are due to 
the air-element given rise to by a certain variety o f consciousness (citta- 
visesdd utpannah). And it is this air-element that is identified by the 
Sauryodayikas as bodily intimation.™

The Sarvāstivādins, too, refuse to identify bodily intimation with bodily 
movements, but for different reasons. They criticize Buddhist schools 
.such as the Sārnmitīyas and the Vātsīputrīyas for identifying it with 
bodily movements, on the ground that motion is not .something that 
obtains in a real and ultimate sense. Motion is only a name given to 
the appearance of a series of momentary material dharmas in adjacent 
locations (desdntarotpatti)?' If somebody retracted his arm or stretclied 
it forth, in an ultimate sense, it is not correct to say that his arm had 
moved. What actually happened was that the series of momentary 
material dharmas that constituted what was called the arm arose in
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adjacent locations in a certain direction. Only the place of the arising 
of the momentary dharmas had changed, not a single dharma had 
moved. Hence to identify bodily intimation with bodily movements is to 
deprive it of its reality as a dharma having its own-nature and to deprive 
its position as a real dharma is to undermine the very foundation of 
their theory of avijnapti-rūpa, which is closely connected with vijfiapti- 
rūpa, that is, the bodily and vocal intimations. Hence according to the 
Sarvāstivādins bodily intimation is not the movements of the body; it is 
such and such figure or disposition (samsthdna) of the body, given rise to, 
or conditioned by a volitional thought.™ This might appear as something 
corresponding to the bodily intimation of the Theravāda Abhidhamma; 
but there is this important difference to be noted: W hat the Sarvāstivādins 
identify as bodily intimation, unlike that of the Theravādins, is something 
visible. As we have seen earlier, according to the Sarvāstivādins visibility 
constitutes both colour and figure. In their view that particular “figure or 
disposition of the body” which is called bodily intimation can be 
apprehended independently of the colour (of the body) (kdya-vijnapti- 
grahanam tu varņa-nirapeksam)." Therefore in the Sarvāstivāda system 
bodily intimation is included in the sense-field of the visible. As such it is 
a real and ultimate dharma having its own-nature.

The Theravāda Abhidhamma takes a different position. W hat is called 
bodily intimation is not a separate material dhamma. It is a name given to 
a special mode of the consciousness-originated air-element. Apart from 
the air-element, of which it is a special mode, there is no separate material 
dhamma called bodily intimation. Its description as “occurring together 
with consciousness” (citta-sahabhH) points to the same conclusion. 
If bodily intimation and the consciousness in response to which it 
arises occur for the same length of time, this means that their life-span 
is the same. But according to Theravāda Abhidhamma, the life-span of 
matter is longer than that of mind. There is, however, no contradiction in 
describing bodily intimation as occurring together with consciousness. 
If bodily intimation is said to have the same life-span as that of the 
consciousness, it is because bodily intimation is not a separate material 
dhamma, but a name given to the air-element only when it functions as 
a means of communicating the thought. In other words, the air-element 
and its concomitant material dhammas do not cease to exist together 
with the consciousness in response to which they ari.se. W hat comes to 
an end together with the consciousness is the air-element’s function as 
bodily intimation. This should also show that as defined in the Theravāda 
Abhidhamma bodily intimation is not something distinct from and 
therefore as real as tltc consciousness-originated air-clcmcnl. This is 
prccisclv why il is included in Ihc category of nominal material dhammas.
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It may then be asked why bodily in tim ation  is described as consciousness- 
originated, because to assign conditions for something’s arising is to 
acknowledge its reality. This question i s  in fact raised in the commentary 
itself The answer given is that since it is a  special mode of the consciousness- 
conditioned air-element and its concom itants, for the convenience of 
description but solely as a matter of convention it is also described as 
consciousness-originated. The com m entary refers us to a similar situation in 
the recurrent statement, “decay and dea th  are impermanent.” This statement 
is based on the idea that since decay an d  death belong to things that are 
impermanent, decay-and-death itself is called impermanent.^'*

The other means o f com m unicating one’s thoughts or feelings to 
another is verbal intimation (vacī-vinnatti). As for its interpretation 
there is general agreement among th e  schools o f Sanskrit Buddhism. 
Voice (vāc) or vocal sound (vāgdhvani) as a mode o f self-expression 
or as a medium for the com m unication of one’s thoughts or feelings to 
another is verbal intimation. It is defined as sound which is discourse 
by its nature, i.e., articulate (varņātmaka) sound; as the pronunciation 
of sounds ighosoccaraņa)', or as the distinct pronunciation o f syllables 
{vyaktavarnoccarana)?^ Since verbal intimation is vocal sound it is 
brought under the sphere o f the audible.

On the other hand, the Theravāda account o f  the subject takes quite 
a different form. Its earliest account which we find in the Dhammasangaņi 
begins first with a definition o f vocal expression. Vocal expression (vācā) 
is defined as utterance (giro), enunciation (byappatha), vocal emission 
(udīraņa), noise (ghosa), act of making noise (ghosa-kamma), broken 
or articulate voice (vacībheda), which arises in response to a thought, 
kammically wholesome, unwholesome or indeterminate. Then it is said 
that the m anifestation o f that thought (vinnatti) or the state of its being 
made known (vinnāpitatta) through vocal sound is vocal intim ation.’**’

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

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

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

The commentary to the Dhammasahgaņi refers to another Theravāda 
interpretation o f verbal intimation, the one that was recorded in the 
Mahā Atthakathā. According to this interpretation verbal intimation 
is the sub-vocal sound produced by the diffusion o f initial application 
(vitakka-vipphāra-sadda) when one begins to think, “I will speak this, 
1 will speak that”. This M ahā Atthakathā view seems to have a close 
connection with the view expressed in the Pāli suttas that initial 
application (vitakka) and sustained application (vicāra) are verbal 
determinations (vacī-sarņkhāra). This early Buddhist teaching on vocal 
determinations suggests that some kind o f sub-vocal activity precedes all 
verbal expressions. According to the M ahā Atthakathā  verbal intimation 
is the sub-vocal sound which is inaudible. It implies that audible sound 
through which the intention is communicated follows the pattern of 
the sub-vocal sound and thus communicates the intention. The Pāli 
commentary, too, recognizes the role o f vocal determ inations in the 
production o f vocal sound. However, the commentary questions the 
validity o f the Mahā Atļhakathā's view because according to it verbal 
intimation is the inaudible .sound produced by the diffusion of initial 
application (vilakka-vippiulra)." On the other hand, according to the Pali
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commentary verbal intimation is neither th e  inaudible sound due to the 
diffusion of initial application nor audible so u n d  following its pattern but, 
as clarified earlier, it is a special mode o f  the consciousness-originated 
earth-element.

W hy a special mode of the consciousness-originated earth-element is 
recognized as verbal intimation is b ecau se  of the fact that like bodily 
intimation it, too, has to be co-existent with consciousness (citta- 
sahabhu). Therefore the position of v erb a l intimation in relation to the 
earth-elem ent should be understood in th e  same way as that of bodily 
intimation in relation to the air-element. T hat is to say, apart from the 
earth-elem ent of which it is a special m o d e  there is no distinct and 
separate rUpa-dhamma called verbal in tim ation. Hence its inclusion in 
the category of the nominal material dham m as.

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

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

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

Hence the Ancients say:

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

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

The Special Modes of Matter

By special modes of m atter we mean the three m aterial phenom ena called 
lightness (lahutā), malleability (mudutā), and wieldiness (kammannatā). 
The three terms are always preceded by rūpassa, i.e., “o f m atter” , 
in order to distinguish them from their counterparts among mental states. 
The latter, as we saw, consist of six pairs, each containing an identical 
characteristic made twofold as it extends to both consciousness and its 
concomitants.®' The three special modes of m atter under consideration 
refer to three characteristics, not of m atter in general, but of the m atter 
that enters into the composition of a living being.

As defined in the Dhammasangani, the first, which is lightness of matter 
(nlpassa lahutā) is its capacity for changing easily (lahu-pariņāmalā), 
ils lack of heaviness (adandhalā). The second is malleability of matter 
(rupassa mudutā)’, il is lhal p laslid ly  (maddawta) or absence of rigidity
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(akakkhaļatā) in matter. The third w h ic h  is wieldiness of m atter (nlpassa 
kammannatā) is that serviceableness or workable condition of matter.®*

It is well known that Buddhism em phasizes not only the necessity and 
desirability of mental health but o f p hysical health as well. The avoidance 
of the two extremes of self-m ortification and sensual indulgence is, 
in fact, a preparation of both m in d  and body for purposes of mental 
culture leading to the realization o f  the final goal. For Buddhism the 
physical body is not a bondage to the  mind’s freedom but a necessary 
instrument for the mind’s developm ent. All gains, as the Dhammapada 
says, have health as their highest (ārogya-paramā lābhā). The Pāli suttas 
often describe physical health in te rm s of pliability (lahu) and wieldiness 
(kammanna) of the physical body.®* O ver-eating renders the body heavy 
(garu) and unserviceable (akammanna)', it is like a load of soaked beans. 
Such a state of the body is not conducive to putting forth energy in the 
right direction.®* In the Theragāthā w e read the Elder Khitaka exulting in 
the thought that his physical body is light (lahu) and wieldy (kammanna) 
and that ‘it floats’ like a piece of cotton in the air.®® It is against this 
background that we need to understand why the Abhidhamma has 
deemed it necessary to incorporate the three items in question in the list 
o f rūpa-dhammas.

The Pāli com m entaries observe that these three material characteristics 
are not found apart from each other (na annam annarņ vijahanti).’'  
That is to say, they always arise as a triad. And since they represent 
physical health, their conditioning factors are said to be agreeable 
food, suitable weather, and a wholesome mind. Hence they come under 
m atter conditioned by nutrim ent (āhāra-samutthāna), temperature 
(utu-samutthāna), and consciousness (citta-samutthāna).”

W hy they are not recognized as real material dhammas may be 
explained thus. W hen the physical body is not characterized by lightnes.s, 
malleability, and wieldiness, it is said to be due to elemental disturbance 
(dhātukkhobha)." W hat is called elemental disturbance is either the 
disharm ony between wind (vāta), bile (pitta), and phlegm (semha) or 
that of chime, etc. (rasādidhātu).’'' In either case, in the final analysis it 
means the same thing. It is a certain peculiar position or a special mode of 
the four great elements and the material dhammas necessarily associated 
with them.®" It is this particular position or special mode that the triad 
represents. Hence together with the two means of intimation, discus.scd 
above, they arc called special modalities of m atter (vikāra-rūpa)." 
And since they thus represent a ecrtiiin position of the four great elements 
and some other material dhammas, there do not exist three separate
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material dhammas called lightness, malleability, and wieldiness. In other 
words, they come within the category of nominal material dhammas with 
no objective counterparts o f their own.

Characteristics of Matter

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

Let us take the first two, first. In the Dhammasahgaņi the first is defined 
as “that which is accumulation of dyatanas is the integration of m atter” 
(vo dyatandnam dcayo so rūpassa upacayo)." The term dyatana as used 
here em braces only material dhammas because the reference here is 
obviously to matter, and certainly not to mind. The commentary in fact 
observes that the reference is to the “ten and a half material dyatanas” 
(addhekadasa rdpdyatana). These words are a technical expression for 
the ten material dyatanas and the sixteen material dhammas included in 
the objective field of mental objects (dhammdyatana).'^ This, in other 
words, means all the material dhammas that enter into the composition 
of the individual being. If sound too is included it is in all likelihood 
to recognize, where necessary, mind-conditioned inner murmurings and 
vocal sound as well as nutriment- and tem perature-conditioned sounds 
within the physical body.

Integration of matter, which is the first characteristic, is thus defined 
as accumulation of dyatanas, and the second characteristic is defined 
as identical with the first, “that which is integration o f m atter is the 
continuity of m atter” (yo rūpassa upacayo sd rūpassa santati)."

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

The second characteristic, which is continuity o f  matter, is the repeated 
production o f m atter in the same body process a f te r  the first phase called 
integration is over. It is growth over growth; it is the further growth 
o f those very same material dhammas which cam e  to be produced by 
way o f integration {upacitānarņ rūpānarņ vaddhi).^^ This kind o f growth 
does not result in the coming into being o f a n y  new (additional) kind 
of material dhammas which are not already there  as a result of the 
first characteristic called integration. All th a t it does is to produce 
m atter in order to m aintain, to keep going a  process that has been 
already completed. Thus both integration and continuity mean genesis 
or production. The first is genesis o f m atter by way o f integration, 
or towards the completion o f the body-process, that is, until it is not 
deficient with any o f the basic constituents o f the  physical body, such as 
the sense-organs. The second is genesis of m atter by way o f continuity, 
that is, not towards completion but towards continuing what is already 
completed. The com m entary illustrates their difference thus; Integration 
is like water issuing from a hole dug in the river-bank until it is full. 
Continuity is like water when it overflows. As the commentary observes 
further, “integration o f m atter has the characteristic o f accumulation, 
the function o f making m aterial things rise at the beginning, the fullness 
o f m atter as manifestation. Continuity of m atter has the characteristic 
o f continuous occurrence, the function of linking or binding without 
a break, unbroken series as m anifestation”.*’'*

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

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

The third characteristic o f m atter is decay {rūpassa jarata). It is “the decay 
(jarā) or the state o f decaying (jīiraņatā) o f the body, brokenness 
of teeth (khaņdicca), grey-ness of hair (pālicca), the state o f having 
wrinkles (valittacatā), shrinkage in the length o f days (dyuno sarņhāni), 
hyper-m aturity of the faculties (indriydnam paripdko).”"  One question 
that arises here is whether “decay of m atter” represents a stage in the 
history o f the body-process or whether it refers to the fact of decay 
itself. The above definition cited from the Dhammasahgaņi shows that 
the reference is not to decay as such but to a stage in the history of 
the body process when there is a plus tendency towards waning away. 
The use o f the words, “shrinkage in the length o f days” points to the 
same conclusion. This does not imply that decay as a phenomenon 
cannot arise during the two preceding phases o f integration (upacaya) 
and continuity (santati). But when life is young the tendency is towards 
growth. W ith the passage of time there is a plus tendency towards decay. 
Gradually the faculties get matured; the body begins to show signs of 
m aturity and decay. It is this phase that is taken into consideration in 
defining “the decay o f m atter” .

The fourth characteristic is “impermanence o f m atter” (rūpassa 
aniccatā). It stands for the break up o f the body at the time of death. It is 
the mom ent when the material as well as the mental life faculties cease 
to function simultaneously.™

In the Pāli commentaries these four characteristics came to be further 
explained in the light o f the theory o f moments. Now the commentaries 
too recognize the fact that integration of m atter and continuity of m atter 
mean the same phenomenon, but on two different occasions. Both are 
said to represent the birth or genesis o f m atter (jāti or uppāda)}’ W ith the 
recognition o f this fact the four characteristics get reduced to three, 
nam ely genesis of m atter (= rūpassa upacaya and rūpassa santati), decay 
o f m atter (= rūpassa jaratā), and impermanence of m atter (= rūpassa 
aniccatā). These three items, it may be noted here, correspond to the 
three moments recognized in the Abhidhamma exegesis, the moment 
of origination, the moment of exi.stence (“ decay”), and the moment 
of cessation.”  Once this correspondence is established it is easy to 
approach the subject from tlic point of view of Ihc Ihcory of moments.
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The new explanation which has been d eve loped  to fall in line wilh this 
development is as follows: The nascent ph a s e  or the moment o f origination 
of all those m aterial dhammas that e n te r  into the composition of the 
body-series is the genesis o f  m atter (rū p a ssa  jāti). (This refers to both 
integration and continuity, because both  mean genesis at two different 
levels.) Their static phase or the mom ent o f  existence, which is also called 
the decay-phase, is the decay of m atter (^rūpassa jaratā). Their cessant 
phase or the moment of cessation is the im perm anence of m atter {rūpassa 
aniccatā)P  Although both integration a n d  continuity refer to genesis, 
yet this difference between them is recognized: The nascent phase or the 
moment o f origination of all those m ateria l dhammas which constitute 
the body-series from the m om ent of conception until it is complete with 
all the necessary constituents such as the  sense-organs, is integration of 
matter. The nascent phase or the m om ent o f origination o f the material 
dhammas that constitute the body series thereafter, i.e., up to the time of 
death is called continuity of matter.’®

It will be seen that according to the com m entarial explanation, decay 
as defined in the Dhammasangaņi becom es irrelevant. However, it is 
recognized with a different interpretation. It is called “evident 
decay” (pākata-Jarā). “Brokenness of teeth”, “greyness of hair”, etc., 
are instances o f evident decay. In terms o f  the dhamma-a.na\ysis evident 
decay is only a peculiar disposition or special modality (vikāra) of the 
momentary m aterial dhammas that constitute the body-series. It is to be 
distinguished from hidden decay (paticchanna-jarā) in immaterial slates 
which do not show such external evidence.”

W hy the three items under consideration are not given the status of 
real material dhammas may now be considered. It will be seen that 
whether they are understood according to their earlier version in (he 
Dhammasangaņi, or according to their commentarial version, they have 
to be recognized only as a set of characteristics shared by the real 
material dhammas. W hen a real material dhamma originates, it is called 
origination of m atter (rūpassa jā ti = rūpassa upacaya and rūpas.sa 
santatiy, when it exists immediately before its moment o f cessation, it 
is called decay of m atter (rūpassa jaratā); when it ceases to be, it is 
called impermanence of m atter (rūpassa aniccatā). In addition to the 
material dhamma  that originates, exists (decay-pha.se), and ceases to 
be, there are no real entities answering to (he names: origination, decay, 
and impermanence.

If these characteristics, too, were postulated as real entities, then it would 
be necessary to postulate another set of secondaiy characteristics to



account for their own origination, existence, and cessation. And these 
secondary characteristics would in turn require another set of secondary- 
secondary characteristics to account for their own origination, etc. 
In this way it would inevitably lead to a process ad infinitum  and-it is 
in order to avoid this problem of infinite regress (anavatthāna) that the 
characteristics are not recognized as entities distinct from and as real as 
the things which they characterize.**
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The theory of m aterial clusters (rūpa-kalāpa), which is the Theravāda 
version of atomism, has apparently no an teced en t history in the books of 
the Abhidham m a Pitaka, although its b a s ic  principles can of course be 
traced to them. The Visuddhimagga an d  Pāli com m entaries seem to be 
fairly acquainted with the theory, because  we find in them a number of 
technical terms relating to it. However, it is in the sub-comm entaries and 
the Abhidham m a compendiums that we g e t a fully fledged version of (he 
theory. It has its counterpart in the Sarvāstivāda Abhidharma as the theory 
of atoms iparamāņu). The reference in th e  *Abhidharma-M ahāvihhāsā- 
Šāstra to the views expressed by celebrated acdryas on the question whether 
atoms come in contact or not shows th a t by its time the atomic theory 
had become well established within the Sarvāstivāda Abhidharm a.' Is the 
Theravāda theory then an adoption from  the Sarvāstivāda Abhidharma? 
This is a question that cannot be answered satisfactorily because we cannot 
ascertain how much of the Theravāda A bhidham m a was developed in the 
now non-extant Sirnhala com m entaries before they were translated into 
Pāli by Acariya Buddhaghosa and his successors.

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

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

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

This distinction between two kinds of material dhammas provides the 
main principle for the Abhidham m a theory of m aterial clusters.

The earliest allusion to the theory  is found in two passages of the 
Visuddhimagga where it refers to two ways of looking at the material 
components of the body. The first passage says that such components of 
the body as head-hair, bodily-hair, etc., should be understood by way of 
kahlpas or clusters. W hat in common parlance is called head-hair is only 
a chister/collcction of material dhammas, namely the four great material
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elements and four types of the dependent m atter, nam ely colour, smell, 
taste, and nutritive essence. The passage conc ludes that what is called 
head-hair is, in term s of the dhamma-anaXysis, “ a  m ere cluster of eight 
dham m as” (attha-dhamma-kalāpa-matta)?

The second passage tells us another way of considering  the m atter that 
enters into the composition of the body: “In this b o d y  the earth-elem ent 
taken as reduced to fine dust and pounded to the s iz e  of atoms (paramāņu) 
m ight amount to an average āoņa-m easure full, a n d  that is held together 
by the water-element m easuring half as much”.®

It will be seen that the eight items mentioned in th e  first passage are the 
eight “ inseparables” that we have been discussing. It will also be seen 
that the term  used to embrace all the eight items in  the sense of a group 
is kalāpa. Now in the A bhidham m a sub-com m entaries where we get the 
theory of material clusters in its developed form the term  used to designate 
the smallest unit of m atter is kalāpa?  However, we cannot say that in the 
Visuddhimagga passage, too, the term kaiāpa is used in this same technical 
sense. W hat it says is that head-hair, for instance, is a cluster/collection 
of eight (types) of dhammas. I f  it had used the term  in its technical sense, 
then it would have said that head-hair is an enorm ous num ber of kaiāpas, 
each consisting of eight dhammas. The term  should occur in the plural and 
not in the singular. For in its technical sense kaiāpa means the smallest unit 
of m atter and as such head-hair should consist of an enormous num ber of 
kaiāpas. W hat the passage intends to refer are the eight kinds of material 
dhammas that enter into its composition. The term  is used in a general 
sense, and not in the technical sense.*

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

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

Thus for the Theravāda Abhidham m a, the ultim ate unit of m atter is 
not a un itary  dham m a  but a collection of un itary  dham m as. In the 
Visuddhimagga where we find the theory introduced for the first time, 
it is called param āņu  (atom)." W hereas in the sub-com m entaries and 
Abhidham m a compendiums where we get the theory in its fully fledged 
version, the term  used is kaiāpa  (cluster).”  The first term  shows that 
it is the smallest unit of matter. The second term  shows that although 
it is the sm allest unit of matter, in the final analysis, it is a group of 
m aterial dhammas, all having a simultaneous origination (ekuppāda) and 
a simultaneous cessation (eka-nirodha) and thus all forming a unity." 
Two other term s used to describe the smallest unit of m atter are piņda  
(lump) and rūpa-samudāya  (compound of material dhammas). They also 
show that the smallest unit of m atter is a plurality.

The basic principle behind the conception is this: What are called dependent 
material dhamm as are always dependent on the great m aterial dhammas. 
Hence the former do not arise independently of the latter. Nor can a single 
great material dhamma  arise independently of the other three, and at least 
four of the dependent, namely colour, smell, taste, and nutritive essence. 
Thus none of the eight m aterial dhammas, whether they are the four 
great elements or what is dependent on them, can have an independent, 
isolated existence. They always and necessarily arise by way of groups.™ 
Consequently when a given instance of matter, say, a piece of stone, 
is reduced to sm aller pieces —  whatever be the num ber of pieces and 
whatever be the size of each piece —  the fact remains that each of them 
is a group of material dhammas. The smallest unit of matter, whether we 
cal I it param āņu  (atom), piņda  (lump), kaiāpa (cluster) or rūpa-samudāya  
(compound of material dhammas), is no exception to this fundamental law.
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In the Sarvāstivāda Abhidharma the th e o ry  of atoms (paramāņu) takes 
a different form. A descriptive definition of th e  atom, given in the Chinese 
version of the *Abhidharma-M ahāvibhāsā-Šāstra, and as translated by 
Venerable Bhikkhu Dhammajoti in his Sarvāstivāda Abhidharma, is as follows:

An atom (paramāņu) is the smallest rūpa . It cannot be cut, broken, 
penetrated; it cannot be taken up, abandoned, ridden on, stepped on, 
struck or dragged. It is neither long nor short, square nor round, regular 
nor irregular, convex nor conclave. It has no smaller parts; it cannot 
be decomposed, cannot be seen, heard, smelled, touched. It is thus 
that the paramāņu is said to be the finest (sarva-sūksma) of all rūpas.
... Seven of these paramāņu-s constitute an aņu. ... Seven aņu-s 
constitute a tāmra-rajas.... Seven tāmra-rajas-s constitute an ap-rajas.
... Seven ap-rajas-s constitute a sasa-rajas. ... Seven sasa-rajas-s 
constitute an edaka-rajas. ... Seven edaka-rajas-s constitute a go- 
rajas.... Seven go-rajas-s constitute a vātāyana-rajas—  [in this way, 
the whole physical universe is composed].”

W hile this “doctrine of seven-fold increm ental atomic aggregation” is 
retained in later works, they give more succinct definitions of the atom. 
We give below the definition given by A cārya Sarnghabhadra, a celebrity 
of the Vaibhāsika school, as translated by Venerable Bhikkhu Dhammajoti 
from the Chinese version of the *Nyāyānusāra:

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

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

T his is a b rief statem ent of the atom ic theory of the Sarvāstivāda 
Abhidharma. It shows that the Theravāda version is dilferent in many 
im portant respects. For Ihe Sarvāstivāda the atom is the smallest unit of
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a single unitary material dharma, so small that it has no spatial dimensions.™ 
For the Theravāda the atom is an aggregate of a number of unitary material 
dhammas. This is why it is described not only as atom (paramāņu) but 
also as ‘cluster of material dham m as’ (rūpa-kaiāpa). It thus corresponds, - 
not to the atom of the Sarvāstivāda A bhidharm a, but to what it calls the 
octuple aggregate. The Theravāda term  that corresponds to the atom of 
the Sarvāstivāda is kalāpanga, i.e., the constituent of a kalāpa.

The Sarvāstivādins’ atomic theory, it may be noted here, came in for 
criticism  on the part of the Sautrāntikas. W hat made the Sautrāntikas 
join issue with the Sarvāstivāda conception of the atom was that it was 
sought to be defined as devoid of parts (niravayavat) and exempt from 
resistance/impenetrability (pratighāta), which is the defining characteristic 
o f m atter. A ccord ing  to the A b h id h a rm a ko ša vyā kh yā  the second 
characteristic is a logical corollary from  the first. W hen there are no parts, 
there cannot be impenetrability/resistance.™ To the objection that if  the 
atom is of this nature, it escapes the definition of matter, the Sarvāstivādins 
reply: Certainly the atom is exempt from  resistance/im penetrability; but 
m atter in the form of an atom never exists in a state of isolation; when it is 
in a state of agglomeration, it is susceptible to disintegration and resistance.'*

But this way of defining the atom, on the part of the Sarvāstivādins, led to 
further problems. As the Abhidharmakošabhāsya and the Vyākhyā point out, 
if  the atom is devoid of parts and exempt from  resistance/impenetrability, 
then the aggregate, too, will be devoid of both characteristics, because 
the aggregate is ultimately constituted of the atoms. W hat is lacking in 
the latter cannot be predicated of the former.'" The same criticism  was 
voiced by the Idealist School of Buddhism as well. Although this school 
did not recognize the ultim ate reality of matter, as a base for its polemics, 
it provisionally agreed with the objection of the Sautrāntikas that the 
aggregates are ultimately constituted of and therefore cannot be different 
from the atoms, the difference between one atom and an aggregate being 
only one of magnitude.*" If  this oneness (ekatva) is overlooked it can 
lead to many m utually incompatible conclusions and will fail to give 
a rational explanation to many a phenomenon of day to day experience.
It is a m atter of common experience, for instance, that when the sun rises 
a given aggregate is found illum inated at its eastern direction and dark at 
its western direction, or when one sees or touches, say, a wall one does not 
see or touch its opposite side —  two situations which unmistakably point to 
the conclusion that aggregates have spatial dimensions. This characteristic 
cannot be predicated of them if the atoms which constitute them do not 
severally possess it.*'
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It is supposed (by the neo-Sarvāstivādins) that th e  com bination of atoms 
takes place in such a way that six different atoms occupy six different points 
in space —  east, west, north, south, above, a n d  below. This principle of 
atomic aggregation carries with it the im plication that the atom has at least 
six sides. On the other hand, if it were con tended  that the locus occupied 
by one atom is com m on to all the six, then the a to m  being devoid of parts 
and exempt from resistance/im penetrability, a l l  the six would coalesce 
into one, the difference between the m agnitude of one atom and that of 
the six would vanish —  a situation which w ould  lead to the very collapse 
of the theory of atoms.**

Thus the Buddhist atomic theory gave an opportun ity  for the Buddhist 
Idealists to add another argument to their theory that m atter is not logically 
admissible. They argued that if the atom has spatial dimensions, this is 
to adm it its divisibility —  a situation which goes against its definition 
as the most subtle (sarva-sūksma). On the o ther hand, to deny its spatial 
dimensions is to deny the spatial dimensions of the aggregates —  a situation 
contradicted by com m on experience. If anything the atom should have 
spatial dimensions. But what is spatially extended is by its very nature 
divisible and what is divisible cannot be a real entity (dravyasat).

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

A ccord ing  to the S arvāstivāda the question  w ill ce rta in ly  ju s tify  
an affirmative answer for in their view it is nothing but logical to define 
the constituent as the atom although an atom cannot exist in isolation 
from seven other atoms. W hat is more, any aggregate by its very nature, 
admits divisibility and to describe as the most subtle what admits divisibility 
is a contradiction in terms.

The Theravāda, on the other hand, seems to have followed a different I inc 
of argument. It is true that since the rūpa-kaiāpa is an aggregate of material 
dhammas each of the constituents that makes up this aggregation is smal ler 
(subtler) than the aggregate itself. But this is only logically so. In reality 
the constituent of a rūpa-kaiāpa, i.e., the kaiāpahga, does not exist hy 
itself; it is in in,separable as.sociatioii with othereon.stitueiits. With this the

15. THE MATERIAL CLUSTERS 21 1



Sarvāstivāda Abhidharma, too, agrees. The Pāli com m entators observe 
that although it is possible, for the sake of defining the individuating 
characteristics (lakkhaņa), to speak of colour, taste, smell, etc., as separate 
dham m as  yet positionally they are not separable from  one anotherr 
Colour, taste, etc., so runs the argument, cannot be dissected and separated 
like particles of sand.”  The colour of the mango, for instance, cannot be 
separated from its hardness (earth-element) or from its taste. This situation 
is equally true of the constituents of a rūpa-kaiāpa  as well. Hence there is 
no necessity, other than logical, to postulate the constituent (kalāpanga) 
as the smallest of all (sabba-pariyantima).

The next question that we need to clarify here is w hether the atom, 
as defined in the Theravāda Abhidham m a, has spatial dimensions or not. 
In this connection what we need to remem ber here is that of the four great 
m aterial elements, the earth-elem ent represents the principle of solidity 
and extension. And since the earth-elem ent is one of the constituents 
that invariably enter into the composition of every atom (rūpa-kaiāpa) it 
logically follows that every atom is characterized by solidity, whatever 
be its degree o f intensity (ussada), and by extension, whatever be its 
extent. Thus unlike the atom of the Sarvāstivāda, what the Theravāda 
defines as the atom has spatial dimensions. This gets further confirmed 
by a reference in the Sirnhala sanne to the Visuddhimagga when it says 
that ākāsa, the intervening space between two atoms (rūpa-kalāpas), 
“has the function o f delim iting the atom as this is the lower side (yata) of 
the atom and that is the upper side (uda) of the atom.” **

That the atom has spatial dim ensions is also shown by a table given to 
determ ine its size in relation to a [cubic] inch (ahgula). It occurs in the 
commentary to the Vibhahga" and the term used is paramāņu (atom), which, 
as we have seen, is another term for rūpa-kaiāpa. The table is as follows:

36 param āņus = 1 aņu
36 aņus = 1 tajjāri
36 tajjāris = 1 rathareņu
36 rathareņus — 1 līkhā
1 līkhās = 1 ūkā
7 ūkās = 1 dhahhamāsa
1 dhahhamāsas = 1 ahgula (finger-breadth), i.e., (cubic) inch.

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

' = 1/ 576, 108,288
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We find similar tables presented by other schools o f  Buddhism that resorted 
to atomism in explaining the constitution of m a tte r. At best they all may 
be described as attempts to em phasize how a lm o s t infinitesim ally small 
the atom, the smallest building block of m atte r, is. For the atom is so 
small that in the com m entary to the Vibhanga it is  figuratively described 
as a particle of space (ākāsa-kouhāsa)}^ The sub-com m entary  to the 
Visuddhimagga observes that the atom comes o n ly  within the range of 
the divine eye {dibba-cakkhu)?"^ This is sim ilar t o  the view expressed in 
some Jaina works, namely that the atom can be k now n  only by those who 
have kaivalya-jndna?^

Another controversial issue among Buddhist schools that adopted atomism 
was whether the atoms can come in contact w ith  one another. Since the 
Sarvāstivādins m aintained that the atom is devoid of parts and exempt 
from resistance/im penetrability, any conclusion in respect of this issue 
should in no way contradict this be lie f In point of fact, they take these 
two characteristics of the atom as the very p rem ise  of the expected 
conclusion. They grant the possibility of two alternatives both of which 
they contend are equally inadmissible. The first is to assume that the 
atoms touch in their totality. If this were to happen then the atoms being 
exempt from resistance/im penetrability would coalesce into one; that is 
to say, they all would occupy the same locus. T he second is to assume 
that the atoms touch partially. If this were to happen it would mean that 
the part-less atoms have parts.’" A nother argum ent, the one attributed 
to Acdrya  Vasumitra, is based on the theory of moments. If the atoms 
could touch one another, whether partially or totally, it would m ean that 
they exist for two consecutive moments. That is to say, an atom should 
arise first (first moment) in order to touch (second moment). This view, 
if accepted, will go against the theory that all basic factors of existence, 
whether mental or m aterial, endure but for one single m oment.’"

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

Let us now consider how the Theravādins responded to this problem. 
As we have seen, in  their view the unitary  m ateria l dham m as  that 
constitute a rUpa-kaldpa (the smallest unit of matter) are necessarily 
co-nascent and positionally inseparable. Therefore the possibility of 
their being separated by an interval does not arise. Hence the question is 
whether the rUpa-kaldpas can come in contact or not. The answer given 
is that there is no contact. There is always an intervening space between 
them. Every rUpa-kaldpa is delim ited (paricchindate) by the environing 
space.*® This space or interval is almost infinitesim ally small that the 
notion of delim itation is described as “as if  delim iting” (paricchindantī 
viya)."  However, the rUpa-kaidpas do not touch one another, because 
each rUpa-kaidpa is described as “not touched” (asamphuttha) by the 
other rUpa-kaidpas separated from  it.** The clear im plication is that the 
vacuity is a fact, although it is almost infinitesim ally small. Hence the 
delim iting space is said to m anifest as “un-touched-ness” (asamphuttha- 
paccupatthdna)."  W hat is sought to be stressed is the separateness of 
each rUpa-kaidpa, that it is an entity physically separated from  the other 
rūpa-kaidpas. This separation is not possible if  there is contact. And it is 
the delim iting space that prevents the rūpa-kaidpas from m ixing together 
(asamkarabhdva).‘'°

As we have seen, the Sarvāstivāda theory of atomic non-contact is mainly 
based on the denial of spatial dim ensions of the atom. However, for 
Ihe Theravādins the issue as to the possibility or otherw ise of physical 
contact is a question relating to the rūpa-kaidpas, the spatial dimensions 
of which are not denied. Hence the Theravāda argum ent for non-cqntact 
between rūpa-kaidpas has to take a different form. This is based on the 
view that the constituents of a rūpa-kaidpa  are positionally inseparable. 
Il is argued that if Ihe rūpa-kaidpas are not physically separated by the 
deliiniling space (paricchcddkdsa), then this will inevitably lead to one of 
Iwo allernalives, bolh of which are equally incompalible with the principle 
of posilional inscparabilily.
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The first alternative is to assume that the co nstituen ts  of a rūpa-kaiāpa  
are separated by the delim iting space. In such a s itu a tio n  the separateness 
and independence of each rūpa-kaiāpa  would v an ish , establishing the 
separateness and independence of each of the constituents of the rūpa-kaiāpa. 
The ultim ate unit of m atter then would be the constituen t (kalāpanga), 
and not the aggregate (rūpa-kaiāpa)." For the reaso n s  we have already 
given, the Theravādins are not prepared to accept such a conclusion, for 
although it is logically true that each of the constituents should be smaller 
than their combination, in actual fact their position w ith in  the combination 
is one of positional inseparability.

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

In this connection, it is interesting to recall here that one of the arguments 
of the Sarvāstivādins to deny contact between atoms is that if  two of them 
touch in their totality, the atom being non-resistant and devoid of parts, 
all the atoms would coalesce into one, the whole physical world would 
coalesce into one atom, so small that no spatial dimensions could be 
predicated of it. The objection of the Theravādins, when its implications 
are fully unfolded, is that if  rūpa-kalāpas could touch each other the whole 
physical world would become one enormous rūpa-kaiāpa, precisely as 
big as the physical world. The Sarvāstivādin objection is that the world 
would be reduced to an atom, so small that it has no spatial dimensions; 
the Theravādin objection is that the atom (rūpa-kaiāpa) would be iiillatcd lo 
the size of the world —  two situations literally wilh a world of dilference.
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There are in all seventeen different kinds of rūpa-kaiāpa. The smallest 
is an octad consisting of the four great material elements and four of 
the dependent category, namely, colour, taste, odour, and nutrim ent. 
This collection of material dhammas, called “the bare octad” (suddhatthaka)," . 
corresponds to the smallest aggregate-atom (sarņghāta-paramāņu) of the 
Sarvāstivādins, but for two differences: Firstly, in place of nutrim ent, 
the Sarvāstivādin list contains the tangible. The difference is unavoidable. 
According to the Theravādins, the tangible includes three of the great 
elements of matter. Hence from the point of view of the Theravāda, it is 
not necessary to repeat the tangible because it is already represented 
by the enum eration of the great elements of matter. According to the 
Sarvāstivādins, the tangible includes “ the prim ary  tangible” (bhūta- 
sprariavya), i.e., the four great m aterial elements and “ the secondary 
tangible” (bhautika-sprastavya). It is in order to represent the latter, 
the so-called secondary tangible, that the tangible is repeated, although 
one aspect of it is represented by the four great material elements. A similar 
situation is responsible for the inclusion of nutriment in the Theravāda list. 
As we have noted, while the Theravādins postulate nutriment as a separate 
m aterial dhamma, the Sarvāstivādins consider it as a combination of taste, 
odour, and the tangible, which three items occur in their list.

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

The other difference is more significant. It is a Sarvāstivādin principle 
that each dependent m aterial dharma  has a separate tetrad of the great 
m aterial elem ents as its support. Those great m aterial elem ents that 
serve as a support (dsraya) for a given dependent, say, colour, do not at 
the same time serve as a support for another, say, smell.** Hence, as the 
Abhidharmakosabhdsya  rightly points out, the smallest aggregate-atom 
(sarņghāta-paramāņu) should consist of, not eight, but twenty material 
dharmas. The Sarvāstivādin reply is that the nature (jāti) of each of the 
tetrad of the great material elements that support the dependent material 
dharmas rem ains the same and that therefore there is no anom aly in 
counting them  as four, although there are four of each type.*® In contrast, 
the Theravādins believe that the four great m aterial elem ents of the 
basic octad (suddhatthaka) are the com m on support (eka-nissaya) of the 
dependent m aterial dhammas.’"

These, then, arc the two m ain differences betw een the basic octad 
(suddhatthaka) of the T heravādins and the octuple aggregate atom  
(saņighāla-paramāņu) of llie Sarvāstivādins.
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The rem aining sixteen rūpa-kalāpas are fo rm e d  according to the same 
principle as adopted by the Sarvāstivādins in  fo rm ing  the sarņghāta- 
param āņus other than the octad. The (eight) ite m s  of the octad are the 
basic m aterial dhammas; they are present in e v e ry  instance of matter. 
Therefore, in all the kalāpas these eight m a te ria l dhamm as are present 
as their basis. The other rūpa-kalāpas are fo rm ed  by adding one or more, 
as the situation demands, of the rem aining m a te r ia l dhamm as (= those 
other than the eight in question) to the basic o c tad .

Since we have already examined all the material dham m as, we shall confine 
ourselves to show how they enter into the com position of the kalāpas.

Next to the basic octad (suddhatthaka) comes th e  sound-nonad (sadda- 
navaka), which, according to both schools, is fo rm ed  by adding sound to 
the basic octad.'*’

As to the composition o f the five sense-organ kalāpas or samghātas, 
the two schools follow two slightly different m ethods.

According to the Sarvāstivādins, o f the sense-organs the organ of touch 
consists of the m inim um  num ber of dravya-param dnus. It is a nonad 
consisting of the basic octad and one dravya-param āņu  of kdyendriya 
(organ of touch) added to it. Each of the other four sense-organ-^amg/idto.v is 
formed by adding one dravya-paramāņu of each o f them to the kdyendriya- 
nonad. Thus while the kāyendriya-samghāta  is a nonad, the other sense- 
organ-sarņghātas are decads.'***

For the Theravādins every sense-organ-ka/dpa is a decad (dasaka). First one 
kalāpanga  of rūpa-jīvitindriya  (material faculty of life) is added to the 
basic octad to make it organic. The resulting nonad is called jīvita-navaka, 
the vital nonad. The five sense-organ-ka/dpa^ are then formed by adding 
each o f the sense-organ- kalāpangas to the jīvita-navaka. Thus there are 
cakkhu-dasaka (eye-decad), sota-dasaka (ear-decad), ghāna-dasaka (nose- 
decad),jivhā-dasaka  (tongue-decad), and kāya-dasaka  (body-decad)."*"

The Sarvāstivādins add one dravya-paramāņu  of kdyendriya  to the other 
four s&nsQ-org&n-sarņghātas, because the other four sense-organs are said 
to be associated with kdyendriya {tat-pratibaddha-vrttitvāf}.^'^ They seem 
to have taken the view that the organs o f sight, hearing, taste, and smel I 
are certain modifications of the organ of touch, a view accepted by certain 
Nyāya-Vaišesikas, too.” It is of course true that according to the Theravāda 
the organ of touch is present in every part of the body {sabba-.sarlra- 
bydpaka), existing as i| were like oil soaked in cotton.”  However, there is

15. THE MATERIAL CLUSTERS 217



no possib ility  o f confusion  (sankara) betw een the sense-organs as 
they are said to differ from each other in respect of their characteristic 
(lakkhaņa), function (rasa), and manifestation (paccupatthāna). W hy the 
Sarvāstivādins, unlike the Theravādins, do not include jivitendriya  in the 
sense-organ-sarņghātas, is understandable. For, as stated earlier, they have 
recognized only one variety of jivitendriya  which is included in the category 
of citta-viprayukta-samskdras.

Since the Theravādins have defined the two faculties of sex as separate 
m aterial dhammas rather than conceiving them  as part of the organ of 
touch, and since they have postulated the heart-base as the seat of mental 
activity, these three items, too, are explained by way of kaiāpas, to which 
corresponding samghāta-paramāņus are not found in the Sarvāstivāda. 
The m ethod of their formation is like that of the sense-organs. That is 
to say, one kalāpanga  of itthindriya (faculty of femininity), purisindriya  
(faculty of m asculinity), and hadaya-vatthu  (heart-base) is added to 
jīvita-navaka. The resulting three decads are called itthibhāva-dasaka  
(femininity-decad), pum bhāva-dasaka  (masculinity-decad), and vatthu- 
dasaka  (base-decad) respectively.®*

The kalāpahgas or the constituents of the kaiāpas which we have considered 
so far are all nipphanna-rUpa (the real). O f the ten anipphanna-rUpas 
(the nominal) only five are recognized as kalāpahgas.

The five which are not recognized as kalāpahgas are ākāsa-dhātu  (space- 
element), upacaya (growth), santati (continuity),;'flratd (decay) and aniccatā 
(impermanence). W hy they are excluded needs hardly any explanation. 
Ākāsa-dhātu, i.e., space delim ited by matter, is not something that enters 
into the composition of the kaiāpas; it is that which intervenes between 
the kaiāpas. That is to say, it sets bounds to, and is itself bounded by, 
the kaiāpas. The other four items are merely indicative of certain  phases 
of matter. As such they are not m aterial constituents of the kaiāpas.’’'

The five anipphanna-rūpas which are recognized as kalāpahgas are 
the two vihhattis (intimation) and the triad of lahutd (lightness), mudutd  
(plasticity) and kam m ahhatd  (wieldiness). We have already shown that, 
although the anipphanna-rūpas are called rūpa-dhammas, they do not 
stand for something distinct from the nipphanna-rūpas. Accordingly, 
although s^me anipphanna-rūpas are recognized as kalāpahgas, they do 
not stand for something distinct from the nipphanna-kaldpahgas. Let us 
take one example to clarify the situation.

Kdyavinhatti, il may be recalled here, signifies a partieular position or 
situation (ākāra-vikāra) of a set of mind-originated material dhammas
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{citta-samutthāna-rūpa) which are nipphanna. In the co n tex t of the theory 
of material clusters, kdyavinnatti signifies a particular position or situation 
of the mind-originated material clusters (cittasamutthāna-kalāpd). For the 
m ind-originated m atter (cittasamutthāna-rūpa), to o , exists by way of 
kalāpas. Now, each of these kalāpas, a particular p o sition  of which is 
called kdyavinnatti, is indicated by the addition of kā ja v in fia tti as one of 
its kalāpangas. Thus the recognition of kdyavinnatti a s  a kalāpanga  does 
not carry the implication that it is something distinct f ro m  the nipphanna- 
kaldpahgas. Its purpose is to indicate the type of ka ld p a , a particular 
position of which is represented by the kdyavinnatti. It is in this m anner 
that we should understand the significance of the five kalāpangas which 
are anipphanna.

Let us now consider those kalāpas some of the kalāpangas  of which are 
anipphanna-rUpa.

The first, called kdyavinnatti-navaka (bodily-intimation-nonad), is formed 
by the addition o f one kalāpanga  of kdyavinnatti to  the basic octad. 
It represents the citta-samutthdna-kaldpa, a particu lar position of which 
is called kdyavinnatti. Next comes vacīvinnatti-dasaka  (vocal-intimation- 
decad), which is form ed by the addition o f one kalāpanga  o f sound 
and one kalāpanga  of vacīvinnatti to the basic octad. This represents 
the cittasam utthdna-kaldpa, a particu lar position o f which is called 
vacīvinnatti.^^ The addition of sound is necessary because vacīvinnatti 
is intimately connected with vocal sound. Since the Sarvāstivādins treat 
kdyavijnapti as a part of rUpdyatana, the sense-held of the visible,’® they do 
not recognize a separate sarņghāta-paramāņu corresponding to it. But the 
same is not true of vdgvijnapti. Although it is treated as part of sabddyatana, 
the sense-held of sound,”  its composition as a samghdta  is more complex 
than that of ordinary sound. For the sound which is produced by the great 
material elements which form part of the organism  (updtta) does not exist 
independently of the organs. Hence in the case of the sarņghāta-paramāņu 
of vdgvijnapti-sound, the usual sound-nonad becomes an undecad by the 
addition of two dravya-paramāņus of kdyendriya and jihvendriya.

The last four kalāpas, to which, except perhaps to one, no corresponding 
samghāta-paramāņus can be traced in the Sarvāstivāda, have as their 
kalāpangas the usual (eight) inseparables of the basic octad, the triad of 
lahutd, m udutd  and kammahhatd, and the two vihndttis.^^

The first, called lahutādekādasaka  (undecad of material lightness, etc.) 
consists of the basic octad plus three kalāpangas of lahutd, m udutd  
and kam m annatd. It may be recalled here that the last th ree items, 
which represent the physical body when it is healthy and ellicieiit.
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arise always together (na annam ’ annam vijahanti)." This explains why 
the three items are included in the same kalāpa  rather than establishing 
three separate kaiāpas corresponding to them.

The second and the third, called kāyavinnatti-lahutādi-dvādasaka (dodecad 
of bodily-intim ation and m aterial lightness, etc.) and vacīvinnatti-sadda- 
lahutādi-terasaka  (tredecad of vocal intim ation, sound, and m aterial 
lightness, etc.), are formed by adding lahutā, mudutā  and kam m annatā  to 
the previously mentioned kdyavihnatti-navaka  and vacīvihnatti-dasaka  
respectively. The occurrence of the two vinnattis could be accompanied 
(facilitated) by the triad of lahutā, etc.®" It seems that it is in order to explain 
such situations that these two kaiāpas have been postulated.

The last kalāpa is sadda-lahutādi-dvādasaka (dodecad of sound and material 
lightness, etc.). It is the same as the previously mentioned vacīvinnatti- 
sadda-lahutādi-terasaka except for the absence of one constituent, namely, 
vacīvinnatti. Since the triad of lahutā, etc., is included here, it certainly 
concerns itself with a phenomenon associated with the physical body of 
a living being.®' And since vacīvinnatti is lacking, we may interpret it as 
representative of vocal sound unaccom panied by vacīvinnatti as well as 
sound produced by other parts of the body. In the Abhidharmakosabhdsya  
there is reference to a samghāta-paramāņu, called the sound-decad, which 
consists of the basic octad and two dravya-paramdnus of sound and the 
organ of touch. It represents the phenom enon of upātta-m ahābhūtika  
sound, i.e., sound produced, say, by the clapping of hands, etc.®* Cases like 
these, it may be observed, are represented by the kalāpa  in question. 
The non-inclusion of kdyindriya  as a constituent o f this kalāpa  is 
understandable, for we have already seen that, unlike the Sarvāstivādins, 
the Theravādins do not add kdyindriya  either to the kaiāpas of the first 
four sense-organs or to the kalāpa  of vacīvinhatti-sound.

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

Since the eight m aterial indriyas and the hadaya-vatthu  arc recognized 
as coming into being through Ihc action o f kamma, tlie live sense-organ- 
dasakas, Ihe two sex-dasakas, Ihe jīvita-navaka, and Ihe vatthu-dasaka
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are brought under kamma-samutthāna (^am m a-originated). Since the two 
vinnattis represent a particular position (ākāra-vikāra) of citta-samutthāna- 
rūpa, the four kaiāpas, namely, kdyavinnatti-navaka, vacTvinnatti-dasaka, 
kāyavinhatti-lahutādi-dvādasaka, and vacīvinnatti-sadda-lahutādi-terasaka 
are brought under citta-samutthāna  (m ind-originated). The two kaiāpas, 
namely, sadda-navaka and sadda-lahutādi-dvādasaka  are utu-samutthāna 
(temperature-originated). These two kaiāpas refer to tw o varieties of sound, 
the first to sound produced in the body of a living b e in g  and the second to 
sound produced in the insentient (avihhāņika) w orld . It should be noted 
here that, although sound arises owing to the concussion (ghattana) of the 
great material elements, utu (tem perature of cold a n d  heat) is considered 
as a special condition for its continuity.

On the other hand, the two kaiāpas, namely, lahutādekādasaka  and 
suddhatthaka  are “three-originated” (ti-samutthāna) in the sense that they 
are alternatively conditioned by consciousness (citta), tem perature (utu), 
and nutrim ent (āhāra). The first which refers to th e  triad of lahutā, etc., 
is “ three-originated” because bodily efficiency w hich is im plied by the 
triad could be brought about by a wholesome state of m ind (citta), or by 
agreeable nutrition (āhāra), or by good tem perature (utu).'’

W hen the basic octad consisting of the four great m aterial elements and 
four of the dependent is brought into relation w ith consciousness, as in 
the case of bodily movements arising in response to  a thought, it is called 
mind-originated (citta-samutthāna). W hen it arises conditioned by nutrition 
or by tem perature of cold and heat, it is called nutrition-originated (āhāra- 
samutthāna), and tem perature-originated (utu-samutthāna) respectively. 
All matter, other than that which enters into the composition of living 
beings, what the com m entaries call dham matā-rūpa  (matter by nature), 
is ultimately constituted of basic octads and sound-nonads, both conditioned 
only by temperature.®* For the tem perature of cold and heat, according to 
Theravāda, is an essential factor for the arising, continuity and changes 
of all such matter.®®

W hy the basic octad is not ^am m a-originated needs explanation. It is true 
that the (eight) constituents of this octad enter into the composition o f all 
kaiāpas, including those that are kamma-originated. It should, however, 
be recalled here that although some material dhammas come into being, 
being conditioned by kam ma, yet their uninterrupted continuity is said to 
depend on the rūpa-jīvitindriya."  Therefore a kamma-ox\g\naied kalāpa 
should at least be a nonad (navaka), consisting of the (eight) items of tlie 
basic octad and one kalāpanga of iTipa-jTvitindriya. An octad in itself can 
never be kam ma-sanmilhana.
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Composition of the Material Clusters

M aterial Clusters The Constituents

Suddhatthaka (basic octad) (1+2+3+4+5+7+8+9) *

Sadda-navaka (sound-nonad) (l+2+3+4+5+7+8+9)+6

Jīvita-navaka (vital-nonad) (l+2+3+4+5+7+8+9)+15

Cakkhu-dasaka (eye-decad) (l+2+3+4+5+7+8+9)+15+10

Sota-dasaka (ear-decad) (l+2+3+4+5+7+8+9)+15+l 1

Ghāna-dasaka (nose-decad) (l+2+3+4+5+7+8+9)+15+12

Jivhā-dasaka (tongue-decad) (l+2+3+4+5+7+8+9)+15+13

Kāya-dasaka (body-decad) (l+2+3+4+5+7+8+9)+15+14

Itthibhāva-dasaka (decad of femininity) (l+2+3+4+5+7+8+9)+15+16

Pumbhāva-dasaka (decad of masculinity) (l+2+3+4+5+7+8+9)+15+17

Vatthu-dasaka (decad of heart-basis) (l+2+3+4+5+7+8+9)+15+18

Kāvavinnatti-navaka (nonad of bodily 
exjiression) (l+2+3+4+5+7+8+9)+19

Vacīvinnatti-dasaka (decad of vocal 
expression) (l+2+3+4+5+7+8+9)+6+20

Lahut’ā d ’ekādasaka (undecad of 
plasticity) (l+2+3+4+5+7+8+9)+21+22+23

Kāyavinhatti-lahut’ādi-dvādasaka 
(dodecad of bodily expression and 
plasticity)

(l+2+3+4+5+7+8+9)+19+21+
22+23

Vacīvinnatti-sadda-lahut’ādi-terasaka 
(tredecad of vocal expression, sound and 
plasticity)

(l+2+3+4+5+7+8+9)+20+6+21+
22+23

Sadda-lahut’ādi-dvādasaka 
(dodecad of sound and plasticity)

(l+2+3+4+5+7+8+9)+6+21+
22+23



Abbreviations
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I = pathavī-dhātu (earth-element)

2 = āpo-dhātu (water-element)

3 = tejo-dhātu (fire-element)

4 = vāyo-dhātu (air-element)

5 = rOpa (colour)

6 = sadda (sound)

7 = gandha (smell)

8 = rasa (taste)

9 = āhāra (nutriment)

10 = cakkhu (organ of sight)

II = sota (organ of hearing)

12 = ghāna (organ of smell)

13 = jivhā (organ of taste)

14 = kāya (organ of touch)

15 = rūpa-jīvitindriya (material faculty of life)

16 = itthindriya (faculty of femininity)

17 = purisindriya (faculty of masculinity)

18 = hadaya-vatthu (heart-base)

19 = kāyavinnatti (bodily expression)

20 = vacīvinnatti (vocal expression)

21 = rūpassa lahutā (lightness of matter)

22 = rūpassa mudutā (pliancy of matter)

23 = rūpassa kammannatā (wieldiness of matter)



CHAPTER 16 

TIME AND SPACE

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

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

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

It’s Time that creates all living beings;
It’s Time that destroys them all.
It’s Time that’s awake while the world is asleep;
Irreversible indeed is the flow of Time.*

A direct Buddhist response to this, we find in the Muiapariydya Jātaka:

Time all consumes, even time it.sclf as well.
Who is’t consumes the all-consumer? tell.*



It is the Am hant, the one who has attained N ibbāna , that has consumed 
the all-consuming tim e / Hence the Arahant is also called “the one who 
has gone beyond time (gataddha), the one who h a s  transcended the 
sarņsāric time {sarņsāraddham atikkanta).”^

In the Abhidhamma there are at least five tech n ica l terms signifying 
time. These are kāla (time, season), addhan (len g th  o f time, duration), 
samaya ( ‘coming together’ = occasion), santati (series, continuum), 
and khaņa (moment). W hat is interesting to note here is that kāla is 
the term most often used when the objective rea lity  of time is denied. 
The reason for this could be Kālavāda, the tim e-doctrine, which, as noted 
above, asserted the absolute reality of time. A ddhan  is used to mean 
“stretch, length”, not only of time but of space as well.® In the sense of 
time, it means a life-time or a long period like the beginning-less cycle 
of births and deaths (samsāraddhāna)J This explains why Nibbāna is 
described as free from addhan}  As we shall see, santati as series or 
continuum means perceptible time, the actual experience of a “now”, 
in contrast to momentary time, which is not perceptible. Khaņa is used in 
a general sense to mean a small fraction of time, and also in a technical 
sense to mean the briefest temporal unit. It is also used to mean the right 
occasion, the opportune time (khaņo ti okāso)}

Samaya is the term that Buddhism prefers most. In its technical sense it 
means “the confluence of conditions” (paccaya-sdmaggi) or “the coming 
together of the appropriate causes” {kāraņa-samavāya). This is another 
way of referring to a particular occurrence.'" Every occurrence is, for 
the Abhidhamma, a concurrence, in view of its causal principle that 
a multiplicity of conditions gives rise to a multiplicity of effects. To clarify 
where samaya differs from kāla, a Pāli sub-commentary cites this sentence. 
“Perhaps tomorrow we might go there, considering both kāla and samaya”. 
Here kāla means the due time for arriving (yutta-kdla). W hereas samaya 
means the confluence of conditions (paccaya-sdmaggi) necessary for 
the arrival." “Arrival” is not something distinct from “the confluence of 
conditions”. The confluence of conditions is itself the arrival.'’

There is another im portant difference to be noted between kāla and 
samaya: It is kāla in the sense objective time that the Abhidhamma 
denies. Samaya in the sense of time is in fact not denied, because what it 
really means is “the coming together of conditions” (sameti samavetī ti 
samaya).'^ In point of fact, samaya is the Abhidhamtna’s answer to what 
the substantialist schools call kāla in the sense of absolute time.
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An interesting com mentarial observation on samaya concerns why it is 
used in three different cases in the Sutta-, Vinaya-, and Abhidhamma- 
Pitaka: A sutta begins with ekam samayam, “at one time”. Here samaya 
is used in the accusative case (upayoga-vacana). Vinaya begins with tena 
samayena, “at that tim e”. Here samaya is used in the instrumental case 
{karana-vacana). Abhidhamma begins with yasmim samaye, “at which 
time”. Here samaya is used in the locative case (bhumma-vacana). 
The use of the term in three different cases, it is claimed, is not accidental 
but purposefully done. If the suttas use the accusative case, this is to 
show that the time intended here is non-specific, non-definite (aniyamita). 
If Vinaya uses the instrumental case, this is to focus on the factors that 
are instrumental (hetubhūtena karaņabhūtena) for the promulgation of 
ecclesiastical rules. If the Abhidhamma uses the locative case, this is to 
show how time serves as a location, a sort of receptacle for the coming 
together of consciousness and its concomitants.'*

As mentioned in Chapter 2, there are in all six kinds of concept-as- 
name (nāma-pannatti). The term “tim e” comes under one o f them as 
an avijjamāna-pannatti, that is, a term that refers to a thing that does not 
exist in a real sense. The notion o f time is based on the continuous flow 
of the dhammas}’ It is the dhammas which arise and perish in continual 
succession, that serve as a base for our construction of the notion o f time. 
W hat is denied is not succession, but a distinct entity called time apart 
from the dhammas succeeding one another. Only the dhammas are real 
(paramattha, saccikattha); time is a conceptual construct, a product of 
the interpretative function of our mind (kappanā-siddha)}' Unlike the 
dhammas, time has no own-nature (sabhāvato avijjamāna)."

That time is determined by events, is aptly summarized by the following 
statement: “Chronological time denoted by reference to this or that event is 
only a conventional expression” (tarn tarn upādāya pannatto kāio vohāra- 
mattako)}^ Temporal sequence is based on eventuation, but there is no 
time distinct from events (dhammas). Different “times” means not different 
parts of one and the same time but “times” determined by different events:

Time is only a concept derived from this or that phenomenon, 
such as (a) states expressed in such phrases as ‘temporal (aspect) of 
mind’, ‘temporal (aspect) of matter’; (b) the phenomenal occurrence 
expressed by such phrases as ‘the past’ and ‘the future’; (c) the 
phenomenal succession in an organism expressed by ‘the time of 
seed germination’ and ‘the time of sprouting’; (d) the characteristic 
marks of phenomena expressed by ‘the time of genesis’ and ‘the time 
ol' decay’; (e) the functions of phenomena expressed by ‘the time of 
feeling’ and ‘the time of cognizing'; (I) funclions of living beings
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expressed by ‘the time of bathing’ and ‘the time o f drinking’; (g) the 
modes of posture expressed by ‘the time of going’ and ‘the time of 
stopping’; (h) the revolution of the moon, sun, etc ., expressed by 
‘morning, evening, day, and night’; or (i) the grouping of days and 
nights, etc. into periods expressed by ‘half-month’, ‘month’.'"

Accordingly, the Pāli com m entaries speak of a “ plurality  o f times” 
{samaya-ndnatta), and in the same context, of a plurality of causal 
confluences as well.’" A causal confluence is th e  completeness of 
conditions (paccaya-sdmaggi) necessary for the occurrence of an event.’ ' 
All causal confluences, in the final analysis, are causal confluences of 
mental and physical dhammas. Apart from the dham m as, there is no 
discrete entity called time (na hi tabbinimmutto anno koc i kdlo ndma atthi).^^

The question is raised whether any reference to tem poral distinctions of 
past, present, and future implies the recognition of tim e as a real existent 
(addhd ndmdyam dhammo eva dpanno til).^^ The answ er given is that 
there is no such dhamma called time because all tem poral distinctions 
are, in the final analysis, distinctions pertaining to dhammas themselves 
(dhammassapana avatthdbhedo).^^ Although time does not exist in its own 
nature (sabhdvena avijjamdno’pi), yet it is possible to speak of things as 
belonging to the three divisions of time by considering time as a receptacle 
(adhikaraņa), as a support (ddhdra) for their serial occurrence.”

As we have noted in Chapter 2, all conceptual constructs (pannatti) are 
time-free (kdla-vimutta).^^ If time is a conceptual construct, how arc we 
to understand time as time-free? W hat we need to rem em ber here is that 
time-divisions are not divisions o f an absolute time. They refer to the 
dhammas that arise, exist, and dissolve. In other words, time docs not 
exist in time. If  time exists in time, then this (second) time will require 
a third time to exist, and the third a fourth and thus it will involve what 
Buddhist exegesis calls a process of interminability (anupaccheda) or 
infinite regress (anavatthdna).

Dhammas become past, present, and future in three different ways: 
by way o f moments, series, and life-span. According to moments, 
past means the dhammas that have ceased after going through the 
three moments o f arising, presence, and dissolution (tayo khaņe palvd 
niruddha); future means the dhammas which have not yet arrived at the 
three moments (tayo khaņe asampatta); and present means the dhammas 
that pass through the three moments (tayo khaņe sampatta, khaņattava- 
pariydpanna).^^ In like manner, we need to understand the other two, 
by way of series, and by way of life-span.
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Strictly speaking “present” means the momentary present {khaņa- 
paccuppanna) consisting of the three moments of arising, presence, 
and dissolution. Obviously this kind of time is not actually perceptible. 
Serial present (santati-paccuppanna) is the answer for perceptible time. 
As to its definition we find two different opinions. In illustrating it, 
M ajjhimabhāņakas or those who recite the Majjhimanikdya, give the 
following examples: W hen a person after having sat in darkness goes 
to the light, material objects do not become manifest to him  all at once. 
The time that requires for the material objects to become m anifest is equal 
to one or two continua. Similarly when a person after having walked in 
the light enters a room, the time that takes place until the objects become 
m anifest should be understood as one or two continua. W hen a person, 
standing afar, sees the bodily movements of people washing clothes or of 
those who beat drums and ring bells, he does not hear at once the sound 
they make. The time that passes until he hears the sound is equal to one 
or two continua.”

On the other hand, Sarnyuttabhāņakas or those who recite the 
Sarnyuttanikdya recognize two kinds of continua, one is material {rūpa- 
santati) and the other mental (arūpa-santati). “The m aterial continuity is 
when the ripples of the water stepped into by one crossing to the bank 
have not settled down, or when, after a journey the heat of the body has 
not subsided, or when to one coming out of the glare into a room the 
gloom is not yet dispelled, or when after being occupied with religious 
exercise in a room, one looks out of the window during the day and the 
quivering of the eyes has not subsided.” A m ental continuum is equal to 
two or three cognitive processes (javana-vtthi), each lasting seventeen 
mind-moments.”

Two or three cognitive processes, as Venerable Nyanaponika 
Thera observes, appears too brief a time-interval to “ascribe actual 
perceptibility”, while “the earlier examples imply a duration too long to 
convey the idea of ‘present’ ”. However, as he further observes, “still we 
must suppose that the second division, the ‘serial present’ is intended to 
refer to the actual experience of a now ”.*"

The third way of defining the present is with reference to the present 
life-term (addhā-paccuppanna). This is according to the teaching of 
the su ttasA i is an exposition of relative validity. The other two ways of 
defining the present, by way of series and moment, are according to the 
Abhidhamma. It is an exposition of absolute validity.*'
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On the mutual relationship between time and consciousness, a Pāli
commentary says:

Samaye niddisi cittam cittena samayam muni 
Niyametvdna dīpeturņ dhamme tattha pabhedato}^

As translated by Venerable Nyanaponika Thera:

By time the Sage described the mind 
And by the mind described the time.
In order to show, by such definition.
The phenomena there arranged in classes.”

We need to understand this in the light of the Dhammasangaņi's 
description of the arising of consciousness and its mental factors, 
to which we referred earlier.’'* Let us recall here that its first part begins 
with “in which time” (yasmim samaye), and the second with “at that 
time” (tasmim samaye). “In which time”, as the Pāli com m entary says, 
“is an indefinite locative”, “an indefinitely marked tim e” . Its purpose is to 
identify the time during which consciousness and its m ental factors arise 
(samaya-niddesa). On the other hand, “at that time” refers to the time 
during which all the mental states (both consciousness and mental factors) 
arise together as a single cognitive act (dhamma-uddesa). Now, “samaya” 
in the phrase “yasmim samaye” is said to occur in the sense of occasion 
or time, and here time is defined to mean “support” (ddhdra) or “locus” 
(adhikaraņa). It is true that time does not exist in a real and ultimate 
sense. However, for purposes of description here it is considered as 
a support (ddhdrabhdvena pannatto).^^ On the other hand, “samaya” in 
the phrase, “tasmim samaye” (at that time) is used, not in the sense of 
time (support), but in the sense of “aggregation” or “coming together”, 
not one after another, but all together. Here the reference is to the causally 
connected occurrence of consciousness and its mental factors.’®

It is with reference to samaya in the sense of “time” that samaya in the 
sense of “coming together” gets delimited. A Pāli commentary illustrates 
this situation as follows: “The person who went out when the cows are 
being milked, returned when the cows have been milked.” Here, it is 
the time of milking the cows (dohana-kiriyd) that delimits the time of 
the m an’s movement (gamana-kiriyd). In the same way, “at which time” 
delimits the time of the arising of consciousness and such mental factors 
as sensory contact.”

The Pāli commentators interpret “at which time” of the Dhamma.sahgani as 
“in which moment” and “at that time” as “at that moment”. Here the term 
moment (khaņa) is used in its technical sense to mean the briefest temporal
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unit.** In the context of this commentarial interpretation, the moment as 
the briefest temporal unit becomes definable as equal to the duration of 
a consciousness and its mental factors. Thus while a consciousness and its 
mental factors (a cognitive act) determine the measure of the moment as 
the briefest temporal unit, the moment in turn determines the time during 
which a consciousness and its mental factors arise.*"

In concluding this section, it is necessary to refer here to another 
meaning “tim e” has assumed in Buddhism. Because “past”, “present”, 
and “future”, are not entities distinct from the dhammas, therefore, 
as an extension o f its meaning time came to be reckoned as another 
expression for the cycle of births and deaths (sarņsāraddhāna) 
W hen King M ilinda asks Nāgasena, “W hat is time?”, the latter explains 
it as the process of dhammas and sahkhāras (that constitute samsāra)." 
If the formula o f dependent arising with its twelve factors involves 
three periods, each period is not distinct from the factors that belong 
to that particular period.™ Time comes to an end with the realization of 
Nibbāna. Therefore, Nibbāna is the transcendence o f time through full 
understanding (addhāna-parinhā). Since the three temporal divisions are 
predicable of the dhammas in the sense that we have examined above, 
the dhammas came to be described as “belonging to the three times” 
(tekālika). On the other hand, Nibbāna is free from time (kālavimutta)." 
As mentioned above, one who has attained Nibbāna “has gone beyond 
tim e” (gataddha), “has transcended the cycle of tim e” (sarņsāraddhānarņ 
atikkanta)," and “has consum ed (the all-consuming) tim e” (kālaghaso). 
We find this same idea in a pre-Abhidham m a work where the Arahant is 
described as one who has transcended time (kappātīta)."

If time is not elevated to the level of a dhamma, the same situation 
is true of space as well. In Chapter 14 we examined an entity called 
space-element (ākasa-dhātu) described as a nominal (anipphanna) 
m aterial dhamma. We saw that strictly speaking it is neither m aterial nor 
a dhamma. For it does not answer either to the Abhidhamma’s definition 
of m atter or to its definition of dhamma.

In the Milindapanha we find another kind o f space, which it defines 
as follows: In no way can it be grasped (sabbaso agayha); it inspires 
terror (santasamya); it is infinite (ananta), boundless (appamāņa), 
and immeasurable (appameyya). It does not cling to anything (alagga), 
is not attached to anything (asatta), rests on nothing (appatittha) 
and is not obstructed by anything (apalibuddha)." Elsewhere in the 
same work we are told that two things in this world are not born of 
kamma (akammaja), or of causes (alicliija), or of season (anntiija).
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namely Nibbāna and space."*’ However, what is im p o rtan t to remem ber 
here is this; Although the M ilindapanha describes sp ace  in such a way as 
to make it appear something unconditioned, it carefully avoids the use of 
the term “unconditioned” (asankhata) in describing it. W hat prompted 
the Milindapanha to take this stance seems to be that s u c h  a description 
would elevate space to a level on par with Nibbāna.

It is clear that the Milindapanha space is not the sa m e  as the space- 
element. The latter means, not infinite space, but spaces (plural) bounded 
by matter.

The M ilindapanha space has its counterpart in th e  Sarvāstivāda 
Abhidharma as well. It is defined not as space bounded by m atter 
(= ākāša-dhātu, space-element) but as that which p rovides room for the 
movement of m atter (yatra riipasya gati).'*  ̂ It is om nipresent (sarvagata) 
and eternal (nitya). Its nature is non-obstruction (anāvaraņa-svabhāva). 
It does not obstruct (āvrņoti) matter, which freely ex ists therein; nor is 
it obstructed (dvryate) by matter, for it cannot be dislodged by the latter. 
However, space is not the mere absence of obstruction (anāvaraņa-bhāva- 
mdtra), but something positively real."*" In view of these characteristics 
the Sarvāstivāda Abhidharma elevates it to the level of an  unconditioned 
dharma. In this sense it is on par with pratisamkhyd- and apratisamkhyd- 
nirodha (cessation through wisdom, and cessation independent of 
wisdom). W hat the Sarvāstivādins call unconditioned space is the space 
considered as absolutely real and as serving as a receptacle for the 
existence and movement of m aterial phenom ena.’"

The Sarvāstivādins’ space-element, as noted earlier, is included in the 
sense-sphere of the visible (rUpdyatana). W hereas their unconditioned 
space comes within the sphere of mental objects (dharmdyatana).^'

Thus both in Theravāda and Sarvāstivāda we find two kinds of space, 
one local and the other infinite. W hat led to this idea can be traced to 
the early Buddhist discourses. Here space is sometimes described as 
referring to cavities, apertures and interstices. This is what the suttas 
mean by ākāsa-dhātu (space-element), when it is counted as one of the 
six elements (dhdtu) into which the empiric individuality is analysed.”  
Sometimes we find space described not as void region but as the ultimate 
basis, a sort of fulcrum or receptacle for the existence of the physical 
world. In the Mahāparinibbāna Sutta, for instance, the Buddha says; 
"This great earth, O Ānanda, rests on water, water on air, and air on 
space".”  The Rāhulovāda Suita says that space for its part does not rest on 
anything (akd.so na kaltha ci paliļļhilo).^'' In point of fact, the Milindapanha
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cites this same statement in its reference to space as described there. 
Equally significant is an observation found in the Abhidharmakošavyākhyā 
of Acdrya Yasomitra. It says that when the Vaibhāsikas (Sarvāstivādins) 
argue that space is real they base this argument on a sūtra-passage where 
the Buddha declares to a Brahmin that the earth rests on the circle of 
water, the circle of water on air, air on space and that space for its part 
does not rest on anything, does not cling to anything.®®

However, when we come to the Kathdvatthu of the Abhidhamma Pitaka 
we find the Milindapahha  version o f space in a completely different form. 
Here, on a controversy as to the nature of space, the Theravādins maintain 
that space is not something unconditioned. Among the arguments 
adduced the main one is that if space is unconditioned, then this will go 
against the well-established view that there is only one unconditioned 
reality, namely Nibbāna. If space is something unconditioned, so runs 
the argument, then this will mean that when a house or a barn is built 
by enclosing space, then the unconditioned space gets enclosed; or when 
a well is dug non-space becomes unconditioned space, or when an empty 
well, or an empty barn, or an empty ja r is filled, then the unconditioned 
space disappears. The final conclusion that the Theravādins come to from 
this controversy is that space is neither conditioned nor unconditioned.®® 
The commentary to the Kathdvatthu observes that if space is so described, 
this means that it is a pahhatti, i.e., a nominal dhamma, a conceptual 
construct with no objective counterpart.®* This observation conforms 
to the view held by the Theravādins that what is neither conditioned 
nor unconditioned is a conceptual construct. It will be noticed that 
the Milindapahha  describes space in such a way as to make it appear 
something unconditioned although it cautiously avoids the use of the 
term unconditioned to describe it. This is in contrast to the Kathdvatthu 
space which, as we have noted, is a conceptual construct.

Thus the Theravādins, too, distinguish between two kinds of space. One is 
called space-element (ākāsa-dhātu) and the other space (ākāsa). The first 
means void region that delimits and separates material objects, and thus 
enabling us to perceive them as distinct entities. Hence it is presented 
as the m aterial principle of delimitation (pariccheda-rUpa). As we saw 
in Chapter 14, its description as anipphanna means that it is a nominal 
dhamma with no objective reality of its own.

The olhcr, called space (but not space-element), is sometimes described 
as boundless space (ajatdkdsa).’*' This description highlights its 
difi'ereiicc from the space-element in the sense of bounded space. 
The use of Ihis term does not mean that space is regariled as something
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real and absolute. The use o f another term, “em pty space” {tucchākāsaf'^  
does, in fact, brings into focus its nature as a conceptual co n stru c t. It is 
of course true that space is sometimes understood in a re a lis tic  sense. 
For instance, m atter is defined as that which is ex ten d ed  in space, 
the principle of extension being represented by the earth-elem ent. 
This seems to suggest that space is a sort o f receptacle for th e  existence 
of matter. However, the correct position is just the opposite . That is to 
say, our very idea of space is dependent on matter. If there is no matter, 
the notion of space does not arise. Space means, not the opposite  of matter, 
but the very absence of matter. If it is said that "matter exists in space', 
what this really means is that ‘matter exists where there is no matter'.

The definition of space in this m anner reminds us of the Sautrāntikas. 
They, too, define it as the mere absence of matter, that is, “the mere 
absence of the ‘substance’ that has the characteristic o f  resistance/ 
im penetrability” (sapratigha-dravyābhāva-mātra).^ The word, “m ere” 
(mātra) is to emphasize the fact that non-existence of m atter does not 
mean the existence of anything other than matter. Space m eans the mere 
absence of matter.®'
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MOMENTARINESS

It hardly needs mention that in the Pāli suttas, unlike in the Abhidhamma, 
the notion of change is not presented either as a doctrine of momentariness 
or as a formulated theory of moments. This, in fact, is the view held by the 
Theravāda tradition as well. In introducing the theory, a Pāli commentary 
says that it is peculiar to the Abhidhamma and not to the Suttanta.' W hat we 
get in the Pāli suttas is not a doctrine of momentariness but the doctrine of 
impermanence, the transitory nature of all phenomena. The doctrine finds its 
classic expression in the well-known formula: “All conditioned phenomena 
are im perm anent” (sabbe sarņkhārā aniccā), and in the more popular 
statement: “Impermanent, indeed, are conditioned phenomena” (aniccā 
vata sarņkhārā). Both amount to saying that all phenomena brought about 
by conditions are, by their very nature, subject to change and dissolution.

“There is no moment, no instant, no particle of time when the river stops 
flowing”.* This is the simile used to illustrate “ the eternal flow of happening, 
of unbroken continuity of change”. Anicca  (impermanent), ahhathatta  
(alteration), khaya (waning away), vaya (dissolution), nirodha (cessation) are 
the terms often used to stress the instability, impermanence, inconstancy, 
and transience that all phenomena come to exhibit. The emphatic assertion 
of impermanence is thus fundamental to Buddhism. It is the Buddhist 
doctrine that is central to all other Buddhist doctrines. As the first of the 
three characteristics of sentient existence it is, in fact, imperm anence 
that provides the rational basis for the other two characteristics, namely 
un-satisfactoriness (dukkha) and non-self (anatta). Hence an insight into 
the fact, namely that whatever is of the nature of arising, all that is of the 
nature of cessation (yarn k in d  samudaya-dhammarn sabbarn tarn nirodha- 
dhammam) is defined as “the eye of wisdom” (dhamma-cakkhu).’ On the 
other hand, to perceive permanence in impermanence (anicce nicca-sahhā) 
is a perversion of perception (sannā-vipallāsa), a perversion of thought (citta- 
vipallāsa), and a perversion of the ideological perspective (ditthi-vipallāsa).*

This early Buddhist doctrine of impermanence, as O. H. de A. W ijesekare 
observes, “is not the result of any kind of metaphysical inquiry or of 
any mystical intuition. It is a straightforward judgem ent arrived at by 
empirical observation and as such its basis is entirely empirical.” ® On the 
other hand, as we .shall see, the Abhidham m a doctrine of momentariness 
shows a shift in emphasis from empiricism to rationalism. It is the result 
of an attem pt to understand the process of change through a process of
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pure reasoning. In the Pāli suttas such characteristics as irnperm anence 
and non-substantiality are applied to empirically observable things. But in 
the Buddhist schools such characteristics came to be app l ied not to the 
em pirically observable things, but to the basic constituents in to  which all 
such things can be finally resolved; in other words, to the d ham m asļdharmas 
as understood in its technical sense.

Although a doctrine of mom entariness is not found in th e  Pāli suttas, 
they often use the term  khaņa, which is the Pāli for m om ent. However, 
the term  occurs without any technical im port attached to  it, to mean 
a very small fraction of time. We find it often used in th e  instrum ental 
(tena khaņena), or in the locative (tasmini khaņe) to  m e a n  “at that 
m om ent”, and as the PTS Dictionary notes sometimes it is  used in the 
accusative to mean moment as coincidence or concurrence, i.e., all at 
once or sim ultaneously {tarn khaņarņ yeva). The Pāli com m entaries 
explain this iutta-usage of khaņa as “moment in the sense of m uhutta” 
{muhutta-sankhāta-khaņa), i.e., a small fraction of time.® T his is in order to 
distinguish it from its technical usage when it means the briefest temporal 
unit, which is called moment in the ultimate sense (paramattha-khaņa)}

Another m eaning of khaņa  is “the right moment or opportune tim e”. 
Thus we have: khaņo ve mā upaccagā. That is: “Let not the right moment 
slip away”. “For those who let the (right) moment slip away, come to grief” 
(khaņātītā hi socanti)}  This usage o f khaņa  in this sense brings into focus 
the brevity and rarity of the right occasion and, therefore, the urgent need 
to make the fullest use of it.

W hat could be described as the earliest allusion, w ithin Theravāda, 
to a doctrine of m om entariness is found in a solitary passage in the 
M ahāniddesa, the canonical commentary to the Suttanipāta. The passage 
goes on to assert that all that we call life, individuality, pain and pleasure, 
join in one conscious moment that flicks away as soon as it arises. Even the 
denizens of the heavenly existences, who are supposed to live for 84000 
years, do not live during two conscious moments. One lives only in the 
present moment, and not in the past and the future moments. The psycho
physical aggregates which have ceased to exist, whether they are of the 
dead or of the living, are all the same. They have vanished never to come 
back." This brief reference in the M ahāniddesa  to momentariness is in 
its com m entary explained to fall in line with the commentarial version 
of the theory. However, the com m entarial version is a formulated theory 
of moments that assumes significance only within the framework of the 
dhamma-\\\coxy.
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W hen it came to the issue of mom entariness one question that divided 
the early Buddhist schools was whether m om entariness could be equally 
applied to both m ind and matter. Some took the position that only m ind is 
mom entary whereas m atter has relative duration. As recorded hy Acdrya  
Vasumitra, the M ahāsāņighikas, for instance, m aintained that “the great 
m aterial elements (mahdbhūta) and the m aterial faculties (indriya) evolve 
(pariņamanti). (On the other hand) consciousness (citta) and its concomitants 
(caitta) do not evolve”. M atter has not only a phase of production (utpdda) 
but also a phase of waning away (ksaya). Thus, for example, the substance 
of m ilk transform s itself into curd. In contrast, consciousness and its 
concomitants, having a definite origination and an instantaneous cessation, 
do not transform  themselves from  one stage to another. They disappear as 
soon as they appear.'" We find a similar view attributed to the Vātsīputrīyas 
as well: Some conditioned phenomena (samskdras) exist for some time, 
whereas others perish at every mom ent." Again, according to Acdrya  
Yasomitra, in the opinion of the Ārya-Sāiņm itīyas m atter is of longer 
duration (kdldntaravasthdyl), whereas consciousness and its concomitants 
are characterized by m om entary being (ksanikatva)}’ O ther Buddhist 
schools, such as the Sarvāstivādins and the Sautrāntikas, not only rejected 
this distinction, but also criticized those who adm itted it.

How the Theravādins responded to this issue emerges clearly from two 
controversies recorded in the Kathdvatthu  of the A bhidham m a Pitaka. 
One controversy is related to the question whether the duration of m atter 
is equal to the duration of a thought-m om ent (eka-cittakkhanika)P  
The Theravādins’ stance is that they are not of equal duration. The opposite 
view is, in the com m entary to the Kathdvatthu, attributed to the Buddhist 
schools known as Pubbaseliyas and Aparaseliyas.'* Their view is based on 
the observation that since all conditioned phenomena are im perm anent, 
it is not right to draw a distinction between m ind and m atter as regards 
their duration. Among the counter-arguments of the Theravādins the one 
that is most im portant for our present purpose is that if  the life-span of 
m ind and m atter is equal, then it will not be possible to account for the 
perception of the external world. W hat it seems to imply is that since the 
Buddhist theory of perception involves a succession of m ental events, 
if  a m om entary material object impinges on a m om entary sense-organ, 
both will have disappeared by the tim e the perceptual process is expected 
to culm inate in full perception.'® It is not clear whether the view rejected 
here by the Theravādins is identical with the well-known Sautrāntika theory 
of representative perception (bdhydrthdnumeyavdda). W hat interests us 
here is Ihc fact that according to the Theravādins the life-span of m atter 
is longer than lhal of mind.

2 3 6  17. MOMENTARINESS



T he second controversy  revolves on the question  w h e th e r  a single 
unit of consciousness could last for a com paratively lo n g  period  of 
time. The Theravādins’ position is that this is not c e r ta in ly  possible. 
The opposite view which, in  the com m entary  to the K a th ā va tth u  is 
attributed to a Buddhist school called Andhakas, is based o n  the apparent 
continuity of consciousness in higher m editative experiences as in jhāna. 
H ence they m aintain that a single unit of consciousness cou ld  last for 
a comparatively long period, perhaps even for a whole day.*® Am ong the 
many counter-arguments of the Theravādins, the one that is relevant to 
our discussion is the following: If a single unit of consciousness could 
persist for a whole day, then one half of the day had to be considered as 
the moment of its origination (uppādakkhaņa) and the o th er half as the 
moment of its cessation (yayakkhana)N  W hat this clearly shows is that 
in the Theravādins’ view consciousness is m om entary in th e  sense that it 
arises in one moment and ceases in the next moment.

This is not the only book of the A bhidham m a Pitaka w here we find 
allusion to m ind’s momentariness. In its section called Sam khāra Yamaka, 
the Yamaka often refers to m ind’s origination-moment (uppādakkhaņd) and 
m ind’s cessation-moment (nirodhakkhana)}^ Thus at least in two books of 
the Abhidham m a Pitaka we find m ind’s m om entariness being explicitly 
recognized. W hat is im portant to rem em ber here is that neither of the 
books mentions m ind’s static phase or its moment of existence, what the 
Pāli commentaries call thitikkhaņa. In maintaining why m atter is of longer 
duration the Kathāvatthu says that this stance conforms to scriptural authority 
as well. For in the Pāli suttas it is in respect of m ind or consciousness that 
the rapidity of change is emphasized. The Anguttaranikdya, for instance, 
says that there is no other single thing so quick to change as the mind 
and that it is no easy thing to even illustrate how quick to change it is.‘"

W hat we have observed so far should show the extent to which a theory of 
momentariness is developed within the books of the Abhidhamma Pitaka. 
According to them while m ind is momentary, the duration of m atter is 
not equal to the duration of a single m ind-moment (eka-cittakkhaņika). 
W hether this means that m atter has relative duration or that m atter too 
is m om entary but its duration as a moment is longer than that of a mind- 
moment, we cannot ascertain on the basis of the extant data. It is equally 
im portant to remem ber here that according to the Abhidhamma Pitaka 
m om entary mental phenomena do not exhibit a static phase. There is only 
arising and ceasing. It is in the Pāli Buddhist exegesis that the further 
development of this doctrine can be seen.
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R eferrin g  to  the d o c trin e  o f m o m en tarin ess  as found in  the P āli 
com m entaries, A lexander von Rospatt raises the question whether it 
originated within the Theravāda or whether it was an adoption from 
some other Buddhist school on the Indian m ainland. He says that in - 
the Theravāda “the doctrine is dealt with as a m arginal issue of little 
significance” and, therefore, he is “inclined to believe that the theory 
was adopted from  outside and was possibly even introduced by Acariya 
Buddhaghosa himself.” However, he cautions that this hypothesis “needs 
to be verified by a system atic exam ination” of the earlier m aterial, 
in particular, the. Sirnhala com m entaries that served as the m ain base for 
Acariya Buddhaghosa’s Pāli commentaries.*"

That within the Theravāda tradition the doctrine of momentariness was dealt 
with as a m arginal issue of little significance is, of course, not adequately 
borne out by textual data. As we shall see, it plays a vital role in the 
dhamma  theory of the Abhidham m a as it came to be elaborated in the 
commentarial exegesis. The notion of momentariness is, in fact, fundamental 
to the com m entators’ analysis of m ind as a dynam ic reality, as shown 
from  their explanation of an act of cognition as a series of m om entary 
events, and from their theory of m aterial clusters (rūpa-kaiāpa), which is 
the Theravāda counterpart of the atomic theory. If the earlier distinction 
between m ind and m atter as to their relative duration was retained in 
the theory of m om entariness as well, this was because of the need to 
explain the theory of perception within a realistic framework. Eor the 
earlier as well as the later versions of the Theravāda theory of perception 
are both based on the view that m atter is of longer duration than mind. 
Moreover, as we shall see, two of the conditions in the Theravāda doctrine 
of conditionality, namely, pre-nascence (purejāta) and post-nascence 
(pacchājāta), are also based on this tem poral distinction between m ind 
and matter. Hence this distinction had to be accom m odated in the theory 
of m om entariness as well.

As we have noted, reference to a theory of m om entariness within the 
Theravāda tradition is found in three pre-com m entarial works, namely the 
M ahāniddesa, the Yamaka and the Kathāvatthu. A lexander von Rospatt 
makes note of the Kathāvatthu  reference but is inclined to believe that 
that section of the Kathāvatthu  which deals with this subject “must have 
been added well after the com position of the core” of this treatise.*' 
Even if this were so, still we have to reckon with the Yamaka, which also 
belongs to the Abhidham m a Pitaka where, as we have already noted, 
wc find reference made to m ind’s moments of origination (uppādakkhaņa) 
and cessation (nirodhakkhana). W hat is more, although the Patthdna of
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the Abhidham m a Pitaka does not make specific reference to a  theory 
of mom entariness, its theory of conditionality presupposes at le a s t the 
m om entariness of mental phenomena. Eor, the four conditions by way 
of proxim ity (anantara), im m ediate contiguity (samanantard), absence 
(natthi) and disappearance (vigatd) clearly im ply that the ap p aren tly  
continuous stream of consciousness is in the final analysis a succession  of 
momentary cognitive acts.”  Hence it is very unlikely that the com m entarial 
version of the doctrine of mom entariness found its way to T heravāda from 
another Buddhist school on the Indian m ainland. It is more to th e  point 
to say that it was a further elaboration of the relevant data a lread y  found 
in pre-com m entarial works.

W hat is more, there is textual evidence to show that the d o c trin e  of 
m om entariness that we find in the Pāli com m entaries w as, in  fact, 
known to the Sirnhala com m entaries (Sīhala A tthakathā) that preceded 
their Pāli versions. In  describing the doctrine of m om entariness, one Pāli 
com m entary and two Pāli sub-com m entaries quote statem ents from  
the Sirnhala Com m entaries in order to clarify  and ju stify  th e ir  own 
statements. The com m entary to the Patisambhidhāmagga, for instance, 
quotes a statement from  a Sirnhala com m entary called Khandhakavagga  
A tthakathā  that m entions three m om ents, the m om ent of origination 
(uppādakkhaņa), the moment of duration {thitikkhaņa), and the moment 
of dissolution (bhahgakkhaņa)}^ As we shall soon see, these are the 
three moments recognized in the com m entarial version of the doctrine of 
momentariness. The Abhidhammatthavibhāvinī, while discussing the topic, 
says: “Even in the [Sīhala] A tthakathā  it is said that to each consciousness 
there are three moments, the moment of origination, the moment of duration, 
and the moment of dissolution”.”  Again in criticizing a non-m ainstream  
view on the Theravāda doctrine of momentariness the Sankhepavaņņanā- 
tīkā  observes that “when Acariya Buddhaghosa says that the m atter which 
arises at the duration-m om ent of rebirth-consciousness ceases at the 
origination-m om ent of the eighteenth (consciousness) of the same series 
he has said so according to what is stated in the (Sīhala) A tthakathā” 
(Atthakathā-vacanam nissdya vuttam )P  This clearly shows that the view 
expressed in the Pāli commentaries, namely that the duration of a moment of 
m atter is equal to seventeen mind-moments was also known to the Sirnhala 
commentaries. In another context, but still referring to a fundamental aspect 
of the doctrine of mom entariness, the Sahkhepavaņņanā-tīkā  says that 
the M ahd-Atthakathdcariyas, i.e., those ancient teachers who compiled 
the Great Com m entary which was in Sirnhala, are surely “very w ise” 
(ati-pahnavantd) and that therefore it is not possible that “they have I'ai led 
to notice this in the Yamaka” (Na cttakam yamakapdlim  na passanti)}''
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These four quotations, one from  a Pāli com m entary and the other three 
from  two Pāli sub-comm entaries, show that the Theravāda doctrine of 
m om entariness is not an innovation on the part of the Pāli commentators 
but a continuation of what was found in the Abhidham m a Pitaka and  
in the Sirnhala com m entaries. However, this is not to suggest that the 
Theravāda version of the doctrine developed in splendid isolation. There is 
strong textual evidence to suggest that the further development of this 
doctrine, as we find it particularly in the Abhidham m a compendiums 
and sub-comm entaries, was due to the impact of the schools of Sanskrit 
Buddhism on the mainland of India. In point of fact, the Theravāda version 
of the doctrine cannot be properly understood unless it is presented 
against the background of parallel versions in other schools of Buddhism. 
T herefore in this discussion we intend to refer, where necessary, to 
parallel versions as well in order to highlight the fundam ental features of 
the Theravāda version of the doctrine of momentariness.

W hat led to a doctrine o f m om entariness am ong B uddhist schools 
could perhaps be traced to the three characteristics of the conditioned, 
which we find mentioned in a num ber of Pāli suttas. In a sutta-passage of 
the Anguttaranikdya, for instance, we read that whatever is conditioned 
exhibits three characteristics, namely origination {uppāda), cessation (vaya), 
and change-in-continuance (thitassa afinathatta).”  This sutta-passage, 
as Louis de La Vallee Poussin has shown, corresponds to the Triiaksaņa 
Sūtra of the Chinese version of the Sarnyuktdgama.’  ̂For early Buddhism 
“whatever conditioned” meant all cognizable objects on the empirical level, 
which are brought about by causes and conditions. But, as we have already 
noted, for the Abhidham m a such cognizable objects are not ultimately 
real, because, being conceptual constructs they have only consensual 
reality. W hat is ultimately real are the dhammas or the basic factors into 
which all empirical existence can be finally analyzed. In the light of this 
development the three characteristics of the conditioned had to be applied, 
not to composite things, but to the elem entary dhamm as that alone have 
ontological ultimacy. It is this situation, as we shall see, that gave rise to 
different versions of m om entariness among Buddhist schools.

One im m ediate question that attracted the attention of Buddhist schools 
concerned the relationship between the dham m asl dharmas and the three 
characteristics of the conditioned. O n this question we have different 
explanations. The one that is attributed to Vibhajyavādins, is that while the 
dharmas are conditioned the conditioning characteristics are unconditioned 
(asarnskrta).”  Here we have a situation where the characteristics are 
elevated lo a level higher than that assigned to what is characterized by 
them. This explanation is sought to be justified on the ground lhat if the 
character i si ics o flhe conditioned are ihemselves conditioned, Iheirnature
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being weak, they will not be able to accomplish their re sp ec tiv e  functions 
of causing the dharmas to arise, change, and disappear.’" C lea rly  this is an 
attempt to show that the conditioning characteristics of all that i s  conditioned 
have universal applicability and eternal validity. Everything th a t  is causally 
dependent and thus conditioned comes under their inexorab le sway.

A  m odified version o f this explanation is the one a ttr ib u te d  to the 
Dharmaguptakas. In their view only the characteristic of dissolution (vyaya) 
or cessation (nirodha-laksaņa) is unconditioned.’* This is an attem pt to stress 
the fact that not only the conditioned dharmas, but also the characteristics 
responsible for their origination and modification are all b rough t to an end 
by the all-powerful characteristic of dissolution (vināša-laksaņa). It is 
the characteristic that is most formidable and therefore it is the  one that 
justifies an elevated status. Even in the Pāli suttas the em phasis is more 
on the fact of cessation than on the fact of origination, as is  seen from 
the well-known statement that whatever is of the nature of origination is 
by its very nature subject to cessation (yam k in d  sam udaya-dham m am  
sabbam tarn nirodha-dhammam)}^

Another explanation on the relationship between the characteristics and the 
dharmas is that both are equally conditioned. The well-known protagonists 
o f this theory are the Sarvāstivādins and its most trenchant critics arc 
the Sautrāntikas and the Theravādins. We find a view sim ilar to this 
appearing as a controversial issue in the Kathāvatthu o f the A bhidham m a 
P itaka. The controversial issue is w hether the th ree characteristics 
of im perm anence (aniccatā), decay (jaratā), and death (maraņa) arc 
parinipphannaP  The term, parinipphanna, m eans “concretely produced” 
or “fully produced” and is, therefore, predicable of all real and ultimate 
factors of existence (dhammas), because, unlike conceptual constructs 
(pannatti), they are actually and concretely produced by conditions. 
Hence the term parinipphanna is used to qualify all conditioned dhammas}^ 
The controversial issue involved here can, therefore, be restated as to 
whether the three characteristics of im perm anence, decay and death arc 
as conditioned as the dhamm as they characterize. The protagonists of 
this theory, according to the com m entary to the Kathāvatthu,^^ are the 
Andhakas and it is this same theory that we find in the Sarvāstivāda in 
a fully developed form.

W hat led to the view that the conditioning characteristics are as conditioned 
as what is conditioned by them can be traced to the original sutta-paasagc, 
which begins with the words: “Monks, there are these three conditioned 
characteristics of the conditioned.”’® It will be noticed that here the term 
“conditioned” (sahkhala) is mentioned twice. It seems to give the impression 
that the characteristics of the conditioned are also conditioned. In point of 
fact, the Sarviislivādins understand the repetition of the term "conditioned"
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(saiņskrtalsahkhata) as indicating that these characteristics themselves are 
conditioned and that therefore they exist as discrete entities.**

On the other hand, the Sautrāntikas m aintain that the repetition of th a  
term  “conditioned” should not be understood in a literal sense. If the sūtra 
passage repeats the term  this does not mean that the characteristics are 
like signs revealing the presence of what is conditioned, as for example, 
in the case of herons indicating the proxim ity of water. Rather, these are 
characteristics that find themselves in certain things showing thereby that 
those things are conditioned.**

On this issue the Theravādins, too, take up the same position as the 
Sautrāntikas. If  we go by the Pāli com m entary  as to why the term  
“conditioned” is repeated in the sutta passage, it is not because of any 
idiomatic peculiarity of the language, but is absolutely necessary. Now, 
what is “conditioned” (sankhata) can have, not only the three mentioned, 
but many more other characteristics, as for example, the characteristic 
of non-self (anatta). If the sw«a-passage were to be rephrased without 
repeating the term  “conditioned” (sankhata), it would take the following 
form: “M onks, there are these three characteristics of the conditioned: 
arising can be discerned, the passing away can be discerned, and change- 
in-continuance can be discerned.” W hat is wrong with this rephrased 
sentence is that it gives the wrong impression that what is conditioned 
has only three characteristics. However, what the ^wtto-passage wants 
to show is that among many characteristics of that which is conditioned 
there are three specific characteristics which allow us to identify what is 
conditioned as conditioned. Hence it is very necessary to repeat the term.

In clarifying this situation one Pāli com m entary draws our attention to 
a sim ilar statement which also occurs in the Ahguttaranikdya, which is as 
follows: Tīņ’imāni bhikkhave panditassa paņdita-lakkhaņāni.’'' Translated 
literally, this reads: “M onks, there are these three wise characteristics of 
the wise”. Surely, just because the word “wise” is repeated, this does not 
mean that the characteristics of the wise are also wise. They are repeated 
precisely in order to recognize the wise m an as a wise man (paņditassa  
paņditato salakkhaņato)."  For, besides the three characteristics which 
enable us to identify the wise m an as wise, the wise m an has many more 
other characteristics.

In this regard, we cannot also overlook the fact that in the sutta  passage in 
question even the opposite word “unconditioned” is repeated (= asahkhatas.sa 
asahkhata-lakkhaņāni). Surely, this is not intended to show that the 
characteristics of the uncondilioncd are also unconditioned.
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In this connection, the Sarvāstivādin argum ent is that if n o  distinction 
is admitted between the characteristic (laksaņd) and the charac terized  
(laksyd), both will be identical. I f  origination, for instance, is  no t different 
from what originates, then the use of the genitive expression (sastī-vacana), 
e.g., “origination of colour” cannot be justified, for this w il l  mean the 
same thing as “colour of colour”. The Sautrāntikas point out tha t this way 
of interpreting the characteristics will certainly entail some in term inable 
problems. In order to justify the notion of non-substantiality (anātmatva), 
for example, it will be necessary to recognize the independent existence 
of an entity called non-substantiality corresponding to it. O r  to justify 
the notions of number, extension, individuality, conjunction, disjunction, 
and existence, one will have to admit a num ber of independently  existing 
entities corresponding to them. As to the im plication of the  genitive 
expression, the Sautrāntikas contend that it should be understood in the 
same way as when we say, “the own nature of colour” {rUpasya svabhāva), 
where “the own nature of colour” is not something different from  colour. 
Accordingly when we say “originated” it is only a conceptual construct 
{prajnapti-mātra), made for the purpose of indicating that w hat has not 
existed earlier, does exist now. There are as many originations as there are 
things originating. W hen we want to single out a particular origination, 
we use the genitive expression, “the origination of colour” or “the origination 
of sensation”. However, the origination of colour is not something different 
from the originating colour, nor is the origination of sensation something 
different from the originating sensation.*'

We find a similar view expressed in the Theravāda sources as well. The sub
commentary to the Abhidhammāvatāra says: “There is no other origination 
which is distinct from the dhamma  which is in its originating pha.se” 
(uppādāvatthāya ca anno jā ti nāma natthi)."  This situation becomes clear 
from the definition given to “origination of consciousness” (cittuppāda = 
cittassa + uppāda), which is as follows: “It originates, therefore it is called 
origination. The consciousness itself is the origination. Hence it is called 
origination of consciousness” (uppajjati ti uppādo; cittarn eva uppādo  
cittuppādo)." The two term s in the genitive expression do not correspond 
to two distinct entities; they refer to one and the same phenomenon.

Another argument adduced by the Sautrāntikas and the Theravādins against 
the Sarvāstivādin interpretation is as follows: If origination, for instance, 
is conditioned and is, therefore, to be reckoned as a separate entity, then it 
will require another (a second) origination to account for its own origination, 
and this second in turn a third and thus it will unavoidably entail a process 
leading lo infinite regression (anavasthāna/anavaļlhāna)."  Wc can trace 
the beginning of Ihis kind of argiimeni lo Ihc Kathāvatthu  when il says
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that if  im perm anence, for instance, is something “concretely produced” 
(parinipphanna), then this im perm anence w ill have to have another 
im perm anence to account for its own im perm anence and thus it will lead 
to an interm inable series of impermanence,™ what the com m entary calls 
the fallacy of non-term ination (anupaccheda-dosa)."

Thus for the Theravādins, as for the Sautrāntikas, the characteristics of 
the conditioned are neither conditioned nor are to be reckoned as separate 
entities. They are mere characteristics with no corresponding objective 
counterparts. They are to be understood as conceptual constructs (pahhatti) 
and as such, strictly speaking, they are neither conditioned (sahkhata) 
nor unconditioned (asahkhata)." However, they are not non-existent in 
the same way as im agined sky flowers (nabha-puppham viya no natthi). 
They m anifest only when there is a basis (nissaya-patibaddha-vuttito), 
the basis being the (conditioned) dhammas." The Theravāda explanation of 
the relationship between the conditioned dhammas and their conditioning 
characteristics should become clear from  the following observation made 
in the com m entary to the Samyuttanikdya:

The cow is not the cow-characteristic, nor is the cow-characteristic the 
cow. The cow-characteristic cannot be known without the cow. Nor can 
the cow be known without the cow-characteristic. It is through the 
cow-characteristics that the cow becomes manifest. In the same way, 
the conditioned is not the characteristic (sahkhāro ca na lakkhaņarņ). 
Nor is the characteristic the conditioned (lakkhaņarņ na sankhāro). 
Without the conditioned the characteristics cannot be known. Nor can 
the conditioned be known without the characteristics. It is through the 
characteristics that the conditioned become manifest.*"

The next question relating to the characteristics o f the conditioned 
concerned their number. As we have seen the original sutta-passage 
m entions only  th ree  ch arac te ristic s , nam ely  o rig ination  (uppāda), 
cessation (vaya), and change-in -con tinuance (th itassa  ahhathatta). 
However, the Sarvāstivādins increased the number to four as jā ti or utpāda 
(origination), sthiti (presence or duration),yaratd (decay or modification), 
and anityatd  or vyaya (im perm anence or dissolution). As will be noticed 
the additional characteristic is sthiti or duration. It is said that if  the 
■VHtra-passage omits duration, it was done deliberately in order to create 
aversion, on the part of the people, towards all conditioned phenomena 
beeause it is duration that stabilizes phenomena. In contrast, the other 
tlirce characteristics cause the dharmas to be transitory by causing them 
to traverse in the three divisions of time.®" According to the Sarvāstivādin 
theory of tri-temporal existence (iraikdlya) all conditioned dharmas persist 
in Ihcir substantial nature in all Ihc three divisions of time. While,/V7//
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(origination) causes the fu tu re  dharm as  to  be born  in  the p re s e n t ,  
sthiti (duration) stabilizes th em ja ra tā  (decay) weakens and p rep a re s  them 
to be annihilated in the future, and vināša  (dissolution) destroys th e m  by 
pushing them to the past. On the other hand, sthiti or duration p erfo rm s 
only the function of stabilizing the dharmas. It does not play a n y  role 
in the transition of dharmas from  the future to the present and fro m  the 
present to the past. Again, since the unconditioned (asamskrta) persists 
eternally in its own individual nature (svalaksaņena sthitibhāva), it is in 
order to highlight its contrast with what is conditioned, that th e  sūtra- 
passage does not say that the conditioned has even an instant of dura tion .”

As observed above, for the Sarvāstivādins the four characteristics of the 
conditioned are also conditioned. Accordingly these are reckoned as four 
separate dharmas and are included in a category called citta-viprayukta- 
samskāra.^^ Their inclusion in this category is to show that they apply equally 
to both m ind and matter. And since the four characteristics them selves 
are conditioned they have, in turn, their own secondary characteristics 
(anulaksaņa), nam ely jā ti-jā ti (origination of origination), sthiti-sthiti 
(duration of duration), ja ra tā -ja ra tā  (decay of decay), and anityatd-anityatd  
(im perm anence of impermanence). Thus, when a dharma  arises, together 
with it arise the four prim ary and the four secondary characteristics. 
This rather complex situation is explained as follows: Jāti (origination), 
which is the first prim ary characteristic, produces the dharma  as well as 
the other three prim ary and the four secondary characteristics. W hen jā ti  
(origination) perform s this function it does so while being in the future, 
for according to the theory of tri-tem porality the dharmas persist in all 
three divisions of time. Although jā ti  (origination) produces the above 
eight elements, it must also be produced. This m eans that it must transit 
itself from  the fu ture to the present. This function is perform ed by 
jā ti-jā ti (origination o f origination), the first secondary characteristic. 
Thus although jā ti-jā ti (origination of origination) is produced by jā ti 
(origination) when the latter is in its future state, it is jā ti-jā ti (origination 
of origination) that enables jā ti  (origination) to transit from  the future to 
the present. The second principal characteristic, which is sthiti (duration), 
while being stabilized by its own secondary characteristic called sthiti- 
sthiti (duration of duration), stabilizes the dharma  and the other seven 
item s, nam ely the rem aining th ree principal characteristics and the 
four secondary characteristics. Likewise, the third and fourth principal 
characteristics called jara tā  (decay) and vināsa  (dissolution), while being 
weakened and destroyed by their two secondary characteristics called 
jaratā-jaratā  and vināša-vināsa, weaken and destroy the remaining items 
as they apply to each case. Thus it is through this explanation, bused on
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the principle of reciprocal conditionality, that the Sarvāstivādins seek to 
obviate the possibility of infinite regression to which, as we have seen 
above, both Theravādins and Sautrāntikas have drawn attention.®*

If the four characteristics of the conditioned are co-existent, will not 
this lead to a situation where a dharma  arises, subsists, deteriorates, 
and ceases at one and the same time? This is one question raised against 
the Sarvāstivādin theory. The reply is that there is a difference in the time 
they exercise their activities (kāritra-kāla-bheda). The characteristic of 
jā ti  exercises its activity when it is in the future, whereas the other three 
characteristics operate their activities simultaneously when the dharma 
has arisen. This explanation, in turn, gives rise to further problems. If the 
latter three characteristics operate simultaneously, this means that one 
and the same dharma  stabilizes, deteriorates, and ceases at one and the 
same time. Since the characteristics are m utually incompatible, how can 
they accomplish their operation without annulling the respective function 
of each other? On the other hand, to adm it temporal sequence in their 
operation is to adm it that the moment is divisible, a situation that goes 
against the notion of momentariness.®* However, the Sarvāstivādins insist 
that for them a moment means the time when the characteristics accomplish 
their operation.®® The basis of the Sarvāstivādin argument is that although 
the characteristics are opposed to each other, yet their different functions 
result in a coordinated single fact.

In responding to this Sarvāstivādin interpretation of the characteristics 
of the conditioned the Sautrāntikas call this an utterly futile exercise like 
analyzing empty space. In their opinion the four characteristics cannot 
be applied to a single m om entary dharma. Nor were they intended by the 
original snfra-passage to be so applied. The use, in the passage, of the term 
prajfidyate/panndyati, which means “becomes m anifest”, in referring to 
the characteristics clearly shows that these characteristics are empirically 
observable. We cannot expect such a situation if they are applied to a single 
momentary dharm a."  Hence the Sautrāntikas apply the four characteristics, 
not to a single m om entary dharma, but to a series of m om entary dharmas 
(dharma-santati)-. “Jāti is the origination of a series, vyaya is its cessation, 
sthiti (duration) is the series [itself] and the difference between the preceding 
and succeeding states of that series itself is sthityanyathdtva  (change-in- 
continuance)”.®* Thus for the Sautrāntikas duration is not the duration of 
a m om entary dharma; it is another expression for a series of m om entary 
dharmas. This interpretation is said to conform to what is found in the 
Abhidharm a texts as well, where duration is defined as “non-cessation of 
Ihe samskdras that have arisen” (iilpannānārn saiņskārānām avināša)."
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However, the Sautrāntikas grant the possibility of applying the characteristics 
to a momentary dharma, if it is understood in the following m an n er: Since 
a momentary dharma comes into being having been not (abhūtvā bhāva), its 
existence after its non-existence is its origination (jā ti or utpāda j. Since it 
ceases after having been (bhūtvā abhāva), its non-existence after its existence 
is its cessation (vyaya or vināša). As to duration, the immediately succeeding 
moment could be considered as the duration (sthiti) of the im m ediately  
preceding moment (pUrvasya pūrvasyottara-ksanānubandhah sthitih), 
because the form er could be regarded as the substitute of the la tter. In this 
sense, and in this sense only, one could say that the preceding m om ent still 
exists as duration (sthiti) in the succeeding moment. The d issim ilarity  of 
the succeeding moment in relation to the preceding could be considered 
as change-in-continuance (sthityanyathātva).^^ It is m aintained th a t even 
in an apparently homogeneous series, the succeeding mom ent does not 
completely resemble the preceding moment. There has to be som e kind of 
dissim ilarity (visadrsatva). An illustration cited is a falling thunderbolt, 
which according to the theory of m om entariness is a series of m om entary 
m aterial dharmas that appear and disappear in continual succession. 
The dissim ilarity of its succeeding moments in relation to its preceding 
moments is due to the transformation of the great m aterial elements, which 
is determ ined by the varying velocity of its fall: in each m om ent of its 
fall there is a difference in the great m aterial elements (mahābhūta) that 
constitute the series called the thunderbolt (mahābhūta-pariņāma-više.m).^''

As noted above, it is only in a metaphorical sense that the Sautrāntikas 
attribute sthiti (duration) and jara tā  (deterioration or modification) to 
a m om entary dharma. In their opinion if a dharma is truly momentary 
it cannot have time either to endure or undergo change. In recognizing 
the duration of a m om entary dharma the m ain argument adduced by the 
Sarvāstivādins is that it is because of this characteristic that a momentary 
dharma becomes endowed with causal efficiency: It is by the force of the 
characteristic called duration that the conditioned dharmas after having 
arisen, bear their fruit. If  a dharma  has no duration it will not have that 
specific power and efficiency (šakti-prabhāva-višesa) which enables it to 
perform  its specific function (activity).®' It is also contended that it is due 
to duration that a dharma exists at least for one moment and, therefore, 
if not for duration that very moment will not obtain.®’ The Sautrāntika 
position is that it is not due to duration, but due to antecedent causes and 
conditions that the dharmas arise and therefore the recognition of duration 
is superfluous. The Sarvāstivādins contend that a dharma  that is brought 
about by causes and conditions is actually stabilized by duration and if 
duration does not perform  this function [he dharma  will not exist.'’' I (that 
were so, so runs the Sautranlika counter-argument, then the liiiKlion of
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duration would be not to make the dharma  stabilized but to generate —  
a function already assigned to jā ti  (origination). The conclusion of the 
Sautrāntikas is that if the notion of momentariness is to be meaningful one 
should accept that a dharma disappears spontaneously as soon as it appears. 
The recognition of duration is really an argument against momentariness. 
W hat is called duration makes the continuous flow discontinuous and thus 
leads to the collapse of the theory of instantaneous being.®*

Equally controversial was the recognition, on the part of the Sarvāstivādins, 
of jara tā , decay or m odification, as a characteristic of a m om entary 
dharma. It is claimed that the function of jaratā  is to reduce the strength 
of a dharma {šakti-hāni), so that it will not perform more than one function 
and thus it will be ready to be destroyed by anityatd, the characteristic of 
dissolution. Jaratā is likened to an enemy who after weakening the dharma 
and decim ating its strength hands it over to anityatd  to be destroyed.®® 
The definition of jaratā  as its reduction of strength (šakti-hāni) could 
approach what is called pariņām avāda  or the evolutionary theory of 
causation, a theory associated with the Sārnkhya system. It implies the 
presence of an unchanging substance and changing qualities, a distinction 
that will not fall in line with the Buddhist doctrine of non-substantiality. 
The Sarvāstivādins were not unaware of this vulnerable situation. Hence they 
say that the dharma  called ja rā  (the characteristic of decay) is different 
from the dharmin (the characterized). Whereas for the Sārņkhya, pariņāma 
means that while the dharmin (substance) remains permanent, it abandons 
one characteristic (dharma) and assumes another, where both characteristics 
are identical with the dharmin  (substance, the characterized).®®

Another argument of the Sautrāntikas is that the very notion of jaratā  
(decay) implies some kind of change, a transform ation of a dharma  from 
one stage to another. A m om entary dharma, if it is really momentary, 
has no tim e to change but to perish. If a dharma  ceases as it is, then there 
cannot be change; if it undergoes change, then it is not the same dharm a."  
The latter argument is based on the fact that a dharma represents a unitary 
indivisible entity, devoid of the dichotom y of substance and quality, 
and therefore to assume that a dharma has undergone change is to assume 
that it has become something other than itself. Thus in respect of a single 
dharma  the notion of change is not applicable.

I low the Sautrāntikas defined the moment should become clear from their 
criticism of the Sarvāstivādin position. In their opinion, a m om entary 
dharma  cannot have the two characteristics of duration and modification. 
I’his way of looking at the issue led to their theory of moments as point- 
iiislants of lime. I'hey have no duration in lime, just as geometric points
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have no extension in space. In a way what is called appearance is  itself 
disappearance. We could even say that they are, in fact, two w ay s  of 
looking at the same phenomenon.

It is against the background of this Sarvāstivāda-Sautrāntika controversy  
on the doctrine of mom entariness that we can have a better p icture o f its 
Theravāda version, particularly as we find it developed in the Pali B uddhist 
exegesis. One problem the Sarvāstivādins and the Sautrāntikas had to  face 
was the defining of the moment in relation to the characteristics o f  the 
conditioned. The former, as we saw, defined the moment as that in stan t 
when the four characteristics accomplish their operation. This led to  the 
Sautrāntika criticism as to how m utually incompatible characteristics can 
activate together without the one cancelling the effect of the other. O n  the 
other hand, the Sautrāntika definition of the moment as having th e  two 
characteristics of origination and dissolution gives rise to the question as 
to how two m utually exclusive characteristics can activate as there is no 
dividing middle phase between them.

The Theravāda definition of the moment, on the other hand, keeps clear 
of both problems. For according to this definition, the three (not four 
according to Theravāda) characteristics of the conditioned do not operate 
simultaneously. Nor do they operate in temporal succession w ithin one 
single moment. Rather, there are three separate moments corresponding 
to them, namely uppādakkhaņa, the moment of origination, thitikkhaņa, 
the moment of duration/presence, and bhangakkhaņa, the mom ent of 
dissolution. A  dhamma  arises in the first moment, exists in the second 
moment, and ceases in the third moment. The three characteristics operate 
one after the other, each accomplishing its operation in its own moment.®" 
This way of presenting the notion of momentariness gets rid of the problem 
that the Sarvāstivādins and the Sautrāntikas had to face. It also ensures 
the definition of the moment as the briefest temporal unit, because during 
one moment only one characteristic accomplishes its operation.

The Theravādin exegetes took special care to highlight this situation. 
The Paramatthavinicchaya, an Abhidham m a compendium, says that the 
three characteristics necessarily involve a temporal sequence (tividham 
hhinna-kālikam)P^ The idea that the three characteristics are distinct from 
each other and that they do not commingle in their operation is emphasized 
in earlier texts as well, though not in the context of momentariiicss. 
Thus we read in the Patisambhidāmagga: “The characteristic of origination 
is devoid (sunna) of the two characteristics of dissolution and change- 
in-continuance. The characteristic of dissolution is devoid of the two 
characteristics oforigination and change-in-continuance. The characteristic
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of change-in-continuance is devoid of the two characteristics of origination 
and dissolution”.™ This is what is called lakkhana-sunha, the emptiness in 
relation to characteristics.*' The com m entary to the Patisambhiddmagga  
expands this idea thus: “In the case of a conditioned dhamma, during the 
moment of its origination there comes to be m anifested the fact of being 
conditioned, the characteristic of origination, and moment as the briefest 
unit of time. W hen the origination-moment has elapsed, there comes to 
be m anifested the fact of being conditioned, the characteristic of decay, 
and the moment as the briefest unit of time. W hen the decay-moment 
has elapsed there comes to be m anifested the fact of being conditioned, 
the characteristic of dissolution, and moment as the briefest unit of time”.** 
Thus what comes to be m anifested together is not the three characteristics, 
but a given characteristic, the conditioned nature, and the tim e instant. 
The com m entary observes further: “Origination itself is the fact of being 
conditioned and the characteristic of the conditioned.” Similarly is to be 
understood the other two characteristics as well.**

As we have seen, in the Theravāda the moment is defined as that time 
instant when one of the three characteristics operates. However, sometimes 
we find the moment being defined in another way to embrace the three 
moments taken together as one unit. Thus we find one mind-moment {eka- 
cittakkhana) defined as “the triad of moments corresponding to origination, 
presence, and dissolution” (uppāda-tthiti-bhahga-vasena khaņattayarņ)P  
Thus the moment comes to be defined in two different ways. In its more 
general sense, it means the tim e taken by a dhamma  to originate, exist, 
and to dissolve. And in its more specific sense it means the tim e taken by 
a dhamma  either to originate, or to exist, or to dissolve. In this latter sense 
the moment becomes a sub-moment. However, the three sub-moments 
should not be understood as three momentary phases — the nascent, static, 
and cessant —  of the moment in its wider sense. The three sub-moments 
remain distinct and separate events in their successive occurrence.

It remains to be explained now how the three moments of origination, 
duration, and dissolution correspond to the th ree characteristics of 
the conditioned . T his becom es clear from  the com m entary  to the 
Ahguttaranikdya  when it comments on the sutta-passage on the three 
eharacteristics of the conditioned. H ere it is observed that uppāda  
(origination) is jā ti  (genesis), vaya (cessation) is bheda  (dissolution), 
and th itassa  ahha tha tta  (change-in-continuance) is ja ra tā  (decay). 
It then observes that these three characteristics, as they are mentioned 
here, correspond to the three moments of origination (uppādakkhaņa), 
dissolution (bhahgakkhaņa), and duration /presence (ļh itikkhaņa)P  
That origination (uppāda) and cessation (vaya) correspond to the two
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moments of origination and dissolution can be easily understood. B ut what 
is intriguing here is how jara tā  (decay) could correspond to the m o m en t 
of duration. Jaratā means decay, which necessarily involves some k in d  of 
change or alteration and, therefore, how can it correspond to the m o m en t 
that represents the static phase? W hat is more, no other Buddhist schoo l 
seems to have interpreted jara tā  in this manner. For they all take ja r a tā  
(decay) and thitijsthiti (duration) as two separate characteristics.

As to why ja ra tā  (decay) is called th iti (duration/presence), w e  find 
an  in te re s tin g  ex p lan a tio n  g iven  in  the  V isu d d h im a g g a  a n d  the  
Abhidhammāvatāra. In identical words both observe that if  the m om ent 
of dura tion /p resence is called ja ra tā  (decay), th is is because a t  this 
m om entary  stage the dham m a  has lost its “new ness” (n a va b h ā va -  
apagama). “Newness” is another expression for the moment of origination 
because it appears earlier than the other two, in fact, the first to appear. 
It is the m om ent when the dham m a  is new and fresh. “O ld n ess” is, 
therefore, another expression for the moment of duration/presence, because 
it appears after the moment of origination. In other words, it m anifests 
as “the loss of newness” {navabhāva-apagama)j^ Repeating this sam e 
idea, the sub-comm entaries define jaratā , when it m eans the m om ent of 
duration/presence, as “ the collapse of newness” (abhinava-bhāva-hāni) 
or as “lapse of newness” (navatā-hāyd)N  A nother reason for describing 
this particular mom ent as decay is that it shortens the lifespan o f the 
dhamma (kāla-haraņa) by pushing the dhamma, so to say, towards its own 
moment of dissolution {bhangakkhaņa), towards its own final moment 
(antimakkhaņa)}^ There is another reason why the moment of duration/ 
presence could be called decay. This particular moment is sometimes 
defined as that time-instant when a dhamma is facing its own dissolution, its 
own cessation {bhangassa abhimukhāvatthā, nirodhābhimukhāvatthā)}'^ 
The obvious im plication is that since the moment of dissolution is the 
inevitable successor to the moment of duration, during the latter moment, 
a dhamma  has no other alternative but to face its own destruction, its own 
death. And since death is generally preceded by old age, on that analogy, 
but only as a metaphorical expression, the latter could well be described 
as old age. The com m entary to the Vibhanga says that if  the moment of 
duration is called decay it is because at this moment a dhamma, so to 
say, gets fatigued by decay {thitiyam jardya kilamanti)?^ This statement, 
however, should not be understood to mean that a dhamma  undergoes 
some kind of change during the moment of duration. As the Sirnhala 
sanne to the Visuddhimagga observes this is only a figurative way of 
saying that tlie (initial) moment of origination is now succeeded by Ihe 
(subsequent) moment of duration Uivaslhāntara-prāpli)}'
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W hat all this amounts to is that jaratā, if  understood in a direct literal 
sense, has absolutely no place in the Theravāda version of the doctrine 
of mom entariness. It is only a metaphorical expression for the moment 
of duration. This is precisely why it is defined as the loss of newness 
{navabhāva-apagama), and not as the loss o f ow n-nature (sabhāva- 
anapagama). As we have already noted, “own-nature”, in the context 
o f the A bhidham m a’s dham m a-theory, is another expression for the 
dham m a  itself. Therefore to adm it that a dham m a  has lost its own- 
nature is to admit that it has lost its very existence. This is the reason 
for the emphatic statement that at the moment o f duration a dhamma  has 
lost only its newness (= moment of origination) and not its own-nature 
(sabhāva). In illustrating this situation the Visuddhimagga as well as the 
Abhidham māvatāra  observe that it is like new paddy becoming old (vlhi- 
purāņabhāvo viya)."  This illustration could give the wrong impression 
that during the moment of duration a dhamma has undergone some kind 
of change as when new paddy becomes old. Hence the sub-comm entary 
to the Abhidhammāvatāra  hastens to prevent such an impression by saying 
that when paddy becomes old, there is at least a change in its taste, etc.; 
but when a dhamma  becomes old, that is, when it comes to the moment 
of duration, it abandons nothing other than its moment of origination.**

According to this same sub-commentary, this Buddhist idea of change 
means two things: One is that what is im perm anent (= any conditioned 
dhamma) has a definite beginning and a definite term ination (ādi-anta- 
vanta). This means that its temporal boundaries are clearly demarcated 
by the two phenom ena o f origination and cessation (ādi-anta-vatī ti 
udayabbaya-paricchinna).^’' No dhamma  is an evolute or a derivative of 
another dhamma, nor is it an emergent state o f an underlying perm anent 
substance. This is why its temporal boundaries are said to be strictly 
delimited by a definite beginning and a definite ending. This same idea 
comes into focus when the sub-commentary to the Visuddhimagga defines 
vipariņāma (change) as sabhāva-vigamana, that is, as the disappearance 
of own- nature.*® Since own-nature is another expression for a dhamma, 
vipariņāma  means, not the alteration of a dhamma from one stage to 
another, but its disappearance or replacement by another dhamma. And the 
term “disappearance”, it is said, should be understood, not as some kind of 
reappearance [in a different form] (punarāvatti), but as complete cessation 
(kevalarn apunarāvatti-nirodha)."  The other aspect of the Buddhist idea 
of change, as mentioned in the com m entary to the Patisambhiddmagga, 
is that it completely dissociates itself from the idea o f what is called 
maniUhhdvakkhaya, that is, the gradual wasting away or gradual waning 
away. In popular parlance, il is said, the term khaya means “dim inishing 
much” (pahulassa mandībhāva). But in Buddhist usage the term khaya 
m eans nol gradual change hut complete dissolution of whal has arisen.**
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Thus, as decay (Jaratā) becomes a figurative expression for m o m en ta ry  
duration, in this context it is called khaņika-jarā, “m om entary d e c a y ” ."" 
This kind of decay is commonly shared by both m ental and m a te r ia l 
dhammas. But in the case of material phenom ena, there is another k in d  
of decay called pākata-jarā  or evident decay. “Brokenness of te e th ”, 
“greyness of hair”, and “w rinkles on the skin” are instances of ev id en t 
decay."" However, what is called evident decay is, strictly sp eak in g , 
not decay as such. It is just a concession to the popular notion of decay. 
“As a path taken by water or by fire can be known from  broken a n d  
scattered things, or from  the charred grass or trees, but the path i ts e lf  is 
not the water or the fire, even so the path of decay becomes known fro m  
such instances as brokenness of teeth, etc”."" In other words, when we see 
something exhibiting what in common parlance is called decay, w hat we 
actually see is a certain disposition of colour, for only colour constitutes 
the sphere of visibility. The rest is interpretation superim posed on tlie 
difference of coloration; only the colour is visible."* An instance of decay, 
from the point of view of the dhamma-analysis, is a peculiarity (vikāra) or 
a particular modality (avatthā-visesa) of the momentary material dham mas 
that constitute a materiality-series."’

Now, this new interpretation of decay (jaratā) to mean its very denial, as 
will be noted, upsets the correspondence of the three moments, on the one 
hand and the three characteristics of the conditioned, on the other. A s to 
the first two characteristics, namely origination (uppāda) and cessation 
(vaya), a question does not arise, because they correspond to the moment of 
origination (uppādakkhaņa) and the moment of dissolution (bhangakkhaņa) 
respectively. But the question is whether the moment of duration (thitikkhaņa) 
has the legitimacy to represent the third characteristic, which is change- 
in-continuance, or the phenomenon of becom ing otherwise. For, here, 
we cannot overlook the fact that although the m om ent of duration is 
called decay (jaratā), the term  is used only as a metaphorical expression. 
This gives rise to a situation where the third conditioning characteristic 
remains non-represented by any of the three moments.

The authors of the Pāli sub-commentaries were not unaware of this situation. 
Hence, the author of the Abhidhammatthavikāsinīraises this very pertinent 
question: “W hy is the moment of duration not mentioned in pāļi (= Pāli 
Tipitaka)?” "’ This question shows that, strictly speaking, the moment of 
duration does not represent the characteristic called change-in-continuance, 
because this latter characteristic is certainly mentioned in the original 
.v/</R/-passage. On the other hand, as we have seen, the com m entary to the 
Ahgullaranikdya  says that ihilassa ahhalhalta  (change-in-continuance) 
\s jara tā  (decay) and {\\a[ jaratā  corresponds to Ihe moment of duration.

17. MOMENTARINESS 2 5 3



In recognizing a moment corresponding to duration the Theravādins part 
company with the Sautrāntikas, for, as we have seen, according to the latter 
a truly m om entary dharma cannot have duration. W hy the Theravādins 
recognize it can be seen from several definitions given to it. Since this 
m oment occupies a m id-point between origination and dissolution, it is 
called the moment of presence (atthikkhana)P  the moment of occurrence 
{pavattikkhaņa)?’ the moment of standing (thānakkhaņa)?'the moment of 
existence {vijjamānakkhaņa),”  or simply as being (bhāva)P  It is defined 
as the moment that is delim ited by the rise and fall of a dhamma (udaya- 
vyaya-paricchinna)?'' or as the m om ent that obtains in their middle 
{ubhinnam vemajjhe)P'' It is the moment when the dhamma  has given 
up its newness (navabhāva-apagama) and is facing its own dissolution 
(bhahgābhimukhāvatthā)P' It is the moment that serves as a hiatus between 
the two characteristics (moments) of origination and dissolution, which two 
characteristics are defined as m utually opposing (nirodha-viruddho hi 
uppādo)}"  I f  not for the moment of duration, origination and dissolution 
will coincide and nullify the efiect of each other, a situation that will lead to 
the collapse of the theory of momentari ness. Hence the moment of duration 
is also defined as the moment that ensures the absence of dissolution 
during the moment of origination and the absence of origination during 
the moment of dissolution (udayakkhane vayassa vayakkhane udayassa 
ahhāvabodhato  ...).” *

These definitions given to the moment of duration are also intended as 
a response to those who refused to accept it. For, as can be gathered both 
from the commentaries and sub-commentaries, some Theravādins took up 
the position that in the case of mental phenomena, that is, consciousness 
and its concomitants, a static phase in the form of a moment of duration 
does not obtain. Foremost among the advocates of this dissent-view was 
an Acariya called Ānanda mentioned in the Abhidhammatthavikāsinī. 
The first reference to such a view is, in fact, found in an earlier work, 
namely the com m entary to the Samyuttanikdya, and this shows that this 
view had an earlier history.” *

Acariya Ānanda's view that the moment of duration does not apply to 
mental dham mas is sought to be justified m ainly on scriptural evidence. 
He says that in the Vibhahga of the Abhidham m a Pitaka, where, as we 
have seen, m ind is described as existing by way of moments, there is no 
reference to a moment of duration. Only the two moments of origination 
(uppādakkhaņa) and cessation (nirodhakkhana) are mentioned."’® Fven in 
the Kathdvatthu, as wc have noted, the same silualion obtains. The absence 
of any allusion to a sialic pha.se or a moment of duration is conspicuous. 
I'hcn as to the three characteristics of the conditioned mentioned in the suiius.
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Acariya Ā nanda says that they should be understood only as ap p ly in g  to 
a series of dhammas. He argues that if  they apply to a momentary dham m a, 
then the 5M«a-passage will not use the word, panndyanti (are known), 
which verb clearly implies that they are observable. I f  they are in tended  
to be applicable to a m om entary dhamma, then such a dham m a  being 
em pirically not observable, the characteristics themselves w ill  not be 
observable.'"® Again, he argues that the third characteristic, change-in- 
continuance {thitassa annathatta) m eans the difference b e tw een  two 
stages ipubbāparavisesa) which cannot be predicated of a m om entary  
dhamma, and the reason given in this connection is identical w ith  the 
one given by the Sautrāntikas for rejecting alteration of a m om entary  
dharma.^°'’ It may be argued here that this is the m ainstream  T heravāda 
view as well. However, there is this situation to be noted; A ccording to the 
m ainstream  view, although the third characteristic (thitassa annathatta) 
is called decay (= change), it is said to be only a figurative expression for 
the moment of duration. On the other hand, Acariya Ānanda dissociates 
from this interpretation by m aintaining that the third characteristic should 
be understood, not in a figurative sense, but in its literal sense to  mean 
change-in-continuance.” '""

It w ill be noticed that Acariya  Ā nanda’s view is sim ilar to w hat the 
Sautrāntikas, too, say on this matter. The only difference between the two 
versions is this: The Sautrāntikas deny the static phase of all dharmas 
whether they are mental or material. On the other hand, Acariya Ānanda 
denies the moment of duration only to mental dhammas. The reason for 
this, as we saw, is that the Theravāda theory of sense perception is ba.sed 
on the view that the lifespan of m atter is longer than that of mind. It is 
this circum stance that seems to have prevented those who held the dissent 
view from denying the moment of duration to material dhammas as well.'""

One sub-comm entary draws our attention to a criticism of the dissent 
view, made by Acariya Jotipāla and Acariya Dhamm apāla, which is as 
follows: Although a single dhamma is the basis of both origination and 
dissolution, the moment of origination is different from the moment of 
dissolution. W hile the moment of origination has the nascent phase as its 
basis, the moment of dissolution has the cessant phase as its basis. It is 
necessary, therefore, to assume that even in a single dhamma the nascent 
phase is separate (bhinna) from its cessant phase. Otherwise it will come 
to mean while one dhamma originates some other dhamma comes lo 
cessation. Since there is a cessant phase, there should also be a phase facing 
cessation (nirodhābhimitkhāvatthā). This is what we call (the momcnl 
of) duration, which may al.so be called decay (as it manifests itsell as Ihe 
lapse of new ness/lapse of the moment of origination).'"’ The queslion is
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then raised as to why the moment of duration is not mentioned in the 
suttas. This we are told is due to a practical reason: It is the practice 
followed in the suttas to adopt a m ethod of exposition that conforms to the 
inclinations of the listeners.'" This is precisely what the Sarvāstivādins, 
too, say on this matter: It was in order to create dispassion, on the part 
o f the disciples, towards all conditioned phenomena that it was deemed 
proper not to mention duration of any conditioned phenomenon."*

In the sub-com m entary to the Abhidhammatthasahgaha  we find another 
argument against the denial of momentary duration (khaņikatthiti): If there 
is no moment corresponding to duration, then duration becomes another 
expression only for the series of m om entary dham m as {santati-thiti, 
pabandha-thiti), that is, the series itself as duration. But what is called 
series is, in the final analysis, not something real and ultimate. It is only 
a conventional expression for a number of momentary dhammas appearing 
and disappearing in continual succession. Only the m om entary dhammas 
are real and what is called series is a conceptual construct (pahhatti) with 
no corresponding objective counterpart. Therefore to maintain that duration 
is true only of a series means that it applies not to something conditioned 
but to a conceptual construct. As such duration loses its significance as 
representing a characteristic of the conditioned."*

The latest argument in favour of recognizing the duration/presence-moment 
is by the celebrated Burm ese Buddhist scholar monk, the Venerable Ledi 
Sayadaw. As quoted by Venerable Bhikkhu Bodhi in his Comprehensive 
M anual o f  Abhidham m a, “he regards the moment of presence as the 
m idpoint between the two phases of arising and falling (udaya-vaya), 
just as when a stone is thrown upwards, a moment is needed before it starts 
falling downwards” "* The opposite view says that conditioned phenomena 
break up as they arise, just as m ustard seeds placed on the tips of needles 
fall to the ground without abiding even for a moment."®

A lthough the recogn ition  o f the duration-m om ent has becom e the 
orthodox Theravādin view, the opposite view has behind it a strong pre- 
com m entarial tradition. In the M ahāniddesa, which, as we saw, has the 
earliest reference to the notion of m om entariness, there is no mention 
of duration. All that is asserted is that at every moment the conditioned 
phenomena em erge and break up in continuous succession. As noted 
earlier, even in the Yamaka and the Kathāvatthu of the Abhidbhamma 
Pitaka that allude to a qualified theory of m om entariness mention is 
made only of origination and cessation. W hat is more, though there is no 
doctrine of mom entarincss in the Pāli suttas whal is em phasized in them 
is nol diiralion but origination and cessation. Thus we read, for example:

2 5 6  17. MOMENTARINESS



All phenomena are of the nature of arising and ceasing {uppāda-vayci- 
dhammino). Having arisen, they cease to be (uppajjitvā nirujjhanti)^* ' 
W hatever is of the nature of origination is of the nature of cessation (yam  
kin ci samudaya-dham mam  sabbam tarn nirodha-dhammani).™  “T h is  is 
its arising, this is its falling” —  this is the kind of reflection that lead s  to 
emancipation from all clinging. In these and in many other statem ents 
it is the rise and fall of all conditioned things that is stressed, a n d  not 
their duration or subsistence. That anything can have thiti or du ra tion  is, 
in fact, denied (yassa natthi dhuvam thiti)P^ The Patisam bhidām agga, 
too, says that it is in the sense of rise and fall that im perm anence should 
be understood (udaya-vaya-tthena anicca).™  In point of fact, as we have 
noted, one sub-com m entary admits that duration is not m entioned in 
the Pāli canonical texts (pdliyam). An ingenious attem pt to ju stify  thiti 
or duration is found in the Sankhepavaņņanā-tīkā  where “uppajjitvā” 
(= having arisen) is paraphrased as: uppāda-tthiti-bhāvena thatvā, th a t is, 
“having been by way of origination and duration”.'’"

This brings us to the third moment in the Theravāda version of momentariness, 
namely, the mom ent of dissolution (bhangakkhaņa). It is also called 
nirodhakkhaņa, the moment of cessation, vayakkhaņa, the m om ent of 
extinction, and antimakkhaņa, the final moment.'’' Over the recognition of 
this moment unlike in the case of the moments corresponding to duration and 
decay, there is obviously no controversy, because it is a fundamental Buddhist 
teaching that whatever that originates must cease to be. W hat, however, 
became controversial is whether cessation is something spontaneous or 
something that needs causes and conditions for it to take place.

Over this issue we have three different explanations. The first is that while 
mental phenomena cease spontaneously (ākasmika), material phenomena 
(except sound, flame, etc.) require a concourse of external causes for their 
dissolution. This is the view held by Vātsīputrīyas and Ārya-Sārņmītīyas.'”  
For, as we have noted, in their view while mental phenomena are momentary 
m aterial phenom ena have relative duration. T he denial to m atter of 
spontaneous dissolution goes against the generally accepted view that 
origination is necessarily followed by cessation. For what the former view 
stresses is not the inevitability of cessation but susceptibility to cessation. 
Hence we find this view criticized by a number of Buddhist schools.'”  
The second explanation is the one attributed to Sarvāstivādins. In their 
view, although destruction is not due to external causes, yet it is not 
uncaused. It is caused by the characteristic of destruction, which, as we saw, 
arises together with the dharma  to be destroyed. The third explanation as 
to whether de.struction is spontaneous or not is the one that is common lo 
both Saulranlikas and Darslanlikas. In their view cessation of both mental
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and material dharmas is necessarily spontaneous. Among the many reasons 
adduced the most im portant one is that since cessation is the opposite of 
existence {abhāva) it cannot be reckoned as an effect of a cause.'** In this 
connection the Saddarsanasamuccaya, as shown by De la Vallee Poussin,, 
cites a Sautrāntika sūtra where the Buddha says that all references to caused 
destruction, as references to past and future, time, space, and person are 
only a m ere designation, a mere convention.'*®

On this issue the Theravāda position is identical with that of the Dārstāntikas 
and Sautrāntikas. Dissolution is not due to causes {vināsassa hi kāraņa- 
ra h ita ttā )}"  W hatever that orig inates, necessarily  ceases {avassarn 
bhijjanti)}”  Origination is certainly caused but dissolution necessarily 
follows {nirodhānugatā jāti), just as the rising sun is coursing towards 
its own setting.'** That dissolution is not caused is recognized in the 
Theravāda doctrine of conditionality as well. A condition is always defined 
as a dhamma  that assists another dhamma  either to originate (uppattiya), 
or to exist (thitiyd), and never to cease.'*" However, as one sub-commentary 
observes, one could yet speak of caused origination. For whatever that 
dissolves must first originate. Therefore the cause of origination could 
well be cited as the cause of dissolution as well.'™

At this juncture we need to focus our attention on one im portant aspect 
of the Theravāda version of mom entariness. This refers to the fact that 
the notion of mom entariness is not equally extended to both m ind and 
matter. The life-span of a moment of m atter is longer than that of a mind- 
moment. The most im portant factor that prevented the assignment of equal 
duration to both can be traced to the theory of conditionality as presented 
in the P atthāna  of the A bhidham m a Pitaka. Am ong the twenty-four 
conditions m entioned here two are based on the principle that m atter is of 
longer duration than mind. One is the condition by way of pre-nascence 
(purejdta-paccaya). It refers to something which having arisen first serves 
as a condition to something else that arises later. The other is the condition 
by way of post-nascence (pacchdjdta-paccaya). It refers to something 
which having arisen later serves as a condition to som ething else that 
has arisen earlier.'*'

Accordingly these two principles of conditionality cannot operate where 
the conditioning and the conditioned things have an identical duration. 
In the first, the condition is always m aterial and what is conditioned 
thereby is mental. In the second, the condition is always m ental and what 
is conditioned thereby is material. This, in other words, m eans that the 
lifespan of matter, whether it is conceived as m om entary or otherwise, 
is necessarily longer than lhal ofm ind. As wc saw,'** it is on the recognition
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of this difference that the Abhidhamma theory of cognition is based. H ence this 
difference had to be accommodated in the doctrine of momentariness a s  well.

Thus, in introducing the doctrine of m om entariness the Visuddhim agga  
says that the cessation  of m atter is slow (dandha-nirodha) a n d  its 
transformation is ponderous (garu-parivatta), while the cessation o f  m ind 
is swift (lahuparivatta) and its transformation is quick {khippa-nirodha)}” 
Accordingly the duration of m atter in relation to m ind is ca lcu la ted  to 
show that during one moment of m atter seventeen m ind-m om ents arise 
and cease. The moments of arising and ceasing are tem porally eq u a l for 
both mental and material dhammas. But in the case of m aterial dham m as  
the moment of presence is longer.'** Nevertheless the presence-m om ent 
of material dham mas is exceedingly brief (ati-ittara).'”

Some Theravādin dcariyas did not accept the view that m atter is of 
longer duration than m ind in whichever way their relative duration is 
calculated. This opposite view is based on the observation that th e  fact 
of im perm anence is universally applicable and that it cannot have two 
different ways of manifestation {aniccādibhāva-sāmahna).'" It is also based 
on a passage in the Yamaka of the Abhiham m a Ihtaka on the arising  and 
ceasing of sahkhāras. As mentioned here, “when kāya-sahkhāra  arises 
together with it arises citta-sahkhāra, and when kāya-sahkhāra  ceases, 
together with it ceases citta-sahkhāra”.'”  Since kāya-sahkhāra  means 
m ind-conditioned inhalings and exhalings of breath, and citta-sahkhāra, 
feelings and perceptions, here we have two categories, one material and the 
other mental, recognized as arising and ceasing together. This Yamaka- 
statement is cited as providing scriptural evidence to show that both mind 
and m atter are of equal duration ināma-rūpāni sam ānāyukāni).'’"

However, the m ainstream  view seeks to interpret the Yamaka-passagc 
in a different way. It observes that kāya-sahkhāra  (the mind-conditioned 
inhalings and exhalings of breath) arises only at the origination-moment of 
consciousness and never at its moments of presence and cessation. This is said 
to be the nature (dhammatā) of all m ind-conditioned material phenomena. 
Therefore the kāya-sahkhāra  that arises together with m ind’s moment of 
origination lasts for seventeen mind-moments and comes to cessation with 
the cessation of the seventeenth mind-moment. Thus, although matter is 
of longer duration, in the case of m ind-conditioned matter, its origination 
and cessation coincide with the origination and cessation of a series of 
seventeen mind-moments.'*" This explanation, it hardly needs mention, 
is based on the assumption that the doctrine of momentarincss in the form 
it came to be developed in the I*āli Buddhist exegesis was recognized by 
the books of the Abhidhamma Ihtaka as well. More pertinent, however.
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is the observation made by a sub-com m entary that if the Yamaka has 
recognized that mind and m atter are of equal duration, then the Patthāna  
which also belongs to the Abhidham m a Pitaka will not recognize the two 
conditions by away of pre-nascence and post-nascence. For as we have 
already noted, these two conditional relations are based on the principle 
that m atter is of longer duration than mind.

The disparity in the duration of mind and m atter has other implications as 
well. Mental dhammas are strong (balavā) at their moments of origination 
and weak (dubbalā) at their moments of duration and dissolution. In contrast 
material dhamm as are strong at their moments of duration and weak at 
their moments of origination and cessation.'*" Accordingly it is only at the 
moment of origination that a mental dhamma  can serve as a condition for 
the origination of any other dhamma, whether it is mental or material. For it 
is only at this moment that mind iS equipped with that specific ability to 
generate another dhamma (Janaka-sāmatthi-yoga)}" Thus, for instance, 
what is called m ind-originated m atter {citta-samutthāna-rūpa) can arise 
only when the m ind is at its moment of origination.'** This does not 
mean that m aterial dhammas do not arise together with mind when the 
mind is at its moments of presence and dissolution. It only means that if 
they do arise at these moments they are not conditioned by mind as their 
generative factor. As noted above, since m atter is strong at the moment 
of presence, it is at this moment that it can cause itself to be known by 
mind {pakāsetabbabhāva), during a cognitive process.'**

An im portant conclusion drawn from the mom entariness of m atter is 
the denial o f motion. In this connection what we need to rem em ber 
here is that according to the dhamma  theory all ideas of imperm anence, 
motion, etc., can be predicated only of the dhammas, because as the basic 
factors of existence, only the dham mas exist in a real and ultimate sense. 
Hence, as the com m entary to the Vibhahga observes, in the ultimate 
sense only the dhātus (= dhammas) move {dhātūnarņ yeva gamanarņ)}" 
However, with the development of the doctrine of m om entariness even 
Ihis idea needed re-definition. M om entariness means that the dhammas 
have no time to move but to disappear wherever they appear {yattha yattha 
ca dham m ā uppajjanti tattha tattheva bhijjanti).'"  We find this idea first 
referred to in the com m entary to the Sarnyuttanikāya, where the term 
niruddha  (ceased) is explained as “ceased there itself without moving to 
another locus” {desantaram asarņkam itvā)}"  This seems to be the only 
reference in a Pāli com m entary to this theory before it came to be fully 
articulated in the Pāli sub-commentaries.
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In addition to m om entary being {khanikata) another reason given for t h e  
denial of motion is called abyāpāratā  or “non-pervasiveness”.'™ W hat th is  
seems to mean is that no dhamma  can pervade another dhamma  so a s  
to blur its identity. And since all motion is applicable only to m ateria l 
dhammas, what is intended by this particular characteristic has to b e  
understood in relation to the m aterial clusters (rūpakalāpa), the u ltim ate  
units into w hich all m atter is analysed. A s we have already n o te d , 
each m aterial cluster has its own boundaries well dem arcated and w hat 
ensures this demarcation is the intervening space between two m aterial 
clusters {paricchedākāsa)}"  Therefore to admit that any of the m aterial 
clusters can move is to deny the vacuity between them and to admit th e  
possibility of their mutual pervading.

If there is no movement, how are we to understand the transition of a th ing  
from one locus in space to another {desantara-sankamana)}" This k in d  
of talk is said to be true only in a conventional sense. Strictly speaking, 
what takes place instead is the successive arising of m om entary m aterial 
dham m as  of a given series in adjacent locations (desantaruppatti),'’'' 
giving rise to our ideas of movement. This theory has an antecedent history 
in the schools of Sanskrit Buddhism. The classic example given in th is 
connection is the light of the lamp. The so-called light of the lamp, it is 
contended, is nothing but a common designation given to an uninterrupted 
production of a series of flashing points. W hen the production changes 
place one says that the light has changed. But in reality other flames have 
appeared in another place.'®' It is very likely that denial of motion is a theory 
adopted by the Theravādins from Sanskrit Buddhism, a possibility further 
confirmed by the sim ilarity of the technical term s used to describe it.
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As we saw in the first chapter, the view of reality the Abhidhamma 
presents is based on the two complementary methods of analysis and 
synthesis (bheda-sahgaha-naya). The task of analysis is to show that the 
objects of our ordinary conceptual thought are not substantial entities or 
irreducible realities. The task o f synthesis is to show that the ultimate 
factors into which they are reducible (= dhammas) are not distinct 
entities existing in themselves but interdependent nodes in a complex 
web of relationships. It is in order to accomplish this latter task that the 
Abhidhamma proposes a theory of conditional relations, a theory which 
is set forth in the last (seventh) book o f the Abhidhamma Pitaka.

In the Theravāda sources we find two versions of the doctrine of 
conditionality. Earlier is the one called paticcasamuppāda, the doctrine of 
dependent origination. The principle of dependent origination is expressed 
by the dictum: “When this exists, that comes to be; [therefore] with the 
arising of this, that arises (imasmim sati idam hoti, imassa uppādā idam 
uppajjati). The opposite process of ceasing is expressed as: “When this does 
not exist, that does not come to be; [therefore] with the cessation of this, 
that ceases (imasmim asati idam na hoti, imassa nirodhā idam nirujjhati)}

It is this principle of dependent origination that early Buddhism makes 
use of to explain the causal structure of individual existence. In the 
Abhidhamma exegesis this principle is defined as “the arising of effects 
evenly in dependence on a conjunction of conditions” (paccaya-sdmaggim  
paticca samam phalānarņ uppādo)?  This, in other words, means that 
nothing arises from a single cause, and that nothing arises as a single 
effect. It is maintained that if in the suttas only one factor is mentioned 
as the condition for another, it is in order to focus on the most important 
condition among many others. And if only one effect is mentioned, it is 
likewise, to single out the most important effect among many others.’

The other doctrine of conditionality within the Theravāda tradition, which 
wc propose to examine here, is the one developed by the Abhidhamma. 
The causal principle involved here is called patthdna-naya, the method 
o f conditional relations. Its purpose is not to substitute the earlier 
doctrine of dependent origination but to supplem ent it. Hence in the 
Visuddhimagga we find a com bined treatm ent o f both methods of 
conditionality. In this work conditional relations of the Abhidhamma 
doctrine of conditionality are used to explain the relationship between 
eachpairo ffac to rsin thc  rwelve-fold Form ulaof Dependent Origination.''

CHAPTER 18

THE CONDITIONAL RELATIONS



The doctrine of conditionality of the Abhidhamma is an integral part o f  
the dhamma-theoxy and therefore it assumes its significance within its  
framework. However, its purpose is not to explain the absolute o rig in  
of the series of mental and material dhammas into which our world o f  
experience is analysed. This situation is fully consonant with the ea r ly  
Buddhist doctrine of causality whose purpose is not to explain th e  
absolute origin and the ultimate direction o f the world but to describe  
the uninterrupted continuity o f the sarņsāric process. According to  
Buddhist teachings no temporal beginning o f the universe is conceivable. 
Accordingly, the Abhidham m a doctrine o f conditionality d issociates 
itself from all cosmological causal theories which seek to trace th e  
absolute origin o f the world-process from some kind of uncaused 
trans-em pirical reality.

There are three postulates which the Abhidhamma doctrine o f  
conditionality recognizes as axiomatic:

1. Nothing arises without the appropriate causes and conditions. This ru les 
out the theory of fortuitous origination {adhiccasamuppanna), 
the theory that rejects all principles of causality and conditionality ®

2. Nothing arises from a single cause. It rules out all theories of a single 
cause {ekakāraņavāda)? Their rejection means that the Abhidham m a 
dissociates itself from all monistic theories which seek to explain the 
origin of the world from a single cause, whether this single cause is 
conceived as a personal God or an impersonal Godhead. It serves as 
a critique of all metaphysical theories which attempt to reduce the 
world of experience to an underlying trans-em pirical principle.

3. Nothing arises as a single, solitary phenomenon {ekassa dhammassa 
uppatti patisedhitā hoti)? If we elaborate on this, this should mean 
that on the basis of a single cause, or on the basis of a multiplicity of 
causes, or purely due to fortuitous circumstances, there can never be 
a single effect or a solitary phenomenon.

It is on the rejection of these three views that the Abhidhamma doctrine 
of conditionality is founded. Their rejection means:

4. From a plurality o f causes a plurality of effects takes place. Applied to 
the dhamma-theory this means that a multiplicity of dhammas brings 
about a multiplicity of other dhammas.

One clear conclusion that emerges from this situation is that dhammas 
always arise, not as solitary phenomena, but as dusters. This is true 
of both mental and miiterial dhammas. This explains why whencvei
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consciousness arises, together with it there must arise at least seven 
mental factors, namely contact (phassa), feeling (vedanā), perception 
(sannā), volition (cetanā), one-pointedness (ekaggatā), psychic life 
(arUpa-jivitindriya), and attention (manasikāra)? No psychic instance 
can ever occur with less than eight constituents, i.e., consciousness and 
its seven universal concomitants. We thus can see that even the smallest 
psychic unit or moment of consciousness turns out to be a complex 
correlational system. In the same way the smallest unit of matter, 
called the basic octad (suddhatthaka) is, in the final analysis, a cluster of 
eight m aterial factors, nam ely the four great m aterial elements and four 
items of dependent matter: colour, odour, taste, and nutritive essence. 
None of these m aterial factors arises singly because they are necessarily 
co-existent and positionally inseparable."

There are two other basic principles behind the Abhidhamma doctrine of 
conditionality. The first is that no mental or m aterial dhamma can propel 
itself into existence by its own power. By their very nature, dhammas 
are completely devoid of own-power, or own-sway (dhammānarņ 
savasavattitābhimāno patisedhito hoti)P  This amounts to the rejection 
of the principle of self-causation. The other is that no mental or material 
dhamma can be brought into being by a power external to the dhammas 
either." This amounts to the rejection of the principle of external 
causation. The rejection of these two theories means that dhammas alone 
help other dhammas to arise and persist in being.

A nother thing that merits mention here relates to the relationship between 
the cause (condition) and the effect (the conditioned). The commentaries 
emphasize that the cause should not be understood as some kind of 
potential eflfect. The cause is not “pregnant with the eflfect” (na phalena 
sagabbho), as the prakrti of the Sārnkhya philosophy (Pakativādīnarņ 
pakati viya)}’ The allusion is to the evolutionary theory o f causation 
(satkāryavāda), according to which the effect remains in a latent form 
in the cause, and therefore the eflfect is some kind o f evolute of the 
cause. Hence the commentaries observe further that “the cause is not 
in the effect” (phale hetu natthi)}’ “the effect is em pty of the cause” 
(hetu-suhnam phalarn)." The same idea seems to be expressed by the use 
of the term  ‘abyāpāra' to describe the relationship between the cause and 
the effect.'® This is explained to mean: “W hen the condition exists, there is 
the arising of the effect: when the condition does not exist, the eflfect 
ceases to be. Thus the dhammas become causes by the mere fact of their 
existence. In this way is manifested the fact of abyāpāra.”"  W hat this 
means is lhal nothing passes from the cause to the effect. In other words, 
Ihe cause does nol pervade Ihc clfecl.
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The Abhidhamma doctrine of conditionality is based on tw enty-four 
kinds o f conditional relation. There are three factors involved when o n e  
dhamma is related to another dhamma. The first is the conditioning s ta te  
(paccaya-dhamma); the second the conditioned state (paccayuppanna- 
dhamma); the third the conditioning force (paccaya-satti). A cond ition  
is defined as a dhamma which is helpful (upakāraka) for the orig ination  
(uppatti) or existence (thiti) of another dhamma related to it." This m ean s  
that when a particular dhamma is activating as a condition, it will cau se  
other dhammas connected to it, to arise, or if they have already arisen , 
it will maintain them in existence. As we shall see in the sequel, there a re  
some conditions which are helpful only for the existence of o th er 
dhammas, as for example, the post-nascence condition. Some dham m as  
are helpful only for the origination of other dhammas, as for exam ple, 
the proxim ity and contiguity conditions. There are others which he lp  
other dhammas in both ways, to originate as well as to exist, as fo r 
example, the root-condition.

It will be noticed that the function o f causing the cessation is not attributed 
to any dhamma. The reason for this situation is that a dhamma that arises 
and exists must necessarily come to cessation without the intervention o f  
any causes or conditions. Only origination and existence require causes 
and conditions, and not cessation. This position is, in fact, consonant 
with the early Buddhist doctrine of dependent origination (paticca
samuppāda), according to which only origination is due to conditions 
and not cessation. This is precisely why we do not have the expression, 
“dependent cessation” (“paticca-nirodha”).

A conditioned state (paccayuppanna-dhamma) is a dhamma that arises 
or exists in dependence on conditions. The conditioning force (paccaya- 
satti) is that which has efficacy to bring about or accom plish an effect. 
The conditioning force cannot exist apart from the conditioning state. 
It is just as the hotness of chilli, which is inherent in it and cannot exist 
apart from it. Thus the force and the state possessing the force are not 
two distinct entities. A dhamma can, in fact, come to possess more than 
one conditioning force.'"

In what follows we will be reviewing the twenty-four conditions in the 
order they are m entioned in the Patthāna, the Abhidhamma book of 
conditional relations.
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R oot-C ondition  (Hetu-Paccaya)

In the suttas the term hetu is used in its literal and general sense to 
mean cause or reason. It is also used there as a synonymous expression 
for paccaya in the sense of condition. In the Abhidhamma, however, 
while paccaya is used as a general term for condition, the term hetu is 
exclusively reserved to mean roots (mūļa), the factors that determine the 
kammic quality of volitional actions. Thus for the Abhidhamma, hetu in 
the sense of ‘root’ becomes one of the twenty-four paccayas.

There are in all six roots, among which three, nam ely greed, hatred 
and delusion, are exclusively unwholesome. The other three, 
nam ely non-greed, non-hatred and non-delusion, are either wholesome 
or indeterminate. They are wholesome when they are associated with 
wholesome consciousness and indeterm inate when they arise in 
resultant and functional consciousness. Their role as conditioning states 
is com pared to the roots of a tree in relation to the tree’s existence, 
growth, and stability. They give rise to the conditioned states and 
make them firm, steady and strong. In this case, the conditioned states 
are consciousness and mental factors associated with the roots and 
the co-nascent m aterial dhammas. Here material dhammas mean 
those born of kamma at the moment o f rebirth-linking and those bom  
of consciousness (citta-samutthāna) during the course of existence, 
i.e., those involved in purposeful bodily movements (kdya-vinnatti) 
and vocal utterance (vacī-vinnatti)}'^ However, this does not mean that 
the material dhammas conditioned by the roots become kammically 
qualifiable. W hat it means is that they become firmly established due to 
the impact of the wholesome or unwholesome roots.

O bject-C ondition  (Arammana-Paccaya)

The object-condition is so called because it causes the conditioned states 
to arise taking it as their object. The reference is to the six kinds of sense- 
objects, the visible, sound, smell, taste, touch, and mental objects. Thus its 
Held of operation is so wide as to em brace not only the fundamental 
components of actuality, called dhammas, but also conceptual constructs 
which have only a consensual reality. For the definition of the object- 
condition is not based on whether it is real or unreal, but whether it 
could enter the avenue of sense-experience as an object of the cognitive 
process. W hile the objects of the first five kinds of consciousness belong 
lo the present moment, the m ind-consciousness can have as its object 
anylhing whatever, mental or material, real or conceptual, past, present 
or future, or that which is free from lime (kāla-vimutta).^^'
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Although, as noted above, conceptual constructs that belong to 
consensual reality, too, could become conditions by way of object, 
none of them can become that which is conditioned (paccayuppanna) in 
relation to any kind of conditions (paccaya). For if that were so, they, too, 
would become components of actuality.*'

P redom inance-C ond ition  (Adhipati-Paccaya)

This condition is of two types as object-predom inance and co-nascence- 
predominance. The first is an extension of the object-condition, 
where it refers to an object which, as conditioning state, dom inates 
over the mental states that take it as their object. In this case only those 
objects which have a strong appeal to the individual can becom e the 
conditioning state, because of the dom ineering influence they have on 
the mind. The second, the co-nascence-predom inance, refers to a relation 
where the conditioning state exercises a dom inant influence on the 
conditioned states, which arise together with it. The conditioning states 
in this relation are concentrated intention (chanda), energy (viriya), 
consciousness (citta), and investigation (vīmamsa). On a given occasion 
only one of these factors can activate as a condition.** It will be seen 
that in the first, which is object-predominance, the condition is always 
an object of consciousness. Therefore the condition as object could 
belong to the past, present, or future. On the other hand, in the case of the 
second, which is co-nascence-predominance, the condition and what is 
conditioned thereby are always co-nascent. For here the reference is not 
to an object of consciousness but to consciousness itself and three mental 
factors, namely concentrated intention, energy, and investigation.**

P rox im ity -C ond ition  (Anantara-Paccaya) and C ontigu ity -C ond ition  
(Samanantara-Paccaya)

These two conditions are identical, a fact recognized in the commentarial 
exegesis as well. They refer to a relation where the conditioning state 
causes the conditioned state to arise im m ediately after it has ceased, 
so that no other state can intervene between them. The two conditions 
describe the temporal relationship between mental states that arise 
one after the other. The consciousness and its concomitants which 
have ju st ceased are the conditioning states. The consciousness and its 
concomitants which arise immediately afterwards are the conditioned 
states. This conditional relation highlights two things. One is that 
between the preceding and the succeeding mental states there is no gap 
or interstice (aniara). This in fact is the idea shown by the very name 
given to this partieular conditional relation, for 'anantara' means lhal
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there is no intervening gap or interstice. The second is that the preceding 
unit of consciousness, which serves as the condition, gives rise to the 
succeeding one in such a way that the latter conforms to the former 
{anurūpa-cittuppāda-janana-samattho)}‘̂ It is this situation that 
explains why a given process of cognitive events always occurs, 
not in a haphazard manner, but always in its proper sequence, strictly 
following the laws of psychological order (citta-niydma). If  the proximity 
and contiguity conditions ensure the occurrence o f consciousness in 
a linear sequence, this also means that two or more units of consciousness 
do not arise at one and the same time by way o f juxtaposition.

C o-N ascence-C ondition  (Sahajāta-Paccaya)

This refers to a conditional relation where the condition causes the 
conditioned state to arise concurrently with it. Here both the condition and 
what is conditioned thereby occur together. This kind of phenom enon is 
com pared to the flame of a lamp which, on arising causes the light, colour 
and heat to arise together with it. The co-nascence condition operates in 
the following instances: (a) each mental state for the other mental states 
(citta and cetasika) that are associated with it, (b) each mental state in 
relation to the material phenomena which arise together with it, (c) each 
of the four great material elements in relation to the other three, (d) each 
of the four great material elements in relation to the m aterial factors 
dependent on them, (e) at the moment o f rebirth, the physical base of 
mind for the resultant (vipāka) consciousness and its concomitants.”

M utuality -C ond ition  (Annamanna-Paccaya)

The mutuality-condition is an extension of the co-nascence-condition, 
with this difference: here the conditioning state activates reciprocally. 
If A is a condition by way of co-nascence to B, then at the same time B 
is a condition by way of co-nascence to A. Both are on a par supporting 
each other simultaneously. This is com pared to a tripod where each leg 
supports the other two legs reciprocally so as to maintain the upright 
position of the tripod. The m utuality-condition operates in three 
different instances: (a) consciousness and mental factors, (b) the four 
great material elements, (c) the physical base o f mind and the resultant 
(vipāka) consciousness and its concomitants at the moment of rebirth.’®
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S upport-C ondition  (Nissaya-Paccaya)

Here the conditioning state causes the conditioned state to arise by serving 
it as its support. The role o f the conditioning state is sim ilar to the way 
the earth supports trees or a canvass a painting. There are two varieties 
o f this condition. The first is co-nascence-support {sahajdta-nissaya). 
It is identical in all respects with the co-nascence-condition discussed 
above. The second is pre-nascence-support (purejdta-nissaya) and it has 
two subsidiary types. One is base-pre-nascence-support (vatthu-purejdta- 
nissaya), where base refers to the five physical sense-organs and the 
physical seat of mental activity. During the course o f an individual’s 
existence these six physical bases serve as pre-nascence-conditions 
for the consciousness and its concomitants which take them as the 
material support for their arising. At the moment of rebirth, however, 
the physical base o f mental activity and the resultant m ental states 
arise simultaneously and support each other as co-nascence- and 
mutuality-conditions. Immediately after the moment of rebirth the 
physical base o f mind begins to activate as a pre-nascence-condition 
for the mind, mind-consciousness, and their concomitants. The second 
variety o f pre-nascence-support is called object-pre-nascence-support 
(vatthdrammana-purejdta-nissaya). This refers to a relational situation 
where consciousness arises with its physical basis as its support and 
object as well. Here we find a conditional relation where one and the 
same thing becomes a base as well as an object in relation to a single unit 
of consciousness.”

D ecisive-Support-C ondition  (Upanissaya-Paccaya)

This condition is so-called because it supports what is conditioned thereby 
as a powerful inducement or as a decisive means. The commentary 
says that just as dyasa (depression) is called updydsa (despair), 
so a strong nissaya (support) is called upanissaya (decisive support).”  
However, decisive-support-condition is not a subordinate variety o f the 
support-condition, discussed above. The support-condition, as we have 
noticed, refers to a condition either pre-nascent or co-nascent in relation 
to what is conditioned thereby. On the other hand, decisive-support- 
condition can never be co-nascent.”

This condition is o f three kinds. The first is object-decisive-support 
(drammanHpanissaya) condition. It is another variety o f object-condition, 
but with this qualitative dittcrcncc: only exceptionally desirable or 
important objects which cause consciousness and its concomitants 
to apprehend lliem are included in ihis category. I’he second is called
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proxim ity-decisive-support (anantarUpanissaya) condition. It is identical 
with the proximity-condition which explains the linear succession of 
mental states, but for this difference: here the preceding mental states 
cause the immediately succeeding mental states to arise because of their 
strong dependence on the cessation o f the preceding conditioning states. 
The third is called natural-decisive-support-condition (pakatUpanissaya). 
It is a wide-ranging relation which could embrace as its conditioning factors 
all past mental and material dhammas that exercise a strong influence for 
the arising at a subsequent time of consciousness and its concomitants. 
This conditional relation seeks to explain the impact of previous desires 
and tendencies as motivating factors for subsequent acts.’"

P re-nascence and P ost-nascence C onditions (Purejā ta -  and 
Pacchājāta-Paccayas)

Pre-nascence condition refers to a relation where something that has 
arisen earlier becomes a support to something else which arises later, 
and conversely post-nascence condition to a relation where something 
which having arisen later becomes a support to something else which has 
arisen earlier. The first is like the father who supports the son, and the 
latter like the son who supports the father. These two conditions, because 
of their temporal dissimilarity can apply only to relations between mind 
and matter. Since the lifespan of m atter is longer than that of mind, 
a m aterial dhamma that arises earlier can become a pre-nascence- 
condition in relation to a mental dhamma that arises later. And similarly 
a mental dhamma that arises later can become a post-nascence-condition 
in relation to a m aterial dhamma that has arisen earlier.

There are two types of pre-nascence condition, base-pre-nascence (vatthu- 
purejāta) and object-pre-nascence (ārammaņa-purejāta). The former 
refers to the five physical sense-organs in relation to the five kinds of 
consciousness named after them and the heart-base in relation to mind 
and mind-consciousness. If  each of them is recognized as a pre-nascence- 
condition, it is because at the time it becomes a condition it has passed 
its nascent phase and has reached the static phase. Their special role as 
conditions is due to their very fact of pre-nascence, for material dhammas 
unlike mental dhammas have the capacity to become conditions only when 
they have come to their static phase after passing their nascent phase. 
As for the heart-base at the time of rebirth-linking, its relation to the 
mental states that arise concurrently with it is not one of pre-nascence, 
because at this moment the heart-base and the resultant consciousness 
and its concomitants arise simultaneously as co-nascence and mutuality- 
conditions. As for the objecl-prc-nascence-condilion each of the first
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five sense-objects serves as a condition by way o f pre-nascence for 
the consciousness and its concomitants that arise in a given sense-door 
cognitive process. The object-pre-nascence-condition does also include 
the eighteen varieties o f real m aterial dhammas when they become 
objects o f consciousness and its concomitants in a m ind-door process.*'

It will thus be seen that all the material dhammas considered as real 
(nipphanna-rūpa) become pre-nascence-conditions in relation to the 
genesis o f consciousness either by way of base (vatthu) or by way of 
object (ārammaņa).

In the conditional relation by way o f post-nascence the condition 
is always mental. Consciousness and its concomitants which arise 
subsequently become post-nascence conditions for the material 
dhammas o f the body which have arisen earlier. The reference here 
is to material dhammas bom  o f all the four generative conditions, 
nam ely consciousness, kamma, nutriment, and temperature. A moment 
of mind, unlike a moment o f matter, is strong at its nascent phase. 
Therefore it is at their nascent phase, i.e., at the sub-moment of 
arising that mental states become conditions by way of post-nascence to 
material dhammas that have arisen earlier.

The pre-nascence and post-nascence conditions, it m ay be noted here, 
do not apply to relations between mind and mind. This is because of 
the following reason: Mental dhammas arise either simultaneously 
or in immediate contiguity. If they arise simultaneously they must 
disappear simultaneously; if  they arise in im m ediate contiguity, then the 
im mediately preceding ones have to disappear before the immediately 
succeeding ones can appear. Therefore, a mental dhamma cannot serve 
as a pre-nascence or post-nascence condition in relation to another 
mental dhamma.

However, a question may be raised here. If preceding mental states 
can serve as conditions by way of proxim ity (anantara) and contiguity 
(samanantara) to the succeeding m ental states, is it not possible to 
consider the form er as pre-nascence-conditions as well in relation 
to the latter? W hat should not be overlooked here is that although 
the pre-nascence-condition arises earlier, it is at the present time that 
it activates as a condition. This is precisely why the commentaries 
take special care to define the pre-nascence condition as something 
which, having arisen first, helps something else in the present time 
(pathamataram uppajjitvā mttamānahhāncna upakārako dhammo 
p u rejāla-pac i ayo). **
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R epetition -C ond ition  (Asevana-Paccaya)

The repetition-condition refers to a conditional relation that obtains 
between mind and mind only. Its function is to cause its conditioned 
states to gain more and more proficiency, so that the succeeding states 
come to possess greater and greater power and efficiency. “It is just 
as in learning by heart through constant repetition the later recitation 
becomes gradually easier and easier” .** The conditioning states in this 
relation are the mental dhammas that occur in the y'avana-moments in 
a cognitive process. It is at the javana stage of the cognitive process 
that the object comes to be fully apprehended and it is also at this 
stage that the kammic quality of the consciousness is determ ined as 
wholesome, unwholesome or indeterminate.** Therefore the energy or 
proficiency which each succeeding event comes to acquire by way of 
repetition-condition is evaluated in terms o f ethical or kammic quality. 
In this particular conditional relation the last javana-m om ent does not 
function as a repetition-condition because it has no successor to im part 
its strength, although it remains conditioned by the preceding javana- 
moment. Again, although the first javana-m om ent activates as a repetition 
condition, since it has no javana  as a predecessor, it is not conditioned by 
way of repetition.

K am m a-C ondition  (Kamma-Paccaya)

The kamma-condition  is o f two kinds. The first is called co-nascent 
kamma-condition {sahajāta), because that which is conditioned by it 
arises simultaneously with it. The reference here is to cetanā or volition 
which, as we have noted earlier, is one of the universal concomitants of 
consciousness. As a kamma-condition volition coordinates and causes 
the accompanying mental states to perform  their respective functions. 
It also causes to arise together with it m aterial dhammas appropriate to 
the accompanying mental states. The implication is that the mental states 
and the material dhammas in question are determined, fashioned and 
impelled by the force of volition (cetanā). The other kind o f kamma- 
condition  is called asynchronous (nānākhaņika), because in this case 
there is a temporal difference between the conditioning state and what 
is conditioned by it. Here the conditioning state is a past wholesome or 
unwholesome volition, and the conditioned states are resultant* (vipāka) 
consciousness, its concomitants, and the material dhammas bom  of 
kamma (kamma-samutthāna).”
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R esu lt-C ondition  (Vipāka-Paccaya)

The conditioning factors in this conditional relation are the mental states, 
which arise as the results o f kamma. The conditioned factors are the s e lf 
same mental states and the m aterial dhammas that have arisen to g e th er 
with them. The role o f the result-condition is to exert a tranquillizing  
influence on the conditioned states and to make them passive and 
quiescent. For the results o f kamma are said arise effortlessly (nirussāha), 
and not as something propelled by any external force. It should be no ted  
here that while the mental states that arise as results o f  kamma are resu lt- 
conditions with respect to each other, the co-nascent material dham m as, 
which are conditioned by them, do not, in turn, activate as a conditioning 
factor. The reciprocity is only between the mental states.*®

Here the term vipāka is used to denote only mental states that arise  as 
results o f kamma. On the other hand, m aterial dhammas brought about 
by kamma are called, not vipāka, but kam m a-onginated  m atter (kamma- 
samutthāna-rūpa). This restricted m eaning o f the term vipāka appears 
to be confined to the Theravāda tradition. For we find in the Kathāvatthu 
four controversies where the Theravādins object to extending the 
denotation o f the term  vipāka beyond the mental states that arise as results 
o f kamma. Thus in response to the M ahāsaiighikas who m aintain that 
the sense-organs are vipāka, the Theravādins argue thus: “The vipāka 
is a m atter o f feeling, pleasant, painful or neutral; it is conjoined with 
feeling o f these three kinds; it is conjoined with mental contact, feeling, 
perception, volition and thought; it goes with a mental object; with it 
go adverting, attention, volition, anticipation, and aiming. Arc the 
five sense-organs anything of this kind?”** Thus for the Theravādins, 
vipāka is essentially a subjective experience. However, this docs nol 
mean that they object to the recognition o f the sense-organs as resulting 
from kamma. It only means that in the terminology o f the Theravāda 
Abhidhamma vipāka is given a restricted denotation. In point o f fact, 
the commentary observes that the Theravāda argument is meant to 
show that the usage (vohāra) o f the term vipāka does not apply to rūpa- 
dhammas resulting from  kammic fruition.** This also explains why the 
Theravādins raise no objection against the M ahāsahghikas’ statement 
that mandyatana, the mind-base, could be vipāka. It is also in conformity 
to this tradition that in the Dhammasahgaņi, while the four aggregates 
representing the mental dhammas are described as vipāka, the material 
dhammas are separately mentioned with the expression: kammassa 
katattā.’'' Most probably it is this expression that later gave rise to katattā- 
rūpa, which in the Patthāna became the standard term for kamma-bom  
materiality (kamma-samnļthana-rūpa):" It must also be noted here lhal 
I h e  m alerialily thal comes inlo being through I h c  action o f kamma docs
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not obtain outside the body of a living being. This is a clear conclusion 
arising from the fact that among the m aterial dhammas only the first five 
sense-organs, the two faculties o f sex, the m aterial life-faculty, the heart- 
base, and the other m aterial dhammas inseparably associated with them . 
are recognized as kam ma-onginated."

N u trim en t-C o n d itio n  (Āhāra-Paccaya)

The conditioning factors in this relation are the four kinds of nutriment 
on which all living beings subsist. The four factors are the nutritive 
essence of material food (kabaļihkārāhāra), sensory contact (phassa), 
mental volition (mano-sancetanā), and consciousness (vinnāņa). Here the 
term nutriment is used in its widest sense to include both material nutriment 
(rūpāhāra) and mental nutriment (nāmāhāra) that govern both biological 
and mental life. The four factors are called ‘food’ (āhāra) because they 
nourish, maintain and keep going the empiric individuality, which thus 
becomes a nutrimental process, a process of alimentation (āhāratthitika).
In their role as conditions, while material nutriment is related to the 
physical body, mental nutriment consisting of sensory contact, mental 
volition, and consciousness is related to the mental and material dhammas 
that arise together with it.™

F acu lty -C ondition  (Indriya-Paccaya)

The faculty-condition is like the predominance-condition (adhipati- 
paccaya) in the sense that it exercises a dominating influence over 
the things related to it. There is however this difference to be noted: 
W hile the predominance-condition wields supreme control over all the 
co-nascent mental states, and material dhammas, a faculty-condition’s 
control is restricted to its own respective sphere. The predominance- 
condition “is compared to a king who, as head of state, lords over all his 
ministers, while the faculties are compared to the ministers who govern 
their own districts but cannot interfere with the others” .** This should 
explain why there could be more than one faculty activating in a single 
unit of consciousness while only one predominance-condition is present 
at any given time. There are in all twenty-two faculties. Among them 
only twenty are elevated to the level of faculty-conditions. The first five 
faculty-conditions are the physical sense-organs, which function as pre- 
nascence-conditions for the five kinds of consciousness named after 
them. Their position as faculty-conditions is due to the fact that as five 
varieties of sensitive material dhammas, receptive and reactive to sense 
data, they determine the cflicieney of the consciousnesses that take them 
as their bases. Thai is lo say, the relative strength or weakness of the 
sense-organ rcdects on the eonseiousness.
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The next two faculties are the faculty o f masculinity and the faculty o f  
femininity. Though faculties, these two are not recognized as facu lty - 
conditions because of the following reasons: It is true that they a re  
responsible for the manifestation o f such differences between th e  
male and the female as regards their physical appearance, m arks, 
traits, and deportment. However, they do not perform  any of the th re e  
functions of a condition, nam ely producing, supporting and m aintaining. 
Another reason given is that at the initial stages o f em bryonic 
development although these two faculties are present they do n o t 
perform  their respective functions o f bringing about the m anifestation 
of sex distinctions. Since they remain dorm ant and inactive at this s tage 
they are not entitled to be recognized as faculty-conditions, because at no  
time does a factor which can rightly be called a faculty-condition rem ain 
dorm ant and inactive.**

Next in the list is life-faculty (jm tindriya). It is twofold as m ental 
(arūpa) and physical (rūpa). The first is the factor that stabilizes and 
sustains every type o f consciousness and its co-nascent mental factors. 
It is therefore counted as one of the seven universal concomitants o f  
consciousness and as a condition by way o f faculty to all consciousness 
and their concomitants. The second, the material life faculty is the factor 
that stabilizes and sustains kam m a-ongm ated  matter, nam ely the first 
five sense-organs, the two faculties o f sex, the physical base o f m ind 
and m ind-consciousness, and all other m aterial dhammas inseparably 
associated with them. It is in relation to these instances o f kamma- 
originated m ateriality that this life-faculty functions as a faculty- 
condition. The remaining faculties (and the mental life faculty discussed 
above) are all mental. The first among them  is mind-faculty. It is another 
expression for the whole o f consciousness, that is, the eighty-nine 
classes o f consciousness. The next five faculties are the five varieties 
of feeling, nam ely pleasure (sukha), pain (dukkha), joy (somanassa), 
displeasure (domanassa), and equanimity (upekkhā). N ext come the five 
spiritual faculties, nam ely faith (saddhā), energy (viriya), mindfulness 
(sati), concentration (samādhi), and wisdom (pannā). Among the 
last three faculties the first is the faculty, T will know the unknown’ 
(anannātannāssāmītindriva), or it is the knowledge of the Path of 
Stream-Entry. The second is the faculty of one who has final knowledge 
(anhātāvindriya). It is the knowledge o f the fruit o f Arahantship. 
The third is the faculty of final knowledge (annindriya). It is the six 
interm ediate kinds o f supra-mundane knowledge. These immaterial 
faeulties arc eaeh a co-nasccncc faculty-condition for the mental 
states associated with them and the material dhammas whieh ari.se 
simultaneously with them. '’
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JAā/ia-Condition (JhSna-Paccaya)

Here the word jhāna  is not used in its usual sense to mean higher reaches 
of mind attained in meditative absorption. As a conditioning factor jhāna  
here means close contemplation (upanijjhāyana) of an object. It refers 
to the following seven factors, namely initial application (vitakka), 
sustained application (vicāra), zest (pīti), one-pointedness (ekaggatā), 
joy (somanassa), displeasure (domanassa), and equanimity (upekkhā). 
These seven mental states are identified as jhāna-faciors because they 
enable the mind to closely contemplate its object in their capacity 
as y7zāna-conditions. Among them while displeasure is invariably 
unwholesome, the other six could be wholesome, unwholesome, or 
indeterminate. They all have as their conditioned states the consciousness 
and the m ental factors associated with them and the m aterial dhammas 
which arise together with them.™

Path-Condition (Magga-Paccaya)

The Path-condition is so called because it relates to the conditioned state 
by causing it to function as a means of reaching a particular destination. 
There are twelve factors which function as path-conditions, namely right 
view (sammā-ditthi), right intention (sammā-sarņkappa), right speech 
(sammā-vācā), right action (sammā-kammanta), right livelihood (sammā- 
ājīva), right effort (sammā-vāyāma), right mindfulness (sammā-sati), 
right concentration (sammā-samādhi), wrong view (micchā-ditthi), 
wrong intention (micchā-sarņkappa), wrong effort (micchā-vāyāma), 
and wrong concentration (micchā-samādhi). These twelve are called path- 
factors, not because they lead to the same destination. The first eight lead to 
the realization of blissful states and the final goal of Nibbāna. The last four, 
in contrast, lead to birth in woeful states. The states conditioned by the path- 
factors are all types of rooted consciousness, the mental factors associated 
with them, and the material dhammas arising together with them.™

Association-Condition (Sampayutta-Paccaya)

This is another conditional relation that obtains only among mental 
states (consciousness and mental factors). It refers to a mental state 
which causes other mental states to arise together with it in such a,way 
as to remain in inseparable association with them. The mental states so 
assoeiated necessarily share the following four characteristics: a common 
physical basis; that is, a common physical sense-organ or the physical 
basis of mental activity, a common objeet, a simultaneous origination, 
and a simullaneous cessation. However, this dose association between
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mental dhammas does not mean that they have combined themselves into 
one (ekībhāvagata). The correct situation is that from the ultimate point o f 
view (paramatthena), they are separate from one another and yet appear as 
completely united into one {ekībhāvagatā viya)." M aterial dhammas cannot 
be related to one another in the same way as mental dhammas because 
of the obvious reason that they cannot share the four characteristics 
commonly shared by the mental dhammas. Nor can mind and matter be so 
related for a mental dhamma and a material dhamma can have in common 
only one of the above four characteristics, either simultaneous origination 
or simultaneous cessation. If they arise simultaneously, e.g., at the moment 
of rebirth-linking, then they cannot cease simultaneously. If they cease 
simultaneously, then they could not have arisen simultaneously. This is 
based on the theory that the life-span of m atter is longer than that of mind.*"

Dissociation-Condition (Vippayutta-Paccaya)

As observed above, the relationship between mind and m atter is not one 
of association {sampayutta). Accordingly their relationship is described 
as one of dissociation (vippayutta). This is in view of the particular 
characteristics that separate the two categories as m ind and matter. 
The two categories exist together, but remain separate “like a mixture of 
water and oil” . However, what is described as ‘dissociated’ {vippayutta) 
is not necessarily a dissociation-condition {vippayutta-paccaya). 
Thus although all the m aterial dhammas are ‘dissociated’ in relation to 
what is mental, not every one o f them  is postulated as a condition by 
way o f dissociation in relation to mental dhammas. The dissociation- 
condition functions in three different ways: as co-nascence (sahajāta), 
post-nascence (pacchājata), and pre-nascence (purejāta). Thus at the 
moment of rebirth-linking the physical seat of mental activity and the 
mental states that arise simultaneously with it serve as dissociation- 
conditions to each other by way of co-nascence. At this moment the 
mental states are a dissociation-condition for the other kinds of kamma- 
born m aterial dhammas as well. In the course of life consciousness 
and mental factors function as dissociation-conditions for the material 
dhammas o f the body by way o f post-nascence. The five physical sense- 
organs and the physical seat of mental activity function as dissociation- 
conditions for the seven consciousness-elements by way of pre- 
nascence. One question that arises here is why the physical objects of 
consciousness are not so recognized. As an answer to this, it is observed 
that when consciousness springs up, it springs up as if it were “ issuing 
forth” (nikkhaniā viya) from within its physical base. Thus there is some 
kind of close association between consciousness and its physical base, 
an association not observable between eonsciousness and its object.
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This shows that when something is related to something else by way of 
dissociation, there is in fact a close association between them. However, 
this kind o f association is not so pronounced as the association between 
mental states.®"

P resence-C ondition  (Atthi-Paccayd) and  N on-D isappearance- 
C ond ition  (Avigata-Paccaya)

These two conditions refer to the same kind of conditional relation. 
Here the term ‘presence’ or ‘non-disappearance’ refers to the presence or 
non-disappearance o f both the conditioning and the conditioned states at 
the time when the form er activates as a condition in relation to the latter. 
It is not necessary for the two states related by this condition to arise 
together or cease together. All that is necessary is for them to overlap 
at a time when the conditioning state can support the conditioned state, 
in some way. According to this definition presence/non-disappearance- 
condition can embrace the pre-nascence, post-nascence, and co-nascence 
conditions. For, as we have noted, although pre-nascence-condition 
arises earlier and the post-nascence-condition later than the states to be 
conditioned by them, both activate as conditions at the present moment.®*

A bsence-C ondition  (Natthi-Paccayd) and D isappearance-C ond ition  
(Vigata-Paccaya)

These two conditions also refer to the same kind o f relationship. Absence- 
condition is so called because its absence provides an opportunity {okāsa- 
dāna) for the presence o f its conditioned state. Likewise disappearance- 
condition is so called because its disappearance provides an opportunity 
for the appearance of its conditioned state. Both conditions describe the 
linear sequence of consciousness where the immediately preceding one 
disappears before the emergence o f the immediately succeeding one. 
The states related by these two conditions are thus identical with the 
states related by the proxim ity- and contiguity-conditions.®*

This brings us to an end o f our survey o f the twenty-four conditions. 
The survey should show that a given thing can become, at one and the same 
time, a condition to something else in different ways. Thus for example, 
the visual organ becomes a condition in relation to visual consciouspess 
by way o f support (nissaya), pre-nascence (purejāta), faculty (indriya), 
dissociation (vippayutta), presence (atthi), and non-disappearance 
(avigata). We need to remem ber here that although the pre-nascence- 
eondition arises earlier than visual consciousness, it is at the present 
momeni (vijjaniānakkliaņe) thal it activates as a condition.
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In the Abhidhammatthasahgaha of Acariya Anuruddha we find these 
twenty-four conditions arranged into six groups according to the way they 
structure the relations between the different kinds of dhammas. The six 
groups include relations between (1) mind and mind, (2) mind and mind- 
and-matter, (3) mind and matter, (4) m atter and mind, (5) mind-and-matter- 
and-concepts and mind, (6) mind-and-matter and mind-and-matter.

There are six conditions which operate exclusively in relations between 
mind and mind, namely, proximity, contiguity, absence, disappearance, 
repetition, and association. The first four, as we have seen, explain 
the conditionality of mental states which arise in linear sequence, 
the preceding yielding place to the succeeding, without leaving any gaps 
between them. The fifth shows how they arise in the same way but while 
imparting greater proficiency to the succeeding mental states. The sixth 
explains the conditionality of mental states which arise simultaneously 
to constitute a cognitive act having a common basis, a common object, 
a simultaneous origination and a simultaneous cessation. These six kinds 
of conditional relation, as we have already shown, cannot activate either 
between mind and m atter or between m atter and matter.

There are five conditions that operate in relations between mind on the 
one hand, and m ind-and-m atter on the other. They are roots, jhāna, path, 
kamma, and result. Here, except the asynchronous kamma-condition 
(the second kamma-condition), in the other conditional relations 
mind becomes a conditioning state to m ind-and-m atter when they arc 
co-nascent. In the case of the asynchronous kamma-condition there is 
a temporal gap between the condition and the conditioned.

There is only one condition where mind becomes the conditioning state 
exclusively in relation to matter, namely the condition by way of post- 
nascence. This is because of the difference in duration between mind and 
matter. Since the duration of m atter is longer than that of mind, in any 
relationship established by the post-nascence-condition the conditioning 
state has to be the mind and the conditioned state has to be matter.

Similarly there is only one condition where matter becomes the conditioning 
state exclusively in relation to mind, namely the condition by way of 
pre-nascence. This is, again, because of the relative duration of mind and 
matter. Since the life-span of mind is shorter than that of matter in any 
relationship established by the pre-nascence-condition the conditioning 
state has to be matter and the conditioned state has to be mind.
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There are only two ways in which mind-and-matter and concepts (pahnatti) 
operate as conditions in relation to mind. These are the two conditions 
by way of object and decisive-support. The object-condition, as noted 
earlier, can embrace not only mental and material dhammas, but also 
mental constructs as concepts (pahhatti). Although the decisive-support- 
condition has three types as object-decisive-support, proximity-decisive- 
support, and natural-decisive-support, it is only as object-decisive- 
support that concepts can become conditions in relation to mental states. 
The object-decisive-support, it may be repeated here, is an extension of 
the object-condition. It will, thus be seen that although concepts have 
no objective reality, they can enter conditional relations only as object- 
conditions. They cannot become a condition in any other way. Nor can 
they become the conditioned in relation to any kind of condition.

There are nine ways in which m ind-and-m atter become conditions in 
relation to mind-and-matter, i.e., by way of predominance, co-nascence, 
mutuality, support, nutriment, faculty, dissociation, presence, 
and non-disappearance.®*

Another division o f the twenty-four conditions is the one based on the 
time o f their occurrence. On this basis there are four groups: The first 
group includes those that function as conditions simultaneously with 
the conditioned (samāna-kāla), in other words, those that activate in 
the present (paccuppanna). This group includes fifteen conditions, 
namely roots, co-nascence, mutuality, support, pre-nascence, 
post-nascence, result, nutriment, faculty, jhāna, path, association, 
dissociation, presence, non-disappearance. The inclusion of pre-nascence 
and post-nascence in this group is because of the following reason. 
Although they arise at a time before or after what is to be conditioned by 
them arises, yet they activate as conditions in the present moment. At the 
time they activate as conditions the conditions as well as the conditioned 
co-exist. The second group refers to those conditions that arise and 
activate in the past (atīta). This group includes five conditions, namely 
proximity, contiguity, repetition, absence, and disappearance. These five 
conditions refer, in one way or another, to the linear sequence of mental 
states, where the immediately preceding disappear yielding place to the 
immediately succeeding. The third group, if it can be called a group, 
includes only one, nam ely the kamma-condition. As co-nascent kamma- 
condition it activates in the present in relation to what is conditioned by 
it. As asynchronous kamma-condition, it is always a past wholesome or 
unwholesome volition that becomes the conditioning .state. The fourth 
group includes those conditions which belong to the three divisions 
of time, past, present, and future (tekālika) as well as those that arc
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independent of time (kāla-vimutta). Here, those that belong to the th re e  
divisions o f time are the mental and material dhammas that b ec o m e  
objects of consciousness. W hile the objects o f the first five kinds o f  
consciousness are always present, the objects of m ind-consciousness 
can belong to any o f the three periods of time. The conditions that a re  
independent of time are Nibbāna and mental constructs (pahnatti). 
Both become objects o f mind-consciousness. Since Nibbāna is th e  
unconditioned dhamma, it transcends time. M ental constructs a rc  
independent of time because, unlike dhammas, they are not brought in to  
being by conditions and as such they have no objective counterparts o f  
their own.®*

Our review o f the twenty-four conditions should show that som e 
conditions are repeated under different names. We refer here to the 
three pairs, namely (a) proxim ity and contiguity, (b) presence and 
non-disappearance, and (c) absence and disappearance. Each o f these 
pairs, as we have noted, contains two identical conditions. If we elim inate 
what is repeated we are left with twenty-one conditions. W hy the num ber 
was increased to twenty-four could perhaps be explained in the context o f 
the schematic order of exposition followed in the Patthāna in presenting 
the doctrine of conditionality. The num ber twenty-four, unlike the 
number twenty-one, is easily amenable to divisions, classifications, 
and combinations. Therefore it is very likely that the num ber o f conditions 
was increased from twenty-one to twenty-four in order to facilitate their 
schematic presentation.
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APPENDIX

TH ER A V Ā D A  A N D  V IBH A JJA V Ā D A

Strangely enough the two term s theravāda and vibhajjavāda occur in the 
Pāli suttas which were compiled long before there emerged a school of 
Buddhist thought that came to be known by these two terms. We find the 
term theravāda in the Pāli suttas which relate the bodhisatta's meeting 
with Ālāra the Kālāma and Uddaka the son of Rāma. After having learned 
the teaching im parted by them the bodhisatta declared his m astery of their 
teaching by using the two words hāņavāda and theravāda} Obviously in 
this particular context the term theravāda does not occur in the sense 
of “Doctrine of the Elders” . It occurs in a sense which according to 
its commentarial gloss means “profession of certainty of conviction” 
(theravādan ti thirabhāva-vādarņ)? In the same way the other word 
nāņavāda which occurs together with theravāda means “profession of 
knowledge” (nāņavādan ti jā n ā m ī ti vādatņ). Here, both terms are used 
to emphasize the bodhisatta's thorough grasp of what was taught by 
Ālāra the Kālāma and Uddaka the son of Rāma.

On the other hand, the term vibhajjavāda occurs in a more technical sense 
to m ean a qualified answer, an analytical explanation, or a statement 
of conditional assertion. It is often contrasted with ekarņsavāda which 
means an unqualified answer, or a categorical statement either in the 
affirmative or in the negative.* But as another name for Theravāda what 
does Vibhajjavāda really mean? Under what historical circumstances, 
due to what doctrinal reasons, if any, and in which period in the history 
of Buddhist thought did these two term s become mutually convertible?

Now the identification of Theravāda with Vibhajjavāda can be traced to 
the traditional accounts of the Third Buddhist Council as presented in the 
Mahāvarņsa and the two commentaries to the Vinaya and the Kathāvatthu, 
and not to its earlier version as recorded in the Dīpavarņsa? The accounts 
given in the three works, mentioned first, are more or less the same in 
content and are couched in more or less the same language. They all begin 
with a continuous narration of a series of episodes culminating in the 
main event. This involves a detailed account of the life of the Venerable 
Moggaliputta Tissa Thera who presided at the Council, the conversion of 
King Asoka to Buddhism, his many acts of beneficence and lavish gifts 
to the Sangha, the entry into the Dispensation (sāsana) of heretics who 
masqueraded as Buddhist monks declaring their own doctrines as the true 
Word of the Buddha, the postponement of the Uposatha ceremony for 
a period of six years because of Ihe heretics within the Sangha, the king’s



abortive attempt at reconciliation through his m inister Mahādeva, 
the remorse felt by the king over this act, his meeting with the Venerable 
Moggaliputta Tissa Thera who declares that the king has no moral 
responsibility over this act, and the Thera's instruction to the king on the 
teaching of the Buddha for seven consecutive days at the Royal Park.

On the seventh day the King Asoka had the community of monks 
assembled at Asokārāma. He got an enclosure of screens prepared 
and took his seat within this enclosure. Getting the monks to group 
themselves according to the divergent views they professed, the King 
summoned each group of monks in turn and asked this question; 
‘What was the Perfectly Enlightened One a teacher o f  {Kimvādī 
Sammā Sambuddho). In response to this question those who believed 
in eternalism replied that the Buddha was an advocate of eternalism. 
Those who believed in qualified etemalism replied that the Buddha 
was an advocate of qualified eternalism. Likewise those who 
propounded theories of finiteness and infinitude, the eel-wrigglers, 
casuits, those who professed theories of conscious existence, 
non-conscious existence, neither conscious nor non-conscious 
existence, annihilationists and those who professed Nibbāna of this 
life also replied according to the views they held. It was not difiicult 
for the King who had already learnt the Dhamma to realize that 
they were not Buddhist monks but heretics who belonged to other 
persuasions. The King gave them white garments and expelled all 
of them, numbering 60,000 in all, from the community of monks. 
Next the King summoned the remaining monks and asked the same 
question; ‘What was the Perfectly Enlightened One a teacher of?’ 
They said in reply, ‘Great King, He was Vibhajjavādī'. Being replied 
so, the King in order to get this confirmed asked the Venerable 
Moggaliputta Tissa Thera, ‘Was the Perfectly Enlightened One 
Vibhajjavādī’. ‘Yes, Great King’, replied the Thera. Thereupon King 
Asoka told Venerable Moggaliputta Tissa Thera, ‘Venerable Sir, 
the Dispensation is now pure, let the fraternity of monks perform the 
Uposatha.' At this assembly, numbering 60,000 monks, the Venerable 
Moggaliputta Tissa Thera recited the treatise called Kathāvatthu in 
order to refute the heretical views. Even as the Elders, Kassapa the 
Senior and Yasa the son of Kākandaka, rehearsed the Dhamma and 
Vinaya, he, too, selected thousand monks from those numbering 
60,000, who were well versed in the learning of the Threefold 
Knowledge and rehearsed the Dhamma and Vinaya. Thus rehearsing 
the Dhamma and Vinaya, he purified the Dispensation of all stains and 
held the Third Council.®
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It will be seen that the most important, in fact the very pivotal, word in 
this account is vibhajjavādī which we have left un-translated. A proper 
interpretation of this word will not only show why the Theravāda came 
to be called Vibhajjavāda but would also shed much light on the actual 
causes that led to the Third Council.

The first-ever rendering of vibhajjavāda into English could perhaps 
be traced to George Tum our’s translation of the Mahāvarņsa (1868), 
where we find it rendered as “the religion of investigated truth” .® In his 
A Dictionary o f  the Pāli Language (1875) R. C. Childers explained the term 
as “Religion of Logic or Reason” . In this connection Childers also took 
into consideration its earlier rendering into English by George Tumour, 
for he observes that this latter rendering is not inappropriate.* One of 
the earliest to endorse Childers’ interpretation was W ilhelm  G eiger who, 
in his Mahāvarņsa translation, observes that it renders the sense of the 
term very appropriately.* Since then we find this interpretation being 
recognized and sometimes developed upon to mean that the Buddha 
always followed the analytical method and therefore Buddhism could 
rightly be called a doctrine of analysis."

In this appendix we propose to show that this particular interpretation of 
the term  Vibhajjavāda, when it stands as another name for Theravāda, 
does not appear to be corroborated either by textual evidence or by 
historical data. Its fallacy, it seems to us, stems from its failure to take 
into consideration the textual and the doctrinal context in which this term 
assumes its significance. Eor the term  does not lend itself to a correct 
interpretation when it is sought to be explained in isolation from its 
proper fram e of reference.

As already noted, we can trace the reasons that led to the use of the term 
Vibhajjavāda as another expression for Theravāda to the traditional 
account of the Third Council. It is strange, however, that a word of such 
significance should have been left unexplained in the works where this 
account occurs. This situation is perhaps responsible for there being 
more than one explanation in the Pāli sub-commentaries as to why the 
Buddha is vibhajjavādī. The sub-commentary to the Mahāvarņsa explains 
it as: “ |The Buddha is] vibhajjavādī because he analyses [the individual 
being] into aggregates” {khandhānarņ vibhajjakattā vibhajjavādī)}'Nšt are 
not sure whether this refers to the analysis of the individual being into 
aggregates or to the analysis of the aggregates, in turn, into dhammas, 
the basic faclors of empirical reality as presented in the Abhidhamma. 
In whichever way wc interpret it, it is on the importance of analysis that 
the emphasis is laid.
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It is of course true that analysis plays an im portant role in the Buddhist 
teachings both of the Pāli suttas and of the Abhidhamma. However, it is 
equally true that no less important a role is played by synthesis as 
well. If  the early Buddhist teachings on the khandhas, āyatanas and 
dhātus and the Abhidhamma teaching on the dhammas represent the 
analytical aspect of Buddhism, the Buddhist principles of causality and 
conditionality highlight the im portance attached to synthesis. Let us also 
recall here that the dhamma theory of the Abhidham m a is based not 
only on analysis (bheda) but on synthesis (sahgaha) as well. Therefore 
to represent Buddhism as a doctrine of analysis is to overlook the 
im portance attached to synthesis in the Buddhist methodology.

The Sāratthadīpanī, a Vinaya sub-commentary, says that the Buddha 
is called vibhajjavādī because he follows the method of qualified 
explanation whereby he is able to avoid such extrem ist views as 
eternalism and annihilationism." On the other hand, according to 
Vimativinodanī, another sub-commentary to the Vinaya, the Buddha is 
“ekanta-vibhajjasīla”P  This seems to suggest that the Buddha always 
maintains the vibhajjavāda standpoint. Both explanations, it seems to us, 
fail to give a satisfactory explanation for the presence in the discourses 
of the Buddha of categorical statements (ekarņsavāda) as well.

This whole situation will become clear if we refer here to the well-known 
Buddhist classification of questions into four groups, which is as follows:

1. pahho ekarņsa-vyākaraņīyo, a question which should be answered 
categorically, either in the affirmative or in the negative.

2. pahho vibhajja-vyākaraņīyo, a question which should be answered 
analytically, in other words, a question to which a qualified answer 
should be given.

3. pahho patipucchā-vyākaraņīyo, a question which should be answered 
by raising a counter-question, the need for the counter-question being 
due to the ambiguities in the original question.

4. pahho thapamyo, a question which should be set aside, a question to 
which no answer should be given.

It will be seen that the four kinds of question imply four corresponding 
kinds of answer as well. It will also be seen that among them one kind of 
answer is not considered superior or inferior to any other kind of answer. 
The sequence of their enumeration docs not in any way imply a theory as 
to their degrees of validity. Each kind of answer, when apposite, is equally 
valid and equally commendahle. What determines the validity of the 
answer is whether il belongs to Ihe same class to which Ihc question
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belongs. Hence the Buddha says that a person who does not answer 
categorically a question which ought to be answered categorically, 
who does not answer analytically a question which ought to be answered 
analytically, who does not answer with a counter-question a question 
which ought to be answered by raising a counter-question, and who does 
not set aside a question which ought to be set aside —  such a person is 
indeed not fit to discuss with (akaccha)}’

It is in conform ity with this situation that we find in the Pāli suttas 
statements which can be cited as examples for all the four modes of 
explanation. A typical example o f an ekam savādīor categorical statement 
is the recurrent formula: sabbe sankhārā aniccā (all conditioned 
phenom ena are impermanent), or: sabbe dhammā anatttā (all things are 
devoid o f a self-entity).

Before we come to the second kind o f question, let us take the third 
and the fourth. A good example for the third is the answer given by 
the Buddha to the question whether consciousness is one thing and the 
soul another. Before the Buddha answers it he raises a counter-question 
in order to clarify what the interlocutor takes to be the soul.'* The best 
example for the fourth category is the Buddha’s setting aside of ten 
questions without providing answers to them. These relate to whether the 
world is finite or not in terms of time and space, whether the life-principle 
and the physical body are identical or not, and whether the Tathāgata, 
the one who has gained emancipation, exists after death, or does not exist, 
or both exists and does not exist, or neither exists nor non-exists.

Now let us take the second mode of explanation in the four-fold 
classification, which we postponed to be considered last. This refers 
to questions to which qualified or analytical answers/explanations 
should be given. An example for this is found in the Subha Sutta of the 
Majjhimanikāya which records a conversation between the Buddha and 
Subha, the young man. W hen Subha asks the Buddha for his opinion 
on the proposition that it is a house-holder and not a recluse who would 
succeed in obtaining what is right, just, and good, the Buddha says in 
reply: Vibhajjavāda’ham ettha māņava, nāham ettha ekarņsavādo. 
That is: “Here (ettha), O young man, I give an analytical explanation; 
1 do not make here (ettha) a categorical assertion”.'® For, as the Buddha 
says, the answer to the question raised by Subha depends, not on 
whether the person is a layman or a monk, but on the person’s conduct, 
whether the conduct is good or bad. It will be seen that the use of the 
adverbial form ettha in the answer given by the Buddha is o f great 
significance. It means “here”’, “herein”, “in this respect”, or to be more 
precise, “ in relation lo Ihc question raised by Subha”. Ils significance
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lies in the fact that it clearly indicates the specific context in which 
the Buddha gives his answer following the vibhajjavāda method. 
If  we were to overlook this context-indicating term ettha, as is sometimes 
done,'® it would give the incorrect impression that the Buddha always 
follows vibhajjavāda in preference to ekarņsavāda; in other words, that 
he endorses only analytical statements and not universal propositions. 
But the use of the term  ettha prevents us from drawing such a conclusion.

Another instance of the Buddha following the vibhajjavāda mode of 
explanation is recorded in the Ahguttaranikdya: Gdrayharn kho bhante 
Bhagavā garahati pdsarnsiyarn pasarnsati. Gdrayharn kho bhante 
Bhagavd garahanto pdsarnsiyarn pasarnsanto vibhajjavāda Bhagavā. 
Na so Bhagavd ettha ekarņsavāda.” That is: “Sir, the Blessed One blames 
what is blamable, praises what is praiseworthy. Sir, by blaming what is 
blamable and praising what is praiseworthy, the Blessed One speaks 
after analysing. Here, the Blessed One does not speak categorically” . 
It is this quotation, more than the one already referred to, which is often 
cited in modern writings to show that the Buddha is always an advocate 
of the vibhajjavāda mode of explanation and therefore that the term 
vibhajjavāda could rightly be used as another expression for early 
Buddhism. Such a conclusion does not follow because of the simple 
reason that although the context-indicating term ettha does not occur 
immediately before or after the words, Vibhajjavāda Bhagavd, it does 
certainly occur in the last sentence of the quotation: Na so Bhagavd ettha 
ekarņsavāda. Here, too, the use of the term ettha is intended to show 
that if the Buddha does not make a categorical assertion on this issue it 
is because the context does not warrant it. Again the clear implication 
is that the Buddha resorts to both vibhajjavāda (non-categorical) and 
ekarņsavāda (categorical) modes of explanation.

It is in consonance with this situation that when Potthapāda, 
the wandering ascetic, tells the Buddha, “We do not know of any 
categorical doctrines preached by the Buddha” , the Buddha in reply 
says, “1 have taught and laid down doctrines of which it is possible to 
make categorical assertions and 1 have taught and laid down doctrines 
of which it is not possible to make categorical assertions” .”  Thus the 
truth of the m atter is that according to Buddhism a categorical statement 
is no less valid, or no less logical than an analytical statement just 
because it is categorical. Likewise an analytical statement is no less 
valid, or no less logical than a categorical statement ju.st because it is 
analytical. What matters is nol whether a given statement is categorical 
or analytical but the context in relation to which the statement is made, 
ll follows ihcrcl'orc thal vihhajjavāda whieh refers to analytical or
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qualified explanations has no special claim to be more logical or rational 
than ekarņsavāda which refers to categorical statements. Therefore on 
the basis o f early Buddhist discourses it is not possible to support the 
view that the use of the term vibhajjavāda is intended to show that 
Buddhism endorses only analysis and that by extension this means 
Buddhism is the religion of analysis.

Now this situation which we have just clarified poses an im portant problem 
in relation to the traditional account of the Third Council to which we 
have already referred. It may be recalled here that in this account it is 
m aintained that the Buddha is Vibhajjavādīwithout in any way qualifying 
this statement, in other words, without specifying the relevant context. 
It, therefore, gives the impression that the Buddha always maintained the 
vibhajjavāda standpoint. Clearly this is at variance with the situation that 
obtains in the early Buddhist texts, where, as we have noticed, no such 
claim is made. It is very unlikely that in the account o f the Council the 
term  vibhajjavādī is used in a different sense either. How then are we to 
reconcile these two situations is the question that arises here.

As an answer to this question M rs Rhys Davids suggests that although 
each kind o f explanation is, “when apposite, equally commendable, 
yet it is easy to discern that whether established generalizations were 
being arraigned by criticism  or whether as in the Asokan age errors 
arising from uncritical interpretations o f doctrine were to be expunged, 
the path to purity of views and the hallmark of sagacious exposition lay 
chiefly in the distinguo or the vibhajjavāda method o f explanation” .'" 
However, as M rs Rhys Davids herself observes a universal predication 
(ekaiņsavāda) is no less logical than an analytical statement 
{vibhjjavāda)}^ Hence this gives rise to the question why only the 
vibhajjavāda standpoint should have been singled out as the hallmark of 
sagacious exposition.

It is of course not impossible to give a broad interpretation to the term 
vibhajjavāda so as to include within it all the four modes of explanation. 
For it may be argued, although this argument may appear rather ingenious, 
that when one is asked for his opinion on a proposition, the most rational 
position he should take up before he gives his own explanation is to 
make a prelim inary analysis o f the proposition so as to find out to which 
of the four categories it belongs. Since this prelim inary exercise involves 
the vibhajjavāda methodology the term  vibhajjavāda could be used as 
a generic term  to denote all the four categories. In such a situation of 
course the term  would stand for both the genus as well as for one of 
its species. Although Ihe possibility of such an interpretation cannot be
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completely ruled out its probability is very much doubtful. Even in the 
Buddhist texts where this fourfold classification occurs no indication is 
given in support of such an interpretation.

In solving the problem why in the account of the Third Council the 
Buddha is represented as vibhajjavādī we may do well to focus our 
attention on the following facts: It will be observed that in this account 
the term vibhajjavādī is used in such a way as to distinguish the teaching 
of the Buddha from such theories as etem alism  and annihilationism. 
The obvious implication is that more than any other term  it brings 
into focus the essential nature of the Buddha’s teaching, the distinctive 
characteristic of Buddhist thought. However, as M rs Rhys Davids 
observes, it is rather surprising why this particular term was selected for 
this purpose when a term such as anattavādī(one who advocates non-self), 
or aniccavādī (one who advocates impermanence) could have served the 
same purpose in a better way.*' Besides, the selection of such a term would 
not give rise to the kind of problem which the use o f the term vibhājjvādī 
has given rise to. We cannot certainly say that the authors of this account 
were not aware of the true import of this term either. W hat both these 
circumstances suggest is that there was an important historical reason for 
retaining the term. Behind the use of this term there seems to lie a nucleus 
of historical truth which is unwittingly expressed here.

W hat this nucleus of historical tm th is will become clear if we take into 
consideration the parallel data in the literary sources o f other schools of 
Buddhist thought as well. In the Abhidharmakosabhdsya, for instance, 
we read: “Those who maintain after having analysed that some things 
exist, nam ely the present and the past karma which has not borne its 
fruit and that some things do not exist, namely the past (karma) which 
has hom e its fruit and the future are called Vibhajyavādins”.** Here the 
reference is to the Buddhist doctrinal controversy on the tri-tem porality 
of the dharmas and here the Vibhajyavādins are Identified as Kāšyapīyas. 
As to the names of other Buddhist schools which came to be known as 
Vibhajyavādins, the texts differ. Among the names cited are Kāšyapīyas, 
M ahāsāņighikas, Ekavyavahārikas, Lokottaravādins, Kaukkutikas, 
and Prajnaptivādins.**

In this connection Louis de La Vallee Poussin observes that In all 
probability the Theravādins, too, came to be known as Vlbhajjavādlns 
because of the position they took In respect o f this self-same controversial 
Issue.** There Is in facl much Indirect evidence In the literary sources of 
the Theravādins themselves which we propose lo adduce In supporl of 
this conclusion.
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As we have already noted in our P ' Chapter the Theravādins’ response 
to the controversial issue is that only the dhammas in the present phase 
of time exist, whereas the dhammas in the past and future phases of time 
do not exist. This explanation, too, follows the vibhajjavāda method 
although of course it does not fall on all fours with that of the Kāšyapīyas. 
The similarity is only in the mode of explanation and not in the 
explanation itself. For here, too, there is neither unconditional assertion 
nor unconditional negation. W hile the existence of the dhammas in the 
present phase of time is asserted, the existence of the dhammas in the 
past and future phases of time is negated. It is very likely therefore that 
it is in the context of this controversial issue that the Theravādins, too, 
came to he known as Vihhajjavādins.

Another question that we wish to raise here is whether the doctrinal 
controversy which we have heen referring to served as the major factor 
that led to the Third Council. According to its traditional account of 
course what led to the Council was a different state of affairs. It was the 
entry into the Sangha of members from other religious persuasions who 
proclaimed their own views as the W ord of the Buddha which resulted 
in the postponement of the uposatha ceremony for six consecutive years. 
With the intervention of King Asoka a purification of the sāsana was 
brought about at the end of which it was decided by the assembly of monks 
headed by the Venerable Moggaliputta Tissa Thera to convene a Council. 
The discord within the Sangha which led to the intervention of king Asoka 
could be accepted as a historical fact, for the king him self alludes to it in his 
Minor Pillar Edicts of Sārnāth, Kausambi and Sānci. What appears rather 
unlikely, however, is that it also led to the Third Council. The traditional 
account of the Council, it appears to us, is a mix of both history and legend 
where we could detect a confusion between two events both of which are 
historically true. One is the Buddhist controversy on the tri-temporality 
of the dhammas, which, we believe, led to the summoning of the Council. 
The other is the disunity and the resulting state of turmoil within the 
Sangha which led to the intervention of King Asoka.

If, as suggested by its traditional account, the Council was summoned 
to refute the type of speculative views, such as eternalism  and 
annihilationism  which the non-Buddhist members within the Sangha 
put forward as the W ord of the Buddha, then in the Kathāvatthu, 
the treatise com piled at the Third Council, we should expect a refutation 
of those .self-same views. But what we get in this treatise instead is 
a formal refutation of views held by Buddhists other than the orthodox 
riieravādins. Besides, the arguments and the counter-arguments of the 
Buddhist sects involved in this doctrinal controversy arc very well
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recorded in it. Its sixth chapter, “Does all exist” (sabbam atthīti kathā), 
contains a refutation, from the Theravāda perspective, o f the Sarvāstivāda 
theory and its eighth chapter, “Does some exist” (ekaccam atthīti kathā), 
contains a refutation of the modified version o f the theory held by the
Kassapikas-Kāšyapīyas.

In point of fact, the very title (= Kathāvatthu) of the treatise com piled 
at this Council is, either by accident or by design, reminds us o f the 
Buddhist controversy on the tri-tem porality of the dhammas. For in the 
Sahgīti Suttanta o f the Dīghanikāya we read that there are three kinds o f 
kathāvatthu, topics o f discussion, corresponding to the three divisions o f 
time, the past, present and future.”  Since the treatise called Kathāvatthu, 
too, deals, among others, with the existence or otherw ise o f the dhammas 
in the three divisions of time, one cannot fail to notice the resemblance 
it presents to the three kinds of kathāvatthu mentioned in the Pāli suttas.

An indication of the main event that led to the Third Council is also 
given in the Vijnānakāya o f the Sarvāstivādins’ Abhidharma Pitaka, 
whose authorship is attributed to Arahant Devasarman. W hat interests us 
here is the fact that its first chapter is called M audgalyāyana-skandhaka 
and as Louis de La Vallee Poussin observes it is extrem ely likely that 
the reference here is to the Elder M oggaliputta Tissa who is said to 
have convened the Third Council.”  W hy a chapter o f a book belonging 
to the Sarvāstivādins should be named after a celebrated Elder of the 
Theravādins is not far to seek. For what we get here is a criticism o f the 
views expressed by the Elder M oggaliputta Tissa in rejecting the theory 
of tri-temporality. Thus the “Does all exist” of the Kathāvatthu and the 
M audgalyāyana-skandhaka of Vijnānakāya represent the two opposite 
positions taken up by the Theravādins and the Sarvāstivādins over 
an issue which separated them from each other in the 3rd century BCE.

One question often raised by historians who do not believe in the 
historicity of the Third Council is why no reference is made to it in any 
o f the Edicts o f King Asoka. According to our understanding o f the 
situation, the question does not arise. For as we have already suggested, 
what in all likelihood led to the Council was the Buddhist controversy 
on the notion of tri-tem porality o f the dhammas, an issue which did not 
warrant the intervention of King Asoka. W hat is more unlikely than Ihe 
temporal head o f the State intervening in the settlement of a metaphysical 
problem the abstruse implications of which only Ihe erudite monks 
would have understood? Even according to the traditional accouni of Ihc 
Council il was nol King Asoka bul Ihc assembly of monks headed by Ihe 
Venerable Moggalipulla I’issa riicra who decided to convene a Council 
after ihe purilicalion o flh e  sāsana by Ihc inlervcniion of King Asoka.
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Another question often raised is why unlike the first two Councils the 
third does not find mention in the literary sources of the other schools 
of Buddhist thought. One observation made in this regard is that it was 
a “party meeting” confined to the Theravādins and therefore it was 
ignored by others.”  If this were so, then even the first two Councils 
would not be much different from the third in the sense that we do not 
hear of a Buddhist Council participated by more than one school of 
Buddhist thought. As an answer to this question we would like to offer 
the following explanation.

If a number o f Buddhist sects, or for that m atter even if all of them, 
refer to the First Council it is because at the time it was held there 
were no Buddhist sects and hence we could expect it to be recorded 
by the Buddhist sects that em erged subsequently as an event connected 
with their own history, without being prevented from recording it by 
any sectarian feelings. Similarly all those Buddhist sects which broke 
away from the Theravāda sometime after the Second Council could be 
expected to record it, because it was an event which took place before 
they branched off into different schools o f Buddhist thought. But in the 
case of the Third Council the situation is somewhat different. For we 
are not aware of Theravāda undergoing a schism in India after the Third 
Council. In point of fact, its history in India after its introduction to 
Sri Lanka is shrouded in mystery. For all what we know it was in Sri 
Lanka that the Theravāda split into three fraternities, the M ahāvihāra, 
the Abhayagiri and the Jetavana. Now there is nothing to suggest that 
any of these fraternities doubted the historicity of the Third Council, 
for they all could refer to it as part o f their common history. In view of 
this situation which is peculiar to the Third Council one could understand 
why all information pertaining to it is confined to the literary sources of 
Sri Lanka's Theravāda tradition.

W hat we have observed so far is an attempt to explain why the Theravāda 
came to be known as Vibhajjavāda. In this connection it must also be 
mentioned here that contrary to what has been observed in some Pāli 
sub-commentaries there is sufficient evidence to suggest that the Pāli 
com m entators were not unaware of the doctrinal context in which 
this term becomes meaningful as another expression for Theravāda. 
Hence it is that in introducing the Buddhist doctrine of causality in 
the Visuddhimagga, Acariya Buddhaghosa says that he will give a full 
exposition o f it “by delving into the Vihhajjavādi-maņdala (the circle of 
the Vihhajjavādins)” .”  Since the rejection on the part of the Theravādins 
of the Sarvāstivāda theory of Iri-tcm porality has a direct relevance to 
Ihc Buddhist doctrine of causality, it is nothing but proper that this fact
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should be taken into consideration in any exposition which seeks to bring 
out its true implications. This also explains why a sim ilar idea finds 
expression in the colophon of the com m entary to the Patthāna where we 
get the Abhidhamma doctrine o f conditional relations.”

In concluding this appendix we would like to mention here that no 
other event in the history of Buddhist thought seems to have exerted 
so much influence on its subsequent history than the Buddhist doctrinal 
controversy which we have been referring to. At its very outset, as we 
saw, it precipitated a crisis within the Theravādin fraternity which not 
only led to the summoning of the Third Council but also resulted in the 
emergence o f a new school of Buddhist thought called Sarvāstivāda. 
It was again this controversy that occasioned the emergence, this time, 
from among the ranks of the Sarvāstivādins themselves of yet another 
school of Buddhist thought called Kāšyapīyas. W hat is called sarvam- 
asti-vāda or the “all-exists-theory” which came into vogue as a result of 
this controversy played a very decisive role in determ ining the history 
of Buddhist thought in the centuries that followed. In fact, among the 
post-Asokan Buddhist schools it became one of the hotly debated issues, 
resulting in a bewildering mass of arguments and counter-arguments 
which find mention in a host o f literary works belonging to a number 
o f Buddhist traditions. After the Buddhist Council said to be held 
in Jalandhara under the patronage of King Kaniska, the Vaibhārikas 
o f Kāšm īr became the chief exponents of this theory. Its main critics 
were the Sautrāntikas. W hat provoked much opposition to this theory 
was that it was said to lead to some kind of substantialism  which was 
radically at variance with the Buddhist teaching on the non-substantiality 
of all phenomena. A detailed statem ent of the theory, together with its 
critique on the part o f the Sautrāntikas, is found in Ācārva Vasubandhu’s 
Abhidharmakosabhdsya. However, since his presentation of the subject 
was made against the background of its Sautrāntika criticism, it did 
not get a sympathetic response on the part of the Vaibhāsikas. It was in 
order to m eet Acdrya Vasubandhu’s criticism of this and other subjects 
pertaining to the Vaibhāsika Abhidharma that Acdrya  Sarnghabhadra 
composed his well-known treatise, the *Nyāyānusāra, a work which has 
come down to us only in its Chinese translation. Among the M ahāyānists 
it was mainly the M ādhyamikas who maintained a sustained criticism 
against the “all exists theory” of the Sarvāstivādins. This is not to suggest 
that the Mādhyamikas were in sympathy with the position taken up by 
the Theravādins and the Sautrāntikas. For in their opinion the so called 
basic factors of em pirical reality (dhammas/dharmas) arc not real even 
in Ihc present phase of lime.
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k a t tu b h ā v o ,  ta d a n u k ū la b h ā v e n a  ta ts a m p a y u t te  d h a m m a s a m ū h e  k a t tu b h ā v a -  
sa m ā ro p a ņ e n a  (p a tip ā d e ta b b a ssa )  d h a m m a s sa  k a r a ņ a tth a h  ca  p a r iy ā y a to  la b b h a ti.

9 0  D T . 2 8 . ^

91 A b h v k . 16: C itta c e ta s ik ā n a rņ  d h a m m ā n a rņ  b h ā v a s ā d h a n a m  ev a  n ip p a r iy d y a to  
la b b h a ti.

9 2  A b h M T . 2 \ .N a  c a  s a h h a v ā  a h h o  d h a m m o  n ā m a  a tth i.

9 3  Ib id ., 7 0 : D h a m m a m a tta d īp a n a r ņ  sa b h ā v a p a d a rņ .
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9 5  D T . 76 : B o d h e y y a ja n ā n u r o d h a v a s e n a .
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106 P sm A . I I I ,  63 4 : A tta n o  e v a  v ā  b h ā v o  e ta s m im  n a t t h ī  ti  s a b h ā v e n a  su h n a ņ i.

107 Cf. V sm T . 138: Y a th ā p a c c a y a rņ  p a v a t ta m ā n ā n a m  sa b h ā v a d h a m m ā n a r ņ  n a t th i  
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2. THE NOMINAL AND THE CONCEI'TI lAI,

1 T h e  im p o rta n c e  o f  th e  c a te g o ry  o f  p a n n a m  to  th e  A b h id h a m m a  is sh o w n  b y  K v u A . 
w h e n  it sa y s  (p. 1) th a t  th e  B u d d h a  is “sa b b a -p a n n a t t i -k u s a la '\  i.e ., th e  H uddh ii is 
sk il lfu l  in  th e  w h o le  r a n g e  o f  p a n n a ttis .

2  In  th e  N e tti  (pp . 8 -9 )  p a n n a t t i  is  l is te d  a s  o n e  o f  th e  18 hāras: E ka n t H luigavii 
d h a m m a m p a n n a ttīh i v iv id h ā h i d e se ti. S o  ā k ā ro  n e y y o p a n n a tt i  n ā m a  hā ro  ti. I le re  il 
m e a n s  e lu c id a tio n , f u r th e r  e x p la n a tio n , e la b o ra t io n , o r  in te rp re ta t io n  ( e la s \ 'c \ t i  
a tth a ssa  sa m k ā sa n ā  p a k ā s a n ā  v iva ra ņ ā  v ib h d ja n ā  u tta n īk a m m a m  p a n n a tt i) .

3 D. I , 2 0 2 .

4  Ib id .,  loc. c it.

5 S. I II , 71 ff.

6  D hs. 2 2 6 .

7 B u d d h is t  M a n u a l o f  P sych o lo g ica l E th ic s ,  340 .

8 D h s A . 3 9 2 .

9  Ib id ., loc. c it.

10 T h e  E x p o s ito r , 5 0 0  (D h sA . 3 9 2 ) . S e e  a ls o  S A . 121.

11 S. I , 39.

12 V en . B h ik k h u  B o d h i, T h e  C o n n e c te d  D isc o u rs e s  o f  th e  B u d d h a ,  136 . C f. S A . 121: 
N ā m a rņ  sa b b a m  a n v a b h a v i ti nā m a rņ  sa b b a m  a b h ib h a v a ti , a n u p a ta ti  . . .  N ā m e n a  
m u tto  sa tto  vā  sa h k h ā ro  v ā  n a tth i.

13 S e e  A b h v k . 445 .

14 A b h v t. 84 : P a ra m a tth o  ca  p a n n a tt i ,  ta tiy ā  k o ti  n a  v ijja ti
D vTsu th ā n e s u  k u sa lo , p a ra v ā d e su  n a  k a m p a ti.

15 N R P . 53.

16 Y am A . 6 0 : E tth a  ye  p a h n a tt i-n ib b ā n a -sa h k h a tā  d h a m m ā  k h a n d h ā  n a  h o n ti.

17 A b h v k . 3 4 6 .

18 S e e  K v u A . 1 8 1 -1 8 2 .

19 C f  P sm A . 95: Sahkh ā re  upādāya  sa tto  ti panna tti-m a tta -sa m b h a va to  vā  p h a lo p a cā reņ a  
sa h k h ā rā  ‘s a t tā ’ ti v u ttā  ti v ed ita b b ā . N a  h i  k o c i  sa tto  p a c c a y a tth it ik o  a tth i a n n a tra  
sa h k h ā re h i . V o h ā ra -va sen a  p a n a  eva m  vu cca ti.

2 0  A b h M T . 114  ff.

21 Ib id ., 116.

2 2  V s m T . 2 1 0 .

2 3  C f  A D V T . 36: V in a sā b h ā va to  a tīta -k ā lā d i-v a se n a  n a  va ttabba ttā  n ib b ā n a m  p a n n a tti  
c a  k ā la v im u ttā  n ā m a .

2 4  M A . I I , 360 .

2 5  P a tth ā n a A . 29.

2 6  C f  K v u A . 92 : S a h k h a tā sa h k h a ta -la k k h a ņ ā n a m  p a n a  a b h ā ven a  na  va ttabhā  sa h k h a tā  
ti  vā  a .sahkha tā  ti vā.

2 7  V s m T - 22.5.

2 8  A D V T . 53.

2 9  A D V T . 151; A b h v k . 3 1 7  11.; M liiT . 7 -8 .

ENDNOTES 301



3 0  A D V T  151; SS. vv. 37  ff.; P V  v. 1066 .

31 A D S S . 53.

32  Ib id ., 159.

33  Ib id ., 54.

3 4  V sm T . 2 1 8 ; S a b h ā v a d h a m m o  h i g a m b h īro , n a  p a h h a tti .

35  C f. A D S S . 159; M e h i k a r m a  sā d h a n a  p r a jh a p ti  sa b d a y e n  rū p ā d i-d h a rm a y a n g e  
‘sa m ū h a -s a n tā n ā d i a va tth ā v ise sā d i b h e d a ’ e ti  sa m v r ti  sa tya  n a m  vū  u p ā d ā  p ra jh a p ti  
sa h k h y ā ta  a r th a  p r a jh a p ti  d a rs a n a y a , k a r tr sā d h a n a  p r a jh a p ti  sa b d a y e n  sa m v r ti-  
p a ra m ā r th a  d h a rm a y a n g e  a b h id h ā n a  y a y i k iy a n a  la d a  n ā m a  p ra jh a p tiy a  u k ta  ya y i  
d a ta  y u tu .

3 6  C f. V sm T . 35 1 ; P a h h a tti-sa m a tikka m a n a to  ti y ā  aya m  p a th a v īd h ā tū  ti ā d ik ā  p a h h a tti, 
tarn a tik k a m itv ā  la k k h a n e su  eva  c itta rn  th a p e ta b b a m . E va m  p a h h a ttirn  v i ja h itv ā  
k a k k h a ļa tta - la k k h a ņ ā d is u  eva  m a n a s ik ā ra tņ  p a v a tte n ta ss a  la k k h a ņ ā n i su p ā k a tā n i  
su v ib h ū tā n i  h u tv ā  u p a tth a h a n ti. P ass’evarņ p u n a p p u n a rņ  m a n a s ik ā ra v a se n a  cittarņ  
āseva n a rņ  la b h a ti. S a b b o  rū p a k ā y o  d h ā tu m a tta to  u p a tth ā ti , s u h h o  n is s a tto  n ijj īv o .

3 7  A b h M T . 8 5 ; A n ic c a tā  d u k k h a tā  a n a tta tā  ti  h i  v isurņ  g a y h a m ā n a rņ  la kkh a ņ a rņ  
p a h n a ttig a tik a rņ , p a ra m a tth a to  a v ijja m ā n a rņ . N a  v ijja m ā n a ttā  eva  p a r it tā d iv a s e n a  
n a  va tta b b a -d h a m m a b h ū ta rņ . T a sm ā  visurņ g a h e ta b b a ssa  la k k h a ņ a s sa  p a ra m a tth a to  
a b h ā v ā  a n icca rņ  d u k k h a m a n a ttā  ti  s a h k h ā re  sa b h ā v a to  sa lla k k h e n to  va la k k h a ņ ā n i  
sa lla k k h e ti  n ā m ā  ti.

38  K v u A . 8 9 -9 0 ; N a  s ā  [d h a m m a n iy ā m a tā  =  p a tic c a s a m u p p ā d a ]  a h h a tra  a v ijjā d īh i  
visurņ  e k ā  a tth i. A v ijjā d īn a rņ  p a n a  p a c c a y ā n a rņ  y e v ’ etarņ n ām arņ . U p p a n n e ’p i  h i  
Tathāgate a n u p p a n n e ’p i  a v ijjā to  sa n k h ā rā  sa m b h a va n ti, sa h k h ā rā d īh i ca  v ih h ā ņ ā d īn i. 
S e e a l s o  V šm S . V I, 1 2 4 -1 2 5 . '

3 9  K v u . 3 2 2  ff.

4 0  K v u A . 9 1 -9 2 .

41 P o in ts  o f  C o n tro v e rsy , 3 3 8  (K v u . 5 8 4 ).

4 2  K v u . 5 8 4  ff.

4 3  V en . B h ik k h u  B o d h i, C M A . 3 2 6 .

4 4  G o v in d a , L . A ., T h e  P sych o lo g ica l A tt i tu d e  o f  E a r ly  B u d d h is t  P h ilo so p h y  a n d  its  
S y s te m a tic  R e p re se n ta tio n  a c c o r d in g  to  A b h id h a m m a  T ra d itio n ,  171.

4 5  A b h v k . 4 0 1 ; S a m ū h e k a tta -g a h a ņ a -v a se n a  sa tto  ti  p a v a tto  sa m m o s o  sa tta sa m m o so .

4 6  M N d A . I , 4 7 : N a  h e tth a  y a th d v u tta -sa m U h a -v in im m u tto  kā yo  vā  i t th ī  v ā  p u r is o  vā  
a h h o  vā  k o c i  d h a m m o  d issa ti.

4 1  V s m T  3 4 6 .

4 8  B a s e d  o n  V en . N ā ņ a m o li  T h e ra ’s tr a n s la t io n  o f  th e  r e le v a n t  p a s s a g e s  in  th e  su b - 
e o m m e n ta ry  to  V sm . P a th  o f  P u r ific a tio n ,  2 5 6 , n . 11. S e e  a ls o  P u g P A . 1 ff.

4 9  A D V J . 55.

5 0  V sm T . 5 3 9 : N a  h i a b h ā v a s sa  k o c i sa b h ā v o  a tth i.

51 M V  6 7 -6 8 ; A b h v k . 2 8 8 .

5 2  P V  V. 1 1 1 1.

5 3  S e e  P ugP A . 2.

5 4  PV. V. 1107: T a lb o h ā ra n im iltā n a iņ  a h h ā v e 'p i p a m t t i to
a h h in iw s a -p a h iia U i n ā m a  lillh iy a -ka p p iU l.

30 2  ENDNOTES



5 5  Ib id ., V. 1111.

5 6  A D S S . 160: S a n ta n a  p ra jn a p tiy a  tTrthakayan v is in  g u n ī d ra vya  y a y i k a lp a n ā  ka ra n u  
la b e d a  e  p ra jn a p ti  y a y i se y i. S a m ū h a  p ra jn a p tiy a  y a m  p ra jiia p liy a k  tir th a k a y a n  v is in  
sa m yagaya , avayavaya, a v a y a v ty a y i k iy ā  ka lp a n ā  ka ra n u  lebeda  e  p ra jn a p ti  y a y i sey i. 
D išā  p r a jn a p ti ,  k ā la  p r a jn a p ti  y a m  p ra jn a p tiy e k  tīr th a k a v u n  v is in  d iš ā  d ra v ya ya , 
k ā la  d ra v ya ya  y i  k a lp a n ā  k a r a n u  le b e d a  e  p r a jn a p ti  y a y i .seyi. A k ū ša  p ra jn a p tiy a  
y a m  p r a jn a p tiy a k  ta m o  tīr th a k a y a n  v is in  ā k ā š a  dra vya ya  y i  k a lp a n ā  k a r a n u  leb ed a  
e  p r a jn a p ti  y a y i se y i.

57  S e e  e .g ., A b h M T . 128  ff; U d A . 15; D T . 2 9 ; P V  vv. 1 1 3 2 -1 1 3 8 ; SS. vv. 3 8 2 -3 8 7 ; 
M V  1 1 0 -1 1 1 ; V en . B h ik k h u  B o d h i, C M A . 3 2 7 -3 2 8 .

58  C f. P u g P A . 5: Yā ta m  ta m  d h a m m a -sa b h ā v a rņ  a p e k k h itv ā  p a th a v ī  te jo  ka k k lia ļa lā  
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p a c c u p p a n n ā n i  yeva . M a n o d v ā r ik a c it tā n a m  p a n a  ch a h h id h a m !p i p a c c u p p a n n a rņ  
atītarņ  a n ā g a ta ņ i k ā la v im u tta h  ca  y a th ā ra h a ņ i ā la m b a n a rņ  h o ti.

4 2  Ib id ., 163 If.

4 3  Ib id ., loc. c it.

3 1 4  ENDNOTES



4 4  D h sA . 74.

4 5  B a s e d  o n  E .R . S a ra c h c h a n d ra , op. c it. 63  ff.; S. Z . A u n g  a n d  M rs  R h y s  D a v id s , 
C o m p e n d iu m  o f  P h ilo s o p h y , 37ff.

4 6  E .R . S a ra c h c h a n d ra , op. c it. 54.

11. THE ANALYSIS OF MATTER

1 S e e  e .g ., U d A . 4 2 ; V h h A . 3 -4 ; P sm A . I, 79 ; A h h v k . 315.

2  V en . B h ik k h u  B o d h i ,  C M A . 23 4 .

3 Ih id ., 2 3 5  (S . I l l ,  86).

4  A bhvk. 245: R u p p a tī  ti s ītu ņ h ā d īh i v ikā ra m  ā p a jja ti, ā p ā d īy a tī  ti vā  a ttho . V ik ā ru p p a tti  
c a  s ī tā d i- v ir o d h a p p a c c a y a -s a n n id h ā n e  v is a d is u p p a t t i  y e v a . N a  h i  y a th ā s a k a m  
p a c c a y e h i  u p p a j j i tv ā  th ita d h a m m ā n a rņ  a n n e n a  k e n a  c i v ik ā r ā p ā d a n a rņ  s a k k ā  
kā turņ; ta s m ā  p u r im u p p a n n a - r ū p a s a n ta t i  v iya  a h u tv ā  p a c c h ā  u p p a j ja m ā n ā n a ņ i  
v is a b h ā g a -p a c c a y a -sa m a v ā y e n a  v is a d is u p p a tti  y e v a  id h a  ru p p a n a n  ti d a tth a b b a rņ .

5 S e e  e .g ., V šm S . V I , 51: M ih i  r u p p a n a  n a m  k i m a y a t l  S ī t ā d iv i r o d h a p r a ty a y a  
s a n n n id d h y a y e h i  v is a d r s o tp a t t iy a y i .

6  S e e  b e lo w , o n  th e  d e n ia l  o f  m o tio n , c h a p te r  o n  M o m e n ta r in e s s .

7  A b h v k . 2 4 5 ; se e  a ls o  V šm S . V, 52 .

8 D h s A . 32 8 ; V sm . 4 4 9 .

9  Ib id .,  lo c . c it.

10 A K B . 21; A K v y . 2 4 . T h a t  th e  T h e ra v ā d in s  w e re  a w a re  o f  th i s  S a r v ā s t iv ā d a  
d e f in i tio n  is  sh o w n  b y  D T . 6 6 5  w h e n  it  say s: P a tig h ā to  r u p p a n a n  t i  a p a re .

11 A K v y . 56 .

12 S e e  b e lo w , c h a p te r  o n  T h e  G r e a t  E le m e n ts  o f  M a tte r .

13 S e e  b e lo w , c h a p te r  o n  M a te r ia l  C lu s te rs .

14 S e e  b e lo w , c h a p te r  o n  M a te r ia l  C lu s te rs .

15 C f . V sm T . 4 5 9 -4 6 0 :  S v d y a rn  r U p a sa d d o  rU lh iy a  a ta r n s a b h ā v e ’p i  p a v a t t a t ī  ti  
a p a r e n a  rU p a sa d d e n a  v is e s e tv ā  vu tta rņ  r ū p a - r ū p a n  ti.

16 T h e y  a re  a  sp e c ie s  o f  se n sitiv e  m a tte r , se e  b e lo w  c h a p te r  o n  R e a l  D e p e n d e n t M atte r.

17 S e e  A K B . 5; A K v y . 29.

18 S e e  b e lo w , c h a p te r  o n  R e a l  D e p e n d e n t  M a tte r .

19 S e e  e .g ., M . I l l ,  16; S . I l l ,  47; S . IV , 3 8 2 .

2 0  S e e  D h s . 148.

21 S e e  D h sA . 337; A D V T . 116; A b h v k . 29 4 .

2 2  Ib id ., lo c . c it.

2 3  A K v y . 29 4 .

2 4  A K B . 36 ; A K v y . 4 4 .

25  Ib id ., lo c . c it.

2 6  V b h . 2 , 3.

27  S c c A K B .  3 6 -3 7 ; A K v y . 4 4 -4 5 .

2 8  D . 111,217,

2 9  S e e  D h s . 147.

ENDNOTES 3 1 5



3 0  S e e  D h s . 147; D h s A . 2 6 4 .

31 S e e  e .g ., M . I , 421 ; S . V, 2 0 4 ; A . IV , 57; D . I l l ,  2 2 8 , 27 6 ; S . I I ,  11, 9 8 ; M . I , 4 8 .

3 2  A . IV , 57.

33 S e e  A K v y . 57.

3 4  S e e  b e lo w , c h a p te r  o n  T im e  a n d  S p a c e .

35 K v u . 4 5 9 -4 6 2 ; 6 2 6 -6 2 7 .

3 6  S e e  e .g ., D h s A . 343 .

3 7  C f. A D V T . 112: K a m m ā d īh i  p a c c a y e h i  n ip p h a n n a t tā  n ip p h a n n a rū p a r ņ  n ā m a .  
S e e  a ls o  A b h v k . 291.

38  A D V T . 112.

39  V sm . 381.

4 0  V en . B h ik k h u  B o d h i ,  C M A . 237.

41 A D V T . 112.

4 2  Ib id ., loc. c it.: S a b h ā v e n ’eva  u p a ia b b h a m ā n a to  ia k k h a ņ a tta y ā r o p a ņ e n a  sa m m a situ m  
a r a h a t tā  sa m m a sa n a r ū p a rņ .

43  S e e  e .g ., S S .

4 4  S e e  T k p . 3, 4 , 6 , 7.

45  A D V T . 110; Y a m  h i m a h ā b h ū te  u p ā d iy a t i  sa y a h  ca  a n n e h i  u p ā d īy a t i  n a  tarn  
u p ā d ā rū p a m ; y a m  p a n a  u p d d iy a te v a  n a  k e n a  c i u p ā d īy a ti  ta d  ev a  u p ā d ā y a  rū p a n  ti.

12. THE GREAT ELEMENTS OE MATTER

1 S e e  S. B h a d u ri ,  S tu d ie s  in N y ā y a -V a iše s ik a  M e ta p h y s ic s , C h . III .

2  S e e  P a n c a s tik ā y a s ā ra , 79.

3 S e e e .g . ,  D. I l l ,  2 7 4 ; M . I, 431 .

4  S e e e . g . , M . I I I , 3 1 ;  A . 1 , 176 .

5 S e e  e .g ., M . I , 4 2 1  ff.

6  V sm . 2 9 6 .

7 C f. V sm T . 3 6 2 -3 6 3 : N a n u  ca  k a k k h a la tta m  eva p a th a v īd h ā tū  t i l  S a c c a m  e ta m . 
T a th ā ’p i  v ih n ā tā v ih n ā ta -s a d d a tth a tā -v a s e n a  a b h in n e ’p i  d h a m m e  k a p p a n ā 
s id d h e n a  b h e d e n a  eva m  n id d e s o  ka to . E va m  h i  a t th a v ise sā v a b o d h o  h o t ī  ti.

8 D h sA . 2 8 6 .

9  V sm . 2 8 7 ; A b h v t. 64.

10 S. Z . A u n g  a n d  M rs  R h y s  D a v id s , C o m p e n d iu m  o f  P h iio s o p h y ,  155  n .l .

1 1 V sm . 2 8 9 ; se e  a ls o  D h sA . 3 3 2 ; M v n . 5 8 ; A b h v k . 24 0 .

12 A K vy. 3.

13 V sm . 2 8 9 ; D h sA . 3 3 6 ; A b h v k . 2 5 0 ; M v n . 58 .

14 E x p o s ito r , 4 3 5 ; D h sA . 3 3 5 : A y a p iņ d i-ā d īn i  ā p o d h ā tu  ā b a n d h itv ā  th a d d ā n i k a ro ti,  
tā ya  ā h a d d h a llā  tā n i  th a d d h ā n i n ā m a  h o n ti. P ā sā n a -p a h b a ta - tā ia tth i-h a tth id u n ta -  
g o s ih g ā d īsu 'p i e s ’eva  nayo . .Sahhāni h ’e tā n i  ā p o d h ā tu  eva  ā b a n d h itv ā  th a d d h ā n i  
k a r o ti, ā p o d h ā tu v ā  ā h a d d h a llā  va th a d d h ā n i h o n ti.

15 A K vy. 3.3.

16 lln il., loc. c il.

3 1 6  ENDNOTES



17 V a išes ika  S u tra s  o f  K a n ā d a , 59.

18 A D V T . I l l :  K ific ā p i h i  s ī ta tā p h u s i tv ā  g a y h a ti, s ā  p a n a  te jo  yeva . M a n d e  h i  u n h a tte  
s t ta b u d d h i, s īta s a n k h ā ta s s a  k a s sa  c i  g u n a s s a  a b h ā v a to . . . .  T a thā  h i  g h a m m a k ā le  
ā tā p e  th a tv ā  ch a ya m  p a v itth ā n a rņ  s īta b u d d h i h o ti, ta ttH eva  c ira kā la rņ  th itā n a rņ  
u ņ h a b u d d h i.  S ee  a lso  V s m T . 4 5 9 ; V šm S . V , 75.

19 D h sA . 33 2 .

2 0  D hs. 177; se e  a ls o  V b h . 84 .

21 V s m T . 3 5 9 ; A b h v k . 2 4 9 ; A D V J . 110.

2 2  V s m T . 3 5 9 ; A D V T . 110.

2 3  Ib id ., loc. c it.

2 4  V sm . 3 4 6 : S a b b ā sa m ’p i  d h ā tū n a rņ  sa la k k h a ņ ā d ito  n ā n a tta m . A n n ā n i  eva  h i  
p a th a v īd h ā tu y ā  la k k h a ņ a -r a s a -p a c c u p a tth ā n ā n i,  a n n ā n i ā p o d h ā tu -ā d īn a rn .

25  D h sA . 33 6 .

2 6  S e e  below , c h a p te r  o n  M o m e n ta r in e s s .

2 7  V en . N ā ņ a m o li ,  P a th  o f  P u r ific a tio n ,  4 0 2  (V sm . 3 9 1 ).

2 8  V sm . 381.

2 9  V en . N ā ņ a m o li ,  P a th  o f  P u r ific a tio n ,  401.

30  V s m T . 36 4 : Y a d i h i  in iā  d h ā tu y o  a n fia r tia n n a s sa  a n to  th i tā  n a  s a k ic c a k a rā  siyurn . 
. . .  A th a  b a h it th ā  v in ib b h u ttā  siyurn . T a thā  sa ti  a v in ib b h u tta v ā d o  h d yeyy a . T a sm ā  
n a  n id d is ita b b a tth ā n ā .  S e e  a ls o  A b h v k . 2 4 8 .

31 V en . N ā ņ a m o li ,  P a th  o f  P u rific a tio n , 4 0 3  (V sm . 4 5 2 ) .

3 2  A K vy . 3 3 : p rth ivT -d ra vye  s a r ņ g ra h a -p a k ti-v y ū h a n a -d a rša n ā c  ch esā ņ ā rn  ja la - te jo -  
v ā y ū n ā m  a s titv a m  a n u m ly a te . a p su  n a u -sa r n d h ā ra ņ o s ņ a te ra ņ a -k a rm a -d a r ša n ā t  
p r th iv ī- te jo -v ā y ū n ā m  a stitvarņ . a g n i- jv ā lā y ā rņ  s th a ir ja -s a m p iņ d a n a -c a la n a -  
d a rs 'a n ā t p r th iv y u d a k a -v ā y ū n ā m  astitvarņ . v ā ya u  sa m d h a ra n a -s ito sn a -s p a r .sa -  
d a rs 'a n ā t p r th iv y -a p - te ja s ā m  a s titv a m  iti V a ib h ā s ikā h .

33  S e e  S. B h a d u ri , op. c i t . ,  C h . IV

3 4  V s m J .  4 5 0  ff.; A b h v k . 2 7 3  ff.

35  V s m T .4 5 1 ;  A b h v k . 2 7 3  ff.

3 6  S e e  A K v y  124.

37  S e e V s m T . 4 5 1 ; A b h v k . 273.

3 8  D h sA . 3 3 3 : K im  p a n a  e tā n i  t īņ i m a h ā b h ū tā n i  e k a p p a h ā r e n ’eva  ā p ā th a m  
ā g a c c h a n ti u d ā h u  n o  t i l  Ā g a c c h a n ti. Evarņ ā g a tā n i k ā y a p p a sā d a rņ  g h a t te n t ī  t i l  
G h a tte n ti . E k a p p a h ā r e n ’eva  tā n i  ā ra m m a ņ a m  k a tv ā  kā ya v in n ā ņ a rņ  u p p a jja ti  
n ’ū p p a j ja t ī  t i l  N ’ū p p a jja ti . K a s m ā l  Ā b h u n ji ta v a s e n a  v ā  h i  u ssa d a v a se n a  vā  
ā ra m m a ņ a k a ra ņ a rņ  h o ti.

3 9  E x p o s ito r , 4 3 4  (D h sA . 3 3 3 -3 3 4 ).

4 0  Ib id ., loc. c it.

41 A K B . 53.

4 2  Ib id ., loc. c it.

4 3  S ee  V sm . 3 5 7 ; A b h v k . 274 .

4 4  S. Z . A u n g , M rs  K h y s D a v id s . C o m p e n d iu m  o f  P h ilo so p h y , 155 n. 6.

4 5  D h sA . 179.

ENDNOTES 3 1 7



4 6  S e e  B. N. S e a l, P o s itiv e  S c ie n c e s  o f  th e  A n c ie n t  H in d u s ,  C h . I.

4 7  Ih id ., loc. c it.

4 8  C f. P a n c a s tik ā v a s ā ra ,  28 : A d e sa m a tta m u tto  d h ā d u c a tu k k a s sa  k ā r a ņ a m  j o  d u .
S o  n e o  p a ra m ā ņ o  p a r iņ ā m a g u ņ o  sa y a m a sa d d o .

4 9  S e e  S. B h a d u ri ,  op. c i t . ,  C h  III.

5 0  S e e  helow , c h a p te r  o n  M a te r ia l  C lu s te rs .

13. THE REAL DEPENDENT MATTER

1 C f. e .g ., M . I, 111-112, 190, 25 9 ; S. IV , 3 9 -4 0 , 67  ff.

2  M rs  R h y s  D a v id s , A  B u d d h is t  M a n u a i  o f  P s y c h o io g ic a i  E th ic s ,  173 n . l .

3 A K v y . 2 4 .

4  A K v y . 68 : n a  h īn d r iy ā ņ i  d v i-d h ā  b h a v a n t i  c h in n a s y d r n g a s y a  k ā y ā d  a p a g a ta s y a  
n ir in d r iya tvd t. id a m  a p i ka tharn  gam ya te . n irindriyarn  ta d  arņgarņ y a c  ch innarn  k d y d d  
a p a g a ta m  iti. y a s m d t  ta tp r a t l t y a  s p r a s ta v y  'ā d ikarņ  c a  k d y  ’ā d i - v i jh ā n ā n u p a p a t t ih .

5 Ih id ., loc. c it.: ka tharn  ta rh i c h in n e n a p u n a r  ia g n en a  n a s ik ā ’g re ņ a  k d y a v ijn d n o tp a ttih . 
n ā s i k ā - m ū ia - s a r n b a n d h e n a  p u n a h  k d y e n d r i y o t p a t t e r  a d o s a h .  k a th a r n  ih a  
g r h a g o d h ik ’ā d īn ā tņ p u c c h ā n i  c h in n ā n i  s p a n d a n te  y a d i  ta tra  k d y e n d r iy a m  n d s ti .  
v ā y u - d h ā to r  e s a  v ik ā r o .

6  D h s A . 3 0 6 -3 0 7 .

7  T r. m a in ly  h a s e d  o n  V en . N ā n a m o l i ’s P a th  o f  P u r i f ic a t io n  (V sm . 4 4 5 -4 4 6 ;  D h s A . 
3 0 7  ff.) '

8 V sm . 4 4 4 ; D h s A . 312 .

9  T h . S tc h e rb a tsk y , C e n tr a i  C o n c e p tio n  o f  B u d d h is m ,  12.

10 T  N . S in h a , I n d ia n  P s y e h o io g y :  P e r c e p t io n ,  C h . I.

11 S e e  S. B h a d u r i ,  S tu d ie s  in  N y d y a -V a is e s ik a  M e ta p h y s ic s ,  152 ff.

12 V sm . 376 : K e c i p a n a  te jā d h ik ā n a rņ  p a s ā d o  c a k k h u ,  v ā y u - p a th a v ī-ā p ā d h ik ā n a r ņ  
b h ū tā n a rņ  p a s ā d o  s o ta -g h ā n a - jiv h ā , k ā y o  sa b b e sa n  ti  v a d a n ti. A p a re  te jā d h ik ā n a rņ  
p a s ā d o  c a k k h u ,  v iv a r a -v ā y u -ā p a - p a th a v ā d ik ā n a r ņ  s o ta - g h ā n a - j iv h ā - k ā y ā  ti  
v a d a n ti. S ee  a lso  D h sA . 312-3 . T h a t  ‘b h ū tā n a rņ ’ m e a n s  ‘a m o n g  th e  su p p o r tin g  g re a t 
e le m e n ts ’ is  s u p p o r te d  b y  th e  r e s t  o f  th e  p a s sa g e  in  V sm . a n d  b y  V sm S . V, 56-57.

13 V sm T . 431.

14 V šm S . V  57.

15 V en . N ā ņ a m o li ,  P a th  o f  P u r i f ic a t io n ,  4 9 1 -4 9 2  (V sm . 4 4 4 -4 4 5 ;  se e  a ls o  D h s A . 
312-313).

16 D h s A . 312 .

17 Ib id ., 317.

18 S e e  V sm . 4 4 5 ; D h s A . 313; A b h v t. 67; A b h v k . 2 6 2 .

19 S e e  A K v y . 83 .

2 0  S e c  V en . B h ik k h u  B o d h i ,  C M A . C h . IV .

21 S e e  V sm . 491 ff.

2 2  S e e  V sm . 4 9 3  ff; A K B . 107-108; A K v y . 9 6 .

23 D h s . 1.39.
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2 4  D h sA . 317: d īg h ā d īn i  h ia n f ia m ’a n n a m  u p a n id h d y a  s id d h ā n i, v a ttā d īn i  sa n n iv e s e n a .  
T a tth a  ra ssa m  u p a n id h d y a  ta to  u c c a ta r a m  d īgharņ , tarņ u p a n id h d y a  ta to  n īc a ta ra r ņ  
ra ssa rņ , th ū la rņ  u p a n id h d y a  ta to  k h u d d a k a ta r a rņ  a ņ u k a r ņ , tarņ u p a n id h d y a  t a t o  
m a h a n ta ta ra r ņ  th ū la rņ .

25  D h s A . 317: T a tth a  y a s m ā  d īg h ā d īn i  p h u s i t v ā ’ p i  s a k k ā  jā n i tu m ,  n ī lā d īn i  p a n  ’e v a  
n a  s a k k ā  ta s m ā  n a  n ip p a r iy d y e n a  d īg h a rņ  rū p ā y a ta n a rņ \ ta th ā  r a s s ā d īn i .

2 6  Ib id .,  lo c . c it.

2 7  A b h M T . 106; A b h v k . 2 5 4 ; A D V T . 49.

2 8  A K B . 165; A K v y . 2 6 .

2 9  S e e  A K v y . 2 6 : n a  h i  c ā k s u s a m  e ta t  sa r ņ s th ā n a -g r a h a ņ a r ņ . m ā n a s a r ņ  tv  e ta t  
p a r ik a lp ita r ņ . va rņ a -sa rņ n ives 'a -v is 'e sa  ev a  h i  sa rņ sth ā n a rņ . n a  sa rņ sth ā n a rņ  n ā m a  
d r a v y a m  k im c id  a s ti .  v a r n ā g r a h a n e  s a m s th ā n a - g r a h a n ā b h ā v ā t .  S e e  a ls o  K S P :  
M C B  IV , 2 0 9  ff.

3 0  A K B . 195 ff.

31 Ib id .,  lo c . c it.

3 2  S e e  b e lo w , c h a p te r  o n  N o m in a l  D e p e n d e n t  M a tte r .

33 E x p o s i to r  (D h s A . 313: D ū r e  ru k k h a rņ  c h in d a n tā n a m  p i  r a ja k ā n a h  c a  v a t th a m  
d h o v a n tā n a r ņ  d ū r a to  v a  k d y a v ik d r o  p a n n d y a t i .  S a d d o  p a n a  d h ā tu p a r a m p a r ā y a  
so ta rņ  g h a t te tv ā  s a ņ ik a tņ  v a v a tth ā n a r ņ  g a c c h a t ī  ti.

3 4  E . R . S a ra c h c h a n d ra ,  B u d d h is t  P s y c h o lo g y  o f  P e r c e p t io n ,  34 .

35  T . N . S in h a , In d ia n  P sy c h o lo g y :  P e r c e p tio n ,  2 2 .

3 6  D h s A . 314. T h u s  a c c o rd in g  to  th e  S īh a la  A t th a k a th ā  a l l  th e  s e n s e -o rg a n s  a re  
sa m p a tta -g o c a r a ,  i .e ., th e y  a p p re h e n d  th e i r  o b je c ts  w h e n  th e  la t te r  c o m e  in  a c tu a l  
c o n ta c t  w ith  th e m . O n  th e  o th e r  h a n d , a c c o rd in g  to  th e  P ā l i  c o m m e n ta to r s  o n ly  
th e  o rg a n s  o f  sm e ll, ta s te ,  a n d  to u c h  a r e  sa m p a tta -g o c a r a .  H o w e v e r , in  th e  P ā li  
c o m m e n ta r ie s  th e  te r m  s a m p a tta -g o c a r a  is  s o m e tim e s  u se d  in  r e s p e c t  o f  a il th e  
s e n s e -o rg a n s . I t  s e e m s  th a t  sa m p a tta  is  u se d  n o t o n ly  a s  r e f e r r in g  to  th e  p h y s ic a l  
c o n ta c t  b e tw e e n  th e  o rg a n  a n d  th e  o b je c t ,  b u t  s o m e tim e s  a s  r e f e r r in g  to  th e  
a p p re h e n s io n  o f  th e  o b je c t  b y  th e  o rg a n . S e e  A K B . (F r.T r.), C h . I , p .8 7 , n . 1 w h e re  
D e  L a  V a lle e  P o u s s in  c i te s  a  V ib h ā s ā  p a s s a g e  a c c o rd in g  to  w h ic h  p r ā p ta  w h ic h  
in  th is  c o n te x t  c o r re s p o n d s  to  P ā li  sa m p a tta  o c c u r s  in  th e  s a m e  tw o  s e n se s .

37  D h sA . 314: S a d d o  p i  sa c e  sa ņ ik a tņ  d g a c c h e y y a  d ū re  u p p a n n o  c ir e ņ a  sU yeyya ,
p a ra m p a rd g h a tta n d ya  ca āgan tvā  sotarņ gha tten to  asu kad isdya  n ā m ā  ti na  p a m d y e y y a .

3 8  D h s A . 314.

3 9  V sm T . 4 4 6 -4 4 7 .

4 0  A D V T . 114.

41 A K v y . 69 .

4 2  S e e  b e lo w , c h a p te r  o n  M a te r ia l  C lu s te rs .

43  V s m T  45 2 .

4 4  D h s . 141.

4 5  D h s A . 32 0 .

4 6  A K v y . 27.

47  D h s . 142.

4 8  A K v y . 27.
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4 9  D h s . 142; s e e  a ls o  V b h . 122-3 .

5 0  E x p o s ito r ,  4 1 9  ff. (D h s A . 321-322).

51 Ib id .,  lo c . c it.

52  D h s A . 321: . . .  i t th i i ih g ā d ip a n a  n a  i tth in d r iy a rn  . . .  y a th d  b īje  s a t i  b ī ja r n p a t ic c a  
r u k k h o  v a d d h i tv ā  s ā k h ā v i ta p a s a m p a n n o  ā k ā s a rņ  p ū r e tv ā  t i t th a t i .  E v a m  e v a  
i t th ib h ā v a s a n k h ā te  it th in d r iy e  s a ti  i t th i iih g ā d īn i  h o n ti. B īja rn  v iya  h i  i t th in d riya rn .

53 D h s A . 321: . . .  y a n  ti  k ā r a ņ a v a c a n a r ņ . Y en a  k ā r a ņ e n a  . . .

5 4  V sm . 378 ; A b h v k . 2 6 9 ; A D V T . 111.

55  V sm . 378: N a  ca kā yappasādena  th itokāse  th itan  ti vā a tth ito kā se  th itan  ti vā vattabbarņ.

5 6  V sm . 4 4 8 ; A b h v k . 2 6 9 : n a  ca  ta ss a  k ā v a p p a s ā d e n a  s a h k a r o  ia k k h a ņ a b h e d a to  
n is s a y a b h e d a to  vā .

57  A K v y . 97.

58 V sm T . 4 4 8 .

5 9  S e e  D h s . 147.

6 0  S e e  b e lo w , c h a p te r  o n  M a te r ia l  C lu s te rs .

61 K v u . 3 9 4  ff.; K v u A . 112.

6 2  K v u . 3 9 4  ff.

63  P .S . J a in i ,  B S O A S . 1959 V o l. X X I I ,  P t .  3.

6 4  A K B . 53.

6 5  S e e  e .g ., D . I l l ,  2 2 8 , 27 6 ; M . I, 4 8 ; S . I I ,  11, 93 .

6 6  D h s . 144.

67  D h s A . 330 .

6 8  D h s . 3 4 0 .

6 9  S e e  A K B . 152.

7 0  Ib id .,  lo c . c it.

71 B a s e d  o n  V en . N ā ņ a m o l i ,  P a th  o f  P u r i j ic a t io n ,  4 9 7 , n . 2 6  (V sm T . 4 4 9 -4 5 0 );  
se e  a ls o  A b h v k . 271; A D S S . 154-155; V šm S . V I , 6 4 -6 5  w h e re  th e  sa m e  e x p la n a tio n  
is  r e p e a te d .

7 2  S e e  V sm T . 4 4 9 ; V sm S . V, 6 4 -6 5 .

73  A b h v k . 27 1 : A t t h i k a t v ā  m a n a s ik a t v ā  sa b b a r n  c e ta s ā  s a m a n n ā h a r i t v ā  k i n d  
c in te n ta s s a  h a d a y a p p a d e s a s s a  k h i j ja n a to  ta tth e d a rņ  t i t t h a t ī  ti  v ih n d y a ti .

3 2 0  ENDNOTES

14. THE NOMINAL DEPENDENT MATTER

1 C f. V s m T . 4 5 9 -4 6 0 ; A D V T . 113.

2  P. S. J a in i,  A b h D ., In tro d u c tio n , 9 1 -9 2 .

3 V en . N y a n a p o n ik a  T h e ra , A b h id h a m m a  S tu d ie s ,  77  ff.

4  S e e  e .g ., A . B. K e ith , B u d d h is t P h iio so p h y  in  In d ia  a n d  C e y io n ,  189.

5 V b h . 8 4 -8 5 .

() A K vy . 1.5, .57.



7  V sm . 3 7 9 ; M V  6 5 ; A b h v t. 70 .

8 M V  6 5 : y a y a  p a r ic c h in n e su  rū p e su  id a m  ito  u d d h a m , a d h o , t ir iy a n  ti c a  h o ti.

9  A bhD . 13: ā k ā š a -d h ā tu s  tu  c ā k s u s o  rū p ā y a ta n a -sa rņ g rh īta h , ā lo k a - ta m a h sv a h h ā v o  
v a r ņ a v iš e s o ...

10 K v u . 3 3 0 -3 3 1 ; K v u A . 142.

11 A b h v k . 279 .

12 S e e  K S P : M C B  IV , 2 1 2 -2 1 3 ; A K B  (F r .T r .) ,  C h . IV , 4 ; L a  S id d h i, 4 8 .

13 M rs  R h y s  D a v id s , A B u d d d h is t  M a n u a l o f  P sych o lo g ica l E th ic s ,  186  (D h s. 1 4 3 ).

14 D hs. 147.

15 Ib id .,  148.

16 D hs. 179.

17 S ee  D h sA . 83, 3 4 3 ; V sm . 4 4 8 ; A b h v k . 2 7 3  ff.

18 A b h v k . 2 7 4 -2 7 5 : . . .  m a h a n ta m  p ā s ā n a m  u k k h ip a n ta s s a  sa b b a tth ā m e n a  
g a h a ņ a k ā le  sa r īra s sa  u s s a h a n a v ik ā r o  viya  . . .  la b b h a m ā n o  e k o  ā k ā r a v ik ā ro  
k d y a v in n a tti  n d m d  ti vu tta rņ  h o ti. S e e  a ls o  A D V T . 13.

19 D h s A . 9 6 .

2 0  E x p o s ito r , 112  (D h s. 9 6 ).

21 S e e  a b o v e , c h a p te r  o n  C o g n it iv e  P ro c e ss .

2 2  E x p o s ito r , 110  (D h sA . 9 6 ).

23  Ib id ., loc. c it. (D h sA . 9 6 ).

2 4  D h sA . 9 5 -9 6 .

2 5  E x p o s ito r , 110 -111  (D h sA . 9 7 ).

2 6  D h sA . 9 6  ff.

2 7  E x p o s ito r , 1 1 0  ff. (D h sA . 9 7 ).

2 8  D h sA . 9 8 .

2 9  D e  L a  V allee  P o u s s in , L a  S id d h i,  4 8 .

3 0  K S P : M C B . IV , 2 1 9  ff.

31 Ib id .,  loc. c it.

3 2  A K vy . 2 6 ; K S P : M C B . IV , 2 0 7 -2 0 9 .

33  A K vy . 26 .

3 4  D h sA . 9 6 .

35  A K vy .: ya th d  k d y a -v ijfia p tih  sa m s th d n d tm ik d  n a  ta th d  v d g -v ijn a p tih . k im  ta rh i. 
v d g -d tm a k o  d h v a n ir  v a r n ’d tm a k a h  s'abda itv  a r th a h . S e e  a lso  M dhy. V rt. 307 ; 
K S P : M C B . IV , 156, 2 6 0 .

3 6  D h s. 1 4 3 -1 4 4 , 148.

37  B o th  k d y a -v ih h a tti  an d  v a c ī-v in n a tti  a re  in c lu d e d  in  d h a m m d y a ta n a ,  th e  sp h e re  o f  
m e n ta l  o b jec ts .

3 8  V s m T . 4 5 2 .

3 9  A b h v k . 2 7 7 ; M v n . 65.

4 0  Ib id ., loc. c il.

41 E x p o s ito r , 1 15 1 16 (D h sA . 87).

4 2  D h sA . 87.
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4 3  Ib id ., loc. c it.

4 4  D h s A . 8 5 -8 6 .

4 5  Ib id ., loc. c it.

4 6  E x p o s ito r , 113 (D h sA . 8 6 ). ■

4 7  D h sA . 85  ff.

4 8  Ib id ., 85.

4 9  E x p o s ito r , 1 1 2  (D h sA . 85).

5 0  D h sA . 86.

51 S e e  a b o v e , C h a p te r  9.

5 2  S e e  D hs. 144.

53  C f. e .g ., D. I, 6 7 ; M . II, 187.

5 4  C f. th e  d e s c r ip t io n  o f  th e  e ig h t  k u s īta v a tth u s , b a s e s  o f  in d o le n c e  in  A . IV , 3 3 2  ff.

55  T h e ra g ā th ā , 15.

5 6  A b h v k . 281.

5 7  S e e  A D S S . 165.

5 8  S e e  D h s A . 3 2 6 -3 2 7 ; V sm . 4 4 8 -4 4 9 .

5 9  V sm T . 4 5 3 : D h ā tu k k h o b h o :  v ā ta -p itta -se m h a p p a k o p o ;  ra sā d id h ā tū n a rņ  v ā  
v ik ā rā v a tth ā .

6 0  Ib id ., loc. c i t . : D v id h ā  v u tto  ’p i  a tth a to p a th a v i-ā d i-d h ā tū n a m  yeva  v ik ā ro  d a tth a b b o .

61 V en. B h ik k h u  B o d h i, C M A . 24 0 .

6 2  D hs. 153.

6 3  Ib id ,. loc .c it.

6 4  D h sA . 3 2 8 ; se e  below , c h a p te r  o n  A n a ly s is  o f  M a tte r .

6 5  D hs. 153.

6 6  D h sA . 2 8 2 .

6 7  Ib id ., loc. c it.

6 8  Ib id ., loc. c it.

6 9  E x p o s ito r , 4 2 7  (D h sA . 2 8 2 ).

7 0  S e e  K v u . 4 9 3  ff.

71 D hs. 144.

7 2  K v u A . 113: c u tik k h a n a sm irn  d ve’p i  j īv i tā n i  sa H eva  b h ijja n ti.

7 3  D h sA . 282: A tth a to h i ubhayam petarn  jā tirū p a sse v a  adhivacanarņ; ā kā ra -n ā n a tten a  
p a n a  ven ey y a v a se n a  ca  u p a c a y o  s a n ta t i  ti u d d e sa d e sa n a rņ  . . .

7 4  S e e  below , c h a p te r  o n  M o m e n ta r in e s s .

7 5  S e e  below , c h a p te r  o n  M o m e n ta r in e s s .

7 6  C f  V sm . 4 4 9 -4 5 0 ; D h sA . 3 2 7 ; A b h v k . 2 8 2  ff.

7 7  V sm . 4 4 9 ; D h sA . 32 8 .

7 8  C f. M v n . 6 7 -6 8 : N a h i  j ā t i  J ā y a t i , ja r ā  j īr a t i ,  m a ra ņ a rņ  m īy a t ī  ti v o h a r itu m  y u tta m ,
a n a v a tth ā n a to . S e e  a ls o  A b h v k . 2 8 8 ; A K vy. 2 1 1 ; C P . M dhy. V rt. 110 , n . 273.
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15. THE MATERIAL CLUSTERS

1 S e e  D e  la  V a lle e  P o u s s in , A K B  (F r.T r.), C h  I, 9 0  n . l ;  M e  G o v e rn , M a n u a l  o f  
B u d d h is t  P h i lo s o p h y  I, 1 2 6  ff.

2  S e e  b e lo w , c h a p te r  o n  C o n d i t io n a l  R e la tio n s .

3 T h a t  th in g s  c a n  a r is e  f ro m  a  s in g le  c a u s e  ( e k a k ā r a ņ a v ā d a )  a n d  th a t  a  th in g  c a n  
a r i s e  a s  a  s in g le , s o l i ta ry  e f fe c t  (e k a s s a  d h a m m a s s a  u p p a t t i )  a re  b o th  r e je c te d  
(D h sA . 5 9 -6 0 ) .

4  S e e  A D S . 28 ; V sm S . 389 ; V en . B h ik k h u  B o d h i ,  C M A . 2 4 4 .

5 S e e  V sm . 3 6 4 : K a lā p a to  ti  y a  a y a m  k e s a - lo m ā  t i  ā d iņ ā  n a y e n a  v is a tiy a  ā k ā r e h i
p a th a v īd h ā tu ,  p i t ta ņ i  s e m h a n  t i  ā d iņ ā  n a y e n a  d v ā d a s ā k ā r e h i  ā p o d h ā tu  n id d i t th ā .  
T a tth a  y a sm ā :

'v a n n o  g a n d h o  ra so  o jā  c a ta s s o  c ā ’p i  d h a tu y o  
a t th a d h a m m a s a m o d h ā n ā  h o t i  k e s ā  t i  s a m m u ti  
te sa rņ  y e v a  v in ib b h o g ā  n a t th i  k e s ā  t i  s a m m u ti . '
T a sm ā  k e s ā ’p i  a t th a d h a m m a k a lā p a m a t ta m  e v a .

6  V s m  3 6 5 : . . .  i m a s m im  h i  s a r ī r e  m a j j h i m e n a  p a m ā ņ e n a  p a r i g a y h a m ā n ā  
p a r a m ā ņ u b h e d a s a n c u ņ ņ ā  s u k h u m a r a ja b h ū tā  p a th a v īd h ā tu  d o ņ a m a t tā  s iy ā ,  s ā  
to to  u p a d d h a p p a m ā ņ ā y a  ā p o d h ā tu y ā  sa h g a h itā .

I  S e e  e .g ., A D S . 2 9 ; A D S S . 156; A D V T . 58 ; S S . 4 ; N R S . 19.

8 T h is  c o n c lu s io n  g e ts  f u r th e r  c o n f i rm e d  b y  V sm S . IV , 136  w h e re  i t  is  s ta te d  th a t
a tth a -d h a m m a -k a lā p a  r e fe rs  to  th e  e ig h t  k in d s  o f  r ū p a , w h ic h  in  th e ir  c o m b in a tio n  
is  c a l le d  h e a d  h a ir :  (a t th a d h a m m a k a lā p a m a tta m  eva ) y a n u d u  k e s a -p r a jn a p t iy a ta  
k ā r a ņ a  v ū  v a r ņ ā d īn  e k a tv a y e n  g e n a  k īh a . O vu n  a s ta d h a r m a m ā tra  n o v e y i d a ta  y u tu .

9  V sm . 365 .

10 S e e  e .g ., V sm T . 45 3 ; A D V T . 98 ; A b h v k . 27 9 ; V sm S . V, 67.

I I  V en . B h ik k h u  B o d h i ,  C M A . 2 5 2 .
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17 A K v y . 85.

18 Ib id ., lo c . c it.

19 Ib id ., 85  ff.
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T h e  P ā li  to  m e a n  d ie , kd larn  k a ro ti, ‘h e  d o e s  h is  t im e ’ =  ‘h e  h a s  fu lf i l le d  h is  t im e ’ 
(P T S D )  in d ic a te s  th a t  d e a th  is  d u e  to  th e  i r re v e r s ib le  f lo w  o f  tim e . C f. k d la m  
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ga to  ti  k d la h k a to . S A . II , 13: K d lo  n d m a  a n ta k o ;  ta ssa  k ir iy d  ti  k d la k ir iy d .
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ENDNOTES 3 2 5



8 D h sA . 5 6 ; I t iA . I, 41.

9  D T . 32 .

10 A h h M T . 47.

11 D h sA . 5 7 -5 8 ; A h h M T . 4 7 : A p p e v a  n ā m a  sve’va u p a sa n k a m e y y a m a  k ā la n  ca  
sa m a y a n  ca  u p ā d ā y ā  ti  e tth a  k ā io  n ā m a  u p a sa h k a m a n a ss a  y u tta -p a y u tta -k a io .  
S a m a y o  n ā m a  ta s s ’eva  p a c c a y a sd m a g g i.

12 Ih id ., A  f re e  tr . o f: S a c e  a m h ā k a m  sve’va g a m a n a ssa  y u tta k d io  b h a v is sa ti  ka ye  
b a ia m a ttd  c’eva  . . .  g a m a n a p a c c a y d  ca  a n fio  a p h ā su v ih ā ro  n a  b h a v is sa ti , a th e ta m  
k d ia n  c a  g a m a n a -k ā ra ņ a -sa m a v ā y a -sa h k h ā ta rņ  sa m a ya n  ca  u p a d h ā r e tv ā  a p i eva  
n ā m a  sve  ā g a c c h e y y ā m ā  ti.

13 D T .3 2 .

14 U d A . 3 0  ff.

15 D h s A  .59.

16 D T . 32 .

17 D h s A . 59.

18 Ih id ., loc. c it.

19 E x p o s ito r , 7 8  (D h sA . 5 9 ).

2 0  D h s A  .(S H B . Vol. X L II ) ,  7 6 .

21 Ih id ., loc. c it .;  D J .  2 7 2 ; U d A . 19.

2 2  A h h v k . 407 .

23  D T . 67 9 .

2 4  Ih id .,  32 .
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112 A K B . 76 ; c f. A b h D . 104-105 .

113 A D V T . 57-58 .

114 V en . B h ik k h u  B o d h i ,  C M A , 156.

115 V šm S . V I I ,  2 6 8 .

116 S e e  e .g ., D . I I , 1 5 7 ,1 9 9 ; S . I, 5; I I ,  193.

117 S e e  e .g ., V in . I , 33 , 41, 57.

118 D h p . V. 47.

119 P sm . 1 , 191.

120  A D S S V . 29.

121 S e e N R P ,  v. 54 .

122  ‘L e  T ra i te  D e  L ’A c te  D e  V a s u b a n d h u : K a r m a s id d h ip r a k a r a ņ a ’, tr . E . L a m o tte ,  
M C B . IV , 214 ff.

123 S e e e .g . ,  A K B . 2 6 3  ff.

124  C f. A K B . 193: ā k a s m ik o  h i  b h ā v ā n ā m  v in ā š a h  /  kirņ  k ā r a ņ a m  /  k ā r y a s y a  h i  
k ā ra ņ a rņ  b h a v a t i  /  v in ā š a š  c ā b h ā v a h  /  y a š  c ā b h ā v a s  ta s y a  kirņ  k a r ta v y a m  /  . 
F o r  o r ig in a l  so u rc e s  o n  n ir h e tu k a v in ā š a v ā d a ,  s e e  P .S . J a in i ,  A b h D . 107, n . 1.

125 L o u is  d e  L a  V a lle e  P o u s s in , ‘D o c u m e n ts  d ’A b h id h a r m a ’, M C B . V, 1937, 148 
n . l :  P a h c e m ā n i  b h ik s a v a h  s a r ņ jh ā m ā tr a r ņ  p r a t i jh ā m ā tr a r ņ  sa r ņ v r tim ā tr a rņ  
v y a v a h ā r a m ā tr a m  / k a ta m ā n ip a h c a  / a t ī to 'd h v ā  a n ā g a to ’d h v ā  s a h e tu k a v in ā š a h  
ā k ā s a rņ  p u d g a la  iti.

126 I t iA . I I ,  50 ,

127 V sm . 530 .

128 N R P . V. 103.

129 A D S S . 147: y o  d h a m m o  y a s s a  d h a m m a s s a  th i t i y u p p a t t iy d ’p i  c a  u p a k ā r a k o  h i  
so  ta s s a  p a c c a y o  ti v u c c a t i .  S e e  a ls o  A b h v k . 2 2 6 .

130 A b h v k . 307.

131 S e e  b e lo w , c h a p te r  o n  C o n d it io n a l  R e la tio n s .

132 S e e  a b o v e , c h a p te r  o n  T h e  C o g n i t iv e  P ro c e s s .

133 V sm . 5 2 6 ; V b h A . 36 .

134 V sm . 52 6 ; A D S S V . 2 7 -2 8 .

135 D T. 177; A ii - i i ia r o  r ū p a d h a m m ā n a m  p i  p a v a l l ik k h a ņ o .
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136 A D S S V . 2 8 .

137 S e e  Y am . (S a fik h ā ra -Y a m a k a ) , 2 3 3  ff.

138 A D S S V . 2 8 .

139 S e e  a b o v e , th e  S e c tio n  o n  M o d e s  o f  I n t im a t io n  in  C h . 14.

140 V sm . 5 2 6 ; V b h A . 337 -3 3 8 .

141 V b h A . 36 ; Y a m A . 83; A D V T . 113.

142 A D S S V .  2 8 :  K ā y a s a h k h ā r o  t i  c i t t a s a m u t t h ā n o  a s s ā s a - p a s s ā s a - v ā t o .  
S o  c i t ta s s a  u p p ā d a k k h a ņ e  y e v a  u p p a j ja t i ,  n a  th i t ik k h a ņ e  v ā  b h a h g a k k h a ņ e  vā . 
E s a  c i t ta s a m u t th ā n a r ū p a s s a  d h a m m a tā .

143 D T . 177.

144 M A . I , 261.

145 V sm T . 397.

146 S A . I I ,  279 .

147 V s m T  453; A b h v k . 2 7 9 ; A D S S . 156; V šm S . V , 6 8 .

148 V sm . 397.

149 Ib id .,  lo c . c it.

150  V sm T . 451; A b h v k . 251; A b h M T . 2 5 4 .

151 S e e  T h . S tc h e rb a tsk y , B u d d h is t  L o g ic  I , 99.

18. THE CONDITIONAL RELATIONS

1 S e e  N id ā n a  S a m y u tta  o f  th e  S a m y u tta n ik d y a .

2  S e e  e .g ., P sm A . 2 5 1 : P a c c a y e  p a t ic c a  n issā y a  s a m ā  s a h a  v ā  u p p a n n a ttā  
p a tic c a s a m u p p a n n a ņ i.

3 V s m . C h . X V II , 6 6  ff.

4  Ib id .,  C h . X V II.

5 D. I, 2 8 ; U d . 69.

6  D h sA . 6 0 ; A b h M T . (4 6 )  sa y s  th a t  h e r e  th e  te rm  e k a k ā ra ņ a v ā d a  re fe rs  e i th e r  
to  S ā rn k h y a  P h ilo so p h y  o r  th e  T h e o ry  o f  D iv in e  C re a t io n  {e k a k ā ra ņ a v ā d a  ti 
p a k a tik ā r a ņ a v ā d o  issa ra k ā ra ņ a v ā d o  vā ).

I  Ib id ., 79.

8 S e e  V en . B h ik k h u  B o d h i, C M A , 77.

9  Ib id .,  2 5 3  ff.

10 D h sA . 61.

I I  C f. V s m . 5 1 3 ; N ā m a r ū p a to  u d d h a m  is sa r ā d īn a m  a b h ā va to .

12 P sm A . 140.

13 V s m T  5 4 6 .

14 Ib id ., loc. c it .;  se e  a lso  P sm A . 140.

15 S e e  e .g ., P sm A . 251.

16 V šm S . V II , 301.

17 N R P . 4 8 ; A b h v k . 2 2 6 .

18 vSee V en . B h ik k h u  B o d h i, C M A , 2 9 3 -2 ‘M.
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19 F o r  m o re  d e ta ils , se e  Y . K a ru n a d a s a , B u d d h is t  A n a ly s is  o f  M a tte r ,  6 9  ff.

2 0  K ā la -v im u tta ,  ‘in d e p e n d e n t  o f  t im e ’ in c lu d e s  th e  u n c o n d it io n e d  r e a li ty  o f  
N ib b ā n a ,  a n d  p a h n a tt i ,  i.e ., m e n ta l  c o n s tru c t io n s  w ith  n o  c o r re sp o n d in g  
o b je c t iv e  c o u n te rp a r ts .  ,

21 S e e  a b o v e , c h a p te r  o n  T h e  N o m in a l  a n d  th e  C o n c e p tu a l.

2 2  V en . B h ik k h u  B o d h i, C M A . 3 1 6 -3 1 7 .

2 3  Ib id ., loc. c it.

2 4  A D V T . I l l ;  A D S S . 153.

2 5  V en . B h ik k h u  B o d h i, C M A . 317.

2 6  Ib id ., 3 1 7 -3 1 8 .

2 7  Ib id .,  3 1 8 -3 1 9 .

2 8  Ib id ., 3 1 5 -3 1 6 .

2 9  Ib id ., loc. c it.

3 0  Ib id ., loc. c it.

31 Ib id ., 314 .

3 2  T k p . (S H B ) 2 6 2 ; A b h v k . 44 9 .

33  V en . N y a n a ti lo k a  M a h ā th e ra , A s e v a n a -p a c c a y a ,  in  B u d d h is t  D ic tio n a ry .

3 4  S e e  a b o v e , c h a p te r  o n  T h e  C o g n it iv e  P ro c e ss .

35  V en . B h ik k h u  B o d h i, C M A . 3 1 2 .

3 6  Ib id .,  313.

37  P o in ts  o f  C o n tro versy ,  2 6 7  ( K v u . 4 6 7  ff).

3 8  K v u A . 136.

3 9  D hs. 211.

4 0  T kp . 6 ; D k p . 16-17.

41 V en . B h ik k h u  B o d h i, C M A . 2 4 6  ff.

4 2  Ib id ., 319 .

4 3  Ib id ., 3 1 6 .

4 4  T kp . 50.

4 5  V en . B h ik k h u  B o d h i, C M A . 32 0 .

4 6  Ib id ., 2 7 2 , 3 1 2 .

4 7  Ib id ., 2 7 2 , 3 1 2 .

4 8  A D V T . 143 ; A D S S . 154.

4 9  S e e  a b o v e , c h a p te r  o n  M o m e n ta rin e s s .

5 0  A D S S . 154.

51 A b h v k . 453 .

5 2  V sm S . V I , 167 ; A b h v k . 4 5 4 .

5 3  S e e  V en . B h ik k h u  B o d h i, C M A . 3 0 5  ff.

.54 S e c  P a t th ā n a  A tth a k a th ā  (S H B ) , 2 6 6 ; A b h v t. 136.
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Appendix. THERAVĀDA AND VIBHAJJAVĀDA

1 M . I, 164: S o  k h o  a h a m  b h ik k h a v e  tā v a ta k e n ’eva  o tth a p a h a ta m a tte n a  
la p ita lā p a n a m a tte n a  n ā ņ a v ā d a n  ca  va d ā m i th e ra v ā d a n  c a , j ā n ā m i  p a s s ā m ī t i  c a  
p a ti jā n ā m i a h a h  ceva  a h n e  ca .

2  M A . II , 171. M is s  I. B. H o rn e r ’s tr a n s la t io n  o f  T h e ra v ā d a , a s  i t  o c c u rs  in  t h i s  
p a r t ic u la r  c o n te x t ,  a s  ‘th e  d o c tr in e  o f  th e  e ld e r s ’ d o e s  n o t  se e m  to  r e p re s e n t  i t s  
c o r re c t  m e a n in g . H o w e v e r , in  a  fo o tn o te  sh e  re fe rs  to  its  c o m m e n ta r ia l  g lo s s  a s  
th ira b h ā va v ā d a :  se e  M L S . I, 2 0 8  a n d  n . 2 . P T S  D ic t io n a ry  e x p la in s  th e  t e r m  
th e ra v ā d a  a s  ‘th e  d o c tr in e  o f  th e  T h e ra s , th e  o r ig in a l  B u d d h is t  d o c tr in e ’ a n d  
re fe rs  to  th e  te rm ’s o c c u r r e n c e  a t  M . I, 164. T h is  g iv e s  th e  in c o r re c t  im p re s s io n  
th a t  in  th e  su tta s ,  to o , th e  te rm  is u s e d  a s  “ th e  d o c tr in e  o f  th e  e ld e r s ” .

3 S ee  e .g ., M . II , 197 ; A . V , 190.

4  M a h ā v a m sa ,  C h . 5 ; V A . 6 0  ff.; K v u A . 5 ff.; D īp a v a m sa ,  5 8 -5 9 .

5 T ra n s la t io n  m a in ly  b a s e d  o n  T h e  In c e p tio n  o f  D isc ip lin e  a n d  th e  V in a y a  N id ā n a  
b y  N .A . J a y a w ic k ra m a , P T S , 1961.

6  G e o rg e  T u m o u r , M a h ā v a m sa  T ra n s la t io n , C o lo m b o , 1868, 2 2 .

7  R . C . C h ild e rs , A  D ic t io n a ry  o f  th e  P ā li L a n g u a g e , L o n d o n , 1875. (R e p r in te d :
D e lh i, 1975, se e  v ib h a ja ti) .

8 W ilh e lm  G e ig e r , T h e  M a h ā v a m sa  o r  th e  G rea t C h ro n ic le  o f  C e y lo n  ( re p r in te d ,  
C o lo m b o ) , 59, n . 1.

9  S ee  e .g ., G e o rg  G r im m , T h e  D o c tr in e  o f  th e  B u d d h a :  T h e  R e lig io n  o f  R e a so n  
a n d  M e d ita tio n ,  A k a d e m ie -V e r la g , ( re p r in te d )  B e r l in , 1958, 4 9  ( ‘T h e  te a c h in g  
o f  th e  B u d d h a  is th e re fo re  a  r e l ig io n  o f  r e a so n ; m o re o v e r , in  th e  C a n o n  it  is  
c h a ra c te r iz e d  d ir e c tly  b y  th e  e p i th e t  v ib h a jja v ā d a ,  a  w o rd  w h ic h  is t r a n s la te d  
in  C h ild e r s ’ P a li  D ic tio n a ry  a s  “ r e l ig io n  o f  lo g ic  o r  r e a s o n ” ); M . W in te rn itz ,  
A  H is to ry  o f  In d ia n  L ite ra tu re ,  U n iv e r s i ty  o f  C a lc u tta ,  1933, II , 6 2 ; B .C . Law ,
A  H is to r y  o f  P a li L ite ra tu re ,  L o n d o n , 1933, In tro d u c tio n , X II;  P T S  P a li-E n g lish
D ic tio n a ry , se e  u n d e r  v ib h a ja ti;  W a lp o la  R a h u la , H is to r y  o f  B u d d h is m  in  C e y lo n , 
( re p r in te d )  C o lo m b o , 1956, 5 0 , n . 2 ; N. A . J a y a w ic k ra m a , T h e  In c e p tio n  o f  
D isc ip lin e  a n d  th e  V in a y a  N id ā n a ,  P T S , 1961, 2 2 .

10 V a m sa tth a p p a k ā s in īM a h ā v a m s a -T īk ā ,  P T S . I, 24 0 .

11 S ā r a tth a d īp a n ī,  e d . V en . D e v a ra k k h i ta  T h e ra , C o lo m b o , 1933, 125.

12 V im a tiv in o d a n ī,  e d . V en . D h a m m a d h a ra  T h e ra , C o lo m b o , 1935, 27.

13 A . I, 197.

14 D. II , 185.

15 M .I I ,  197.

16 S ee  e .g ., V en . N y a n a ti lo k a  M a h ā th e ra , B u d d h is t  D ic tio n a ry ,  172.

17 A . X , 9 4 .

18 D .I ,  191.

19 P o in ts  o f  C o n tro v e rsy  o r  S u b je c ts  o f  D isc u ss io n  (K v u . t r .) .  In tro d u c tio n , x l-x li.

2 0  Ib id ., x li, n . 1.

21 Ib id ., x li, 12.

2 2  A K B . 2 9 6 .

ENDNOTES 3 3 5



23  S e e  L o u is  d e  L a  V allee  P o u s s in , A K B . (F r. T r .) ,  In tro d u c tio n , LV; V  23, n . 3; 
‘L ’o r ig in e  d e s  s e c te s  b o u d d h iq u e s  d ’a p re s  P a ra m a r th a ’, tr . P a u l  D e m ie v il le , 
M C B . V ol. I , 1 9 3 2 , 49.

2 4  L o u is  d e  L a  V a llee  P o u s s in , op. c it. I n t ro d u c t io n , X X X IV

2 5  D. I l l ,  22 0 .

2 6  L o u is  d e  L a  V allee  P o u s s in , A K B . (F r . T r .) ,  I n t ro d u c tio n  X X X III  ff.

2 7  S e e  H . K e rn , M a n u a l o f  In d ia n  B u d d h is m  ( re p r in te d ) ,  D e lh i, 1968, 110.

2 8  V sm . 5 2 2 ; v ib h a jja v ā d i-m a ņ d a la m  o ta r itv ā .

2 9  T kp . 3 6 6 ; se e  a ls o  V b h A . 130.
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ABBREVIATIONS

A . A n g u t ta r a n ik ā y a

A  A . A n g u t ta r a n ik ā y a  A t th a k a th ā

A b h d . A b h id h a r tn a d īp a  ( w i th  V ib h ā s ā p r a h h ā v r t t i )

A b h v k . A b h id h a m m a t th a v ik ā s in ī

A b h v t .  A b h id h a m m ā v a tā r a

A D S S . A b h id h a r m ā r th a s a m g r a h a s a n n a y a

A D V T . A b h id h a m m a t th a - V ib h ā v in ī - T ik ā

A K B . A b h id h a r m a k o š a b h ā s y a

A K B ( F T ) .  L ’A b h id h a r m a k o s a  d e  V a s u b a n d h u , t r .  L o u is  d e  L a  V a lle e  P o u s s in

A K v y . A b h id h a r m a k o š a v y ā k h y ā  ( S p h u tā r th ā )  o f  Y a s o m itr a

C M A . A  C o m p r e h e n s iv e  M a n u a l  o f  A b h id h a m m a ,  B h ik k h u  B o d h i

D. D lg h a n ik ā y a

D A . D īg h a n ik ā y a  A t th a k a th ā

D h s . D h a m m a s a n g a ņ i

D h s A . D h a m m a s a n g a ņ i  A t th a k a th ā

D K . D h ā tu k a th ā

D k p . D u k a p a t th ā n a

I t iA . I t iv u t t a k a  A t th a k a th ā

K S P .  K a r m a s id d h ip r a k a r a ņ a  ( T r a i t e  D e  L a  D e m o n s t r a t i o n  D e  L ’A c te )

K v u . K a th ā v a t th u

K v u A . K a th ā v a t th u  A t th a k a th ā

M . M a j jh im a n ik ā y a

M A . M a j jh im a n ik ā y a  A t th a k a th ā

M h N d .  M a h ā n id d e s a

M h N d A . M a h ā n id d e s a  A t th a k a th ā

M il .  M i l in d a p a n h a

M v n . M o h a v ic c h e d a n ī

N R P . N ā m a r ū p a p a r i c c h e d a

N R S . N ā m a r ū p a s a m ā s a

P e t.  P e ta k o p a d e s a

P sm . P a t i s a m b h id ā m a g g a

P s m A . P a t i s a m b h id ā m a g g a  A t th a k a th ā

P T S . P a li  T e x t  S o c ie ty , L o n d o n ,  O x f o r d

P T S D . P a l i - E n g l i s h  D ic t io n a r y  o f  I h e  P a li  T e x t  S o c ie ty

P u g P . P iig g a la p a n f la t t i

P u g P A . P i īg g a la p a i lh a l l i  A ļ ļh a k a ih ā



S. S a m y u t ta n ik ā y a

S A . S a m y u t ta n ik a y a  A t th a k a th ā

S H B . S im o n  H e w a v i ta r n e  B e q u e s t  ( P ā l i  A t th a k a th ā  S e r ie s ) ,  C o lo m b o

S n . S u t ta n ip a ta

S n A . S u t ta n ip ā ta  A t th a k a th ā

S S . S a c c a s a m k h e p a

T k p . T ik a p a t th ā n a  ( w i th  c o m m e n ta r y )

T r irn s .  T r i i ņ š ik ā  ( V i jn a p t im ā t r a tā s id d h i )

U d A . U d ā n a  A t th a k a th ā

V b h . V ib h a n g a

V b h A . V ib h a h g a  A t th a k a th ā

V im s . V im š a t ik ā  ( V i jn a p t im ā t r a tā s id d h i )

V S . V a is e r ik a  S ū t r a s  o f  K a n ā d a

V s m . V is u d d h im a g g a

V s m S . V iš u d d h im ā r g a s a n n a y a

V s m T . V is u d d h im a g g a  T īk ā

Y a m . Y a m a k a

Y a m A . Y a m a k a  A t th a k a th ā
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e s ta b lis h e d  th ro u g h  a d h e r e n c e  to  
w r o n g  v ie w s  

a b s e n c e -c o n d it io n  2 7 8  
a b y ā k a ta  83, 126 
a b y ā p ā ra tā  261 
A c a r iy a  Ā n a n d a  2 5 5  
A c a r iy a  D h a m m a p ā la  2 5 5  
A c a r iy a  J o t ip ā la  2 5 5  
Ā c ā ry a  D h a rm a trā ta  147 
Ā c ā ry a  S a rn g h a b h a d ra  1 1 0 ,2 9 3  
Ā c ā ry a  V a s u b a n d h u  7, 10 0 , 193, 2 9 3  
Ā c ā ry a  Y a so m itra  8 1 -8 2 , 111, 1 7 2 , 2 3 2 , 

2 3 6
a c tu a l b e in g  28, 4 2 . S e e  a ls o  b hU ta ttha  
a d a n d h a tā  198 
a d a t ta -p h a la  28  
a d d h a n  2 2 5  
a d d h ā n a -p a r in h ā  2 3 0  
a d d h ā -p a c c u p p a n n a  2 2 8  
a d d h e k a d a s a  rū p ā y a ta n a  2 0 0  
ā d h ā ra -ā d h e y a  13 ,2 2 . S ee  a ls o  s iib s la n c c  

a n d  ip ia lilv  
adh ieeii-.siim up |>aiiiia 4.5

a d h ik a ra n a - s a d h a n a  12, 30 5 . S e e  a ls o  
lo c a tiv e -d e n o ta tio n  

a d h im o k k h a  99, 108, 110 -1 1 1 , 125 
a d h im u n c a n a  110  
ā d h ip a c c a  176 
a d h ip a ti  1 1 4 ,2 7 4  
a d h ip a ti-p a c c a y a  267, 2 7 4  
a d h iv a c a n a  48 , 10 4 , 3 0 8  
a d h iv a c a n a -s a m p h a s s a  104 , 3 0 8 .

S e e  a ls o  v e rb a l o r  d e s ig n a tio n  
c o n ta c t  

ā d i-a n ta -v a n ta  2 5 2  
a d o s a  86, 88 , 126, 130 , 131, 1 3 6 ,1 3 7  
a g e n t-d e n o ta t io n  12, 37, 148. S e e  a ls o  

k a ttu -sā d h a n a  
a g g re g a te  a to m  209, 2 1 6  
ā h ā ra  1 5 4 ,1 5 8 ,1 6 0 ,1 8 3 ,1 8 4 ,1 9 9 ,  2 2 0 , 

221 , 223 , 2 7 4  
ā h ā ra -p a c c a y a  2 7 4  
ā h ā ra - s a m u tth ā n a  199, 221  
a h e tu ja  2 3 0  
a h ir ik a  1 1 5 ,1 2 9  
a h u tv ā  sa m b h o n ti  25, 3 0 , 5 0  
a h u tv ā  s a m b h o n ti, h u tv ā  p a tiv e n ti  3 0  
a ir -e le m e n t  1 6 4 -1 6 6 ,1 6 8 -1 6 9 ,1 7 3 ,1 8 0 , 

188, 191 -1 9 5 , 1 9 7 ,2 1 3 ,2 2 3  
a ja tā k ā s a  2 3 2 . S e e  a lso  b o u n d le s s  

sp a c e  
a j ig u c c h a n a  115 
a k a k k h a ļa tā  199 
a k a m m a ja  2 3 0
ā k ā ra -v ik ā ra  192 , 195, 196, 21 8 , 221 
ā k ā s a -d h ā tu  1 5 4 ,1 5 8 -1 5 9 ,1 8 7 -1 8 8 ,2 1 8 , 

2 3 0 - 2 3 2 ,  3 2 4 . S e e  a l s o  s p a c e  
e le m e n t  

ā k ā s a -k o tth ā s a  2 1 3  
ā k ā s ā n a n c ā y a ta n a  9 3  
ā k ih c a h h ā y a ta n a  9 3  
a k k h a ru p p a t t i t th ā n a  196 
a k u š a la -m a h ā b h ū m ik a -c a i ta s ik a s  116 
a la j jā  115
Ā lā ra  th e  K ā lā m a  2 8 2  
ā la y a -v ijn ā n a  7
a lo b h a  86, 88, 126, 130-131 , 137 
a m o h a  8 6 ,8 8 -8 9 , 126, 130-131 , 136 
a i ia h h ira li  121 
a n ā g ā m i 9 h
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a n a ly s is  x i-x ii , 3, 5, 8, 11, 15-21, 23 , 2 5 
2 6 , 44 -47 , 51, 53, 6 0 , 63, 65, 68, 
7 0 , 8 4 -8 5 , 9 4 -9 5 , 100 , 10 2 , 152 , 
154 , 189 -199 , 203, 205, 2 0 7 -2 0 9 , 
227, 2 3 8 -2 3 9 , 253, 25 6 , 2 6 2 , 2 6 4 , 
2 8 4 -2 8 5 , 2 8 8 , 3 2 9  

a n a n n a - s ā d h ā ra ņ a  37  
a n a n ta ra -p a c c a y a  2 6 7  
a n a n ta m p a n is s a y a  2 7 0  
a n a v a j ja  88
a n ā v a ra ņ a - s v a b h ā v a  231 
a n a v a s e s a -p a r iy ā d ā n a , s a b b a sa n g ā h a k a  

27
a n a v a t th ā n a  13, 4 0 , 2 0 4 , 227, 243 . S e e  

a lso  in fin ite  regress  
A n d h a k a s  28, 237, 241 
a n e k a b h e d a s a h g ā h a k a  4 0  
a f ig ā tik k a m a  93
A h g u tta ra n ik ā y a  4 , 5, 59, 65, 237, 2 4 0 , 

2 4 2 , 2 5 0 , 253 , 2 8 7  
a n ic c a  1 1 ,4 0 ,9 5 ,2 5 7  
a n ic c ā d ib h ā v a -s ā m a n n a  2 5 9  
a n ic c a tā  3 2 , 53, 15 4 , 2 0 0 , 2 0 2 -2 0 3 , 2 1 8 , 

241
a n id a s s a n a -a p p a t ig h a  158 
a n id a s s a n a -s a p p a t ig h a  158 
a n ip p h a n n a  1 6 0 -1 6 1 ,1 7 2 , 1 8 7 -1 8 8 ,2 1 8 

219, 2 3 0 , 2 3 2  
a n i t th a -g a n d h a  180  
a n ity a tā -a n ity a tā  2 4 5  
a n iy a ta -b h ū m i-d h a rm a  108 
a n n a m a n n a -p a c c a y a  2 6 8  
a n n a -s a m ā n a  98
a n n ih ila t io n is m  118, 12 0 , 285, 2 8 9 -2 9 0  
a n o t ta p p a  1 1 5 ,1 2 9  
a n ta g rā h a -d rs t i  120  
a n ta š c a r a - t ī r th a k a  2 4  
a n tim a k k h a ņ a  251 , 2 5 7  
a ņ u  209, 2 1 2
a n u b a n d h a k a  150. S e e  a lso  c o n se c u tiv e  
a n u b h a v a n a  142  
a n u la k s a ņ a  2 4 5
a n u p a c c h e d a  13, 227, 24 4 . S e e  a lso  

p r o c e s s  o f  in te rm in a b il i ty  
A n u p a d a  S u tta  100 
a n u p a v it th a  73 
A n u ra d h a p u ra  3 
a n u s a y a  119 
a n u s sa v a  41 
a n v a y e  h a n a  6 0

a n y a th ā -a n y a th ā tv a  34 . S e e  a lso  change  
o f  c o n tin g e n c y  

a p a rā m a s a rņ  v o h a ra ti  4 8 , 6 4  
a p a r in ip p h a n n a  5 0
a p e k s ā n y a th ā tv a  34. S e e  a ls o  ch a n g e  o f-  

m u tu a l d e p e n d e n c e  
ap p o s itio n a l co n cep t 56 . S ee  a lso  upan idhā  

p a h h a t t i  
a p p a m ā ņ a  91, 2 3 0  
a p p a m a n n ā  1 3 0 , 136 
a p u n a rā v a t t i -n iro d h a  2 5 2  
a ra h a n t  88, 9 0 -9 1 , 9 3 -9 4 , 225 , 2 3 0 , 291 
a r a h a t ta  96  
ā ra m m a ņ a -d u k a  185 
ā r a m m a ņ a -p a c c a y a  2 6 6  
ā r a m m a ņ a -p u re jā ta  2 7 0  
ā ra m m a ņ ā t ik k a m a  93  
ā r a m m a ņ ū p a n is s a y a  2 6 9  
a r iy a -s a c c ā n i  65  
ā ro g y a  88, 9 0 , 199 
a rū p a -b h a v a  8 2 . S e e  a ls o  im m a te r ia l  

sp h e re
a rū p a - jīv i t in d r iy a  45 , 98 , 99, 101, 108, 

18 2 , 2 6 4 . S e e  a ls o  p sy c h ic  life -  
fa c u l ty  

a rū p a j jh ā n a  91 
a rū p a - rā g a  9 6  
a rū p a -sa n ta ti  2 2 8  
a s a b h ā v a -d h a m m a  5 0  
a s ā d h ā ra ņ a - la k k h a ņ a  3 4 , 39  
a s ā d h ā ra ņ a -s a b h ā v a  37 
a s a m p a tta -g o c a ra  176  
a s a rn s a p p a n a  1 1 0  
ā s a tņ s ā r ik a - s k a n d h a  7 
a s a m ū h a -p a n n a tti  55 
a s a h k h ā r ik a  8 4 -8 5 , 89, 119, 123 
a s ā ra  38  
ā s a v a  119
ā s a v a k k h a y a -H ā ņ a  93  
a s e s a -v a c a n a  67  
ā s e v a n a -p a c c a y a  2 7 2  
a s s o c ia t io n -c o n d i t io n  2 7 6  
a t i - i t th a  87 
a t i-m a h a n ta  140  
a tm d r iy a  172 
a t i - p a r i t ta  140  
a t ī tā d ib h e d ā  d h a m m ā  28  
a t ta d h ip a te y y a  129 
a t tā d h ip a ti  129 
a l la -p a ļi lā b h a  4 8
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a t ta v ā d a -u p ā d ā n a  117 
a t th a -d h a m m a -k a lā p a -m a tta  2 0 7  
a t th a k a th a -n a y e n a  55  
a t th a -p a n n a tt i  1 0 ,5 1 - 5 5 ,6 5  
A tth a s ā lin ī  2 
a t th ik k h a ņ a  2 5 4  
a t th i-p a c c a y a  2 7 8  
a t th i tā  3 2  
a u d d h a ty a  1, 116 
A u n g , S. Z . 8 0 , 297, 3 0 6 , 3 0 8  
a v a s th ā n ta ra -p r ā p t i  251 
a v a s th ā n y a th ā tv a  33 
a v a y a v a  2 0 , 57
ā v e ņ ik a - la k k h a ņ a  39. S e e  a ls o  in tr in s ic  

c h a ra c te r is tic  
ā v e ņ ik a - s a b h ā v a  37, 5 0  
a v e r s io n  10, 8 5 -8 6 , 8 8 ,9 1 ,1 2 1 ,1 3 1 ,1 3 6 ,  

142 , 24 4 . S e e  a ls o  d o sa , h a tre d  
a v ib h ū tā la m b a n a  150 
a v ic i- ja rā  153 
a v ig a ta -p a c c a y a  2 7 8  
a  v ij j ā  9 6 ,1 1 5  
a v i j ja m ā n a -p a n n a tt i  57  
a v ij ja m ā n e n a -a v i j ja m ā n a -p a n n a t t i  58  
a v i jn a p ti- rū p a  1 5 5 -1 5 6 , 178, 194  
a v in ib b h u tta v ā d a  167 
a v in ib h o g a tā  43, 4 4  
a v ip a k k a -v ip ā k a  28  
a v ip a r i ta b h ā v a  4 2  
a v ip a r ī ta -v a c a n a  67  
a v is a ra ņ a  107 
a v y a b h ic ā ra  178
a y a ta n a s  x i, 8, 17 -18 , 7 0 , 1 5 5 -1 5 6 , 2 0 0 , 

285 . S e e  a ls o  b a se s  o f  c o g n itio n  
B a h u v e d a n ly a  S u tta  10 
b ā h y ā r th ā n u m e y a v ā d a  145, 2 3 6  
b a la  113, 1 2 7 -1 2 8
b a re  m in d -d o o r -p ro c e s s e s  140. S e e  a lso  

s u d d h a -m a n o -d v ā r a -v īth i  
b a s e -p re -n a s c e n c e  2 6 9 -2 7 0  
b a s e s  o f  c o g n it io n  8, 17. S ee  a lso  

ā ya ta n a s
b a s ic  o c ta d  45, 2 1 6 , 217, 219, 2 2 0 , 221, 

2 2 2 ,2 6 4
b e a u tifu l  c o n s c io u sn e s s  9 7 ,1 2 6 -1 2 7 ,1 3 0 , 

1 3 5 -1 3 7  
B h a d a n ta  B u d d h a d c v a  3 4  
B hadiin tii D lia rm a trā la  3 1 
B h a d a n ia  C ihosaka  3 2 , 33 
B h a d a n ta  8 r ī lā la  6 2 , 158

b h a n g a  4 0 , 5 0 , 161, 2 5 0 , 3 3 0  
b h a n g a k k h a ņ a  2 3 9 ,2 4 9 - 2 5 1 ,2 5 3 ,2 5 7  
b h a n g a s s a  a b h im u k h ā v a tth ā ,

n iro d h ā b h im u k h ā v a t th ā  251 
b h ā r a  2 4 , 2 9 6  
b h a rā d ā n a  2 4  
b h ā ra h ā ra  2 4  
B h ā ra h ā ra  S u tta  2 4  
b h ā ra -n ik k h e p a n a  2 4  
b h a u tik a - s p ra s ta v y a  2 1 6 . S ee  a lso  

s e c o n d a r y  ta n g ib le  
b h ā v a  1 2 ,2 2 ,3 1 - 3 2 ,3 5 - 3 7 ,4 2 ,5 3 ,5 6 ,7 6 ,  

148, 2 3 1 , 2 4 7 ,2 5 1 , 2 5 4 , 3 2 4  
b h ā v a -a n y a th ā tv a  31. S e e  a ls o  ch a n g e  in  

th e  m o d e  o f  b e in g  
h h a v a f ig a  7 ,1 3 8 - 1 3 9 ,1 4 1 ,1 4 3 -1 4 4 ,  1 5 0  
b h a v a f ig a -c a la n a  141, 143 
b h a v a n g a -u p a c c h e d a  141, 143 
b h a v ā h g a -v ijn ā n a  7 
b h ā v a n n a th a t ta  3 2  
b h ā v a -s ā d h a n a  12, 35, 36 , 76 , 148.

S e e  a ls o  n a tu re -d e n o ta tio n  
b h a v a - ta ņ h ā  118 
b h ā v a -v ig a m a n a  32  
b h ā v e n d r iy a  174  
b h a y a -sa b h ā v a  129
b h e d a  8, 12, 2 0 -2 1 , 35, 4 6 , 6 2 , 2 4 6 , 2 5 0 , 

2 6 2 , 285 , 2 9 6 , 3 0 2  
b h e d a -sa h g a h a -n a y a  2 6 2  
b h in n a -n is s a y a tā  181 
b h u a t ik a - s p ra s ta v y a  2 0 9 ,2 1 6  
b h u m m a -v a c a n a  2 2 6  
b h ū ta - rū p a  166
b h f lta -s p ra s ta v y a  2 1 6 . S e e  a ls o  p r im a r y  

ta n g ib le
b h ū ta tth a  4 1 -4 2 . S e e  a ls o  a c tu a l b e in g  
b h ū ta -v a c a n a  67
B o d h i, V en . B h ik k h u  1, 6, 8 4 , 113, 256 , 

2 9 4 , 2 9 9 -3 0 7 , 3 0 9 -3 1 6 , 318 , 3 2 2 - 
323 , 325 , 3 3 2 -3 3 4  

b o d ily  in tim a tio n  154, 177-178 , 187, 189- 
198. S e e  a ls o  kc lya -v ih h a tti  

b o d y -c o n s c io u s n e s s  7 0 , 77, 87 
b o d y -d e c a d  217, 2 2 2  
b o jjh a h g a  113, 128 
b o u n d le s s  sp a c e  2 3 2 . S e e  a lso  

a ja ļā k ā sa  
b ra h m a v ih ū ra  130, 136 
b u d d h i p a r ik a p p ila  39
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c a k k h u  5 8 ,7 7 ,7 9 - 8 0 ,  102 -1 0 3 , 147, 154, 
172 -1 7 3 , 213 , 217, 223, 2 3 4 , 308 , 
3 1 4 ,3 1 8  

c a k k h u -d a s a k a  2 2 2  
c a k k h u -v in n ā ņ a  77, 79, 103 
C a ra k a  81, 174
c e s s a t io n  in d e p e n d e n t o f  w isd o m  231 
c e s s a t io n  th ro u g h  w isd o m  231 
c e ta n ā  16, 45, 69, 9 8 -1 0 1 , 107, 11 0 , 142 , 

1 9 7 -1 9 8 , 2 6 4 , 2 7 2 , 295 . S e e  a lso  
v o litio n  

c e ta s ik a -g e la n n a  123 
c e ta s ik a s  19, 7 0 -7 3 , 77, 9 8 . S e e  a lso  

m e n ta l  fa c to r s  
c e ta s o  u p a k k i le s a  9 2  
c e ta s o  v irū p a h h ā v a  122 
c e to p a r iy a - f iā ņ a  9 3  
C h a c h a k k a  S u tta  102 
c h a ļa h h in n ā  9 3  
c h a m h h ita t ta  165 
c h a n d a  99, 108, 1 1 1 -1 1 2 , 11 4 , 2 6 7  
c h a n g e - in - c o n t in u a n c e  4 0 ,  2 4 0 ,  2 4 2 , 

2 4 4 , 246 -2 4 7 , 2 4 9 -2 5 0 , 253 , 255. 
S e e  a ls o  th ita s s a  a h h a th a tta  

c h a n g e  in  th e  c h a ra c te r is t ic  3 2 . S e e  a lso  
la k sa n a -a n y a tfm tv a  

c h a n g e  in  th e  m o d e  o f  h e in g  31. S e e  a lso  
b h a v a -a n y a th a tv a  

c h a n g e  o f  c o n tin g e n c y  34 . S e e  a lso  
a n y a th a -a n y a th a tv a  

c h a n g e  o f  m u tu a l  d e p e n d e n c e  34 . S ee  
a ls o  a p e k sa n y a th a tv a  

C h ild e r s ,  R . C . 284 ,’ 3 3 5  
C h in e s e  T r ip i ta k a  4  
c itta  1 9 ,4 5 ,7 0 -7 3 ,7 6 ,8 2 ,8 7 ,8 8 ,9 2 ,9 6 -1 0 1 , 

123, 126, 133, 135, 1 3 8 -1 4 0 , 142, 
160 , 1 8 2 -1 8 3 , 19 0 , 1 9 3 -1 9 4 , 197, 
199, 2 1 8 , 2 1 9 -2 2 1 , 2 3 4 , 2 3 6 , 245, 
259, 2 6 0 , 2 6 6 -2 6 8 , 3 0 4 , 3 2 6 , 3 2 8  

c i t ta -g e la n n a  123 
c i t ta -k a m m a n n a tā  126 
c i t ta - la h u tā  126 
c i t ta -m u d u tā  126 
c i t ta -n iy ā m a  1 3 8 ,2 6 8  
c it tā n u p a r iv a tt i  1 9 0 , 191 
c i t ta -p ā g u n n a tā  126 
c i t ta -p a s s a d d h i  126, 133 
c i t ta -p ra š ra b d h i  135 
c i t ta - s a h a b h ū  190, 194, 197 
c i l la - s a m u n h ā n a  190, 199, 219, 221 , 2 6 0

c i t ta s s a  p a th a m ā b h in ip ā to  103 
c i t ta -v ip a l lā s a  2 3 4  
c i t ta v ip ra y u k ta  182 
c i t ta -v ip r a y u k ta - s a in s k ā ra  99, 2 4 5  
c i t tu j ju k a tā  126  *
c o g n it iv e  p ro c e s s  6, 26 , 77, 8 7 -8 8 , 1 0 3 

1 04 , 127, 1 3 8 -1 4 4 , 146, 1 4 9 -1 5 0 , 
191, 2 6 0 , 26 6 , 2 7 1 -2 7 2  

c o lle c t iv e  e o n c e p ts  55. S e e  a lso  
s a m ū h a -p a h h a tt i  

c o m p a c t-c o n ta c t  104 
c o -n a s c e n c e -c o n d i tio n  2 6 8 -2 6 9  
c o n c e p t  o f  e m p tin e s s  8, 38 
c o n c e p t  o f  n o n -e x is te n c e  5 6 . S e e  a lso  

a b h ā v a  p a h h a t t i  
c o n c e p t  o f  p e r s o n  v ii, 23, 2 4  
c o n c e p t  o f  t im e  57, 3 4 5  
c o n c e p t o f  c o n tin u ity  55. S e e  a lso  

s a n tā n a -p a h h a tt i  
c o n c e p ts  e s ta b lis h e d  th ro u g h  a d h e re n c e  

to  w ro n g  v ie w s  5 6 . S e e  a lso  
a b h in iv e s a -p a h h a tt i  

c o n c e p tu a l  c o n s tru c t  5 ,1 7 7 , 189, 2 2 6 
227, 2 3 2 -2 3 3 , 243 , 2 5 6  

c o n c e p tu a l iz a tio n  5 2  
c o n d it io n e d  g e n e s is  22 .

S e e  a lso  p a c c a y ā k ā ra -n a y a  
c o n d i t io n e d -n e s s  43 . S e e  a lso  

sa p p a c c a y a ta  
c o n s e c u tiv e  15 0 , 21 3 , 283 , 2 9 0 . S e e  a lso  

a n u b a n d h a k a  
c o n s e n s u a l  re a li ty  2 3 ,5 2 -5 3 , 5 7 ,6 0 ,2 4 0 ,  

2 6 6 -2 6 7
c o n s e q u e n t  109, 150. S e e  a lso  ta d -  

a n u va tta ka  
c o n t ig u i ty -c o n d i t io n  267, 2 7 8  
c o n v e n tio n a l  t r u th  v ii, x iii, 12, 59, 64.

S e e  a ls o  sa m m u ti- s a c c a  
co sm o lo g y , B u d d h is t  5 1 ,8 2  
c u t i - c i tta  139 
c u tū p a p ā ta -n ā ņ a  9 3

d a n d h a -n iro d h a  2 5 9  
D ā rs tā n tik a s  145, 156, 193, 2 5 7 -2 5 8  
d a s s a n a -k ic c a  141 
d a s s a n a -m a tta  6, 10 4 , 141. S e c  a lso  

m e r e  se e in g  
d a tta -p h a la  28  
d a tth a b b a tā  39  
d a v a tā  153, 164
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d e c a d  o f  fe m in in i ty  2 2 2  
d e c a d  o f  h e a r t -b a s is  2 2 2  
d e c a d  o f  m a s c u lin i ty  2 2 2  
d e c a d  o f  v o c a l e x p re s s io n  2 2 2  
d e c is iv e -s u p p o rt-c o n d it io n  2 6 9 - 2 7 0 ,2 8 0  
d e lu s io n  10, 8 4 -8 6 , 8 8 -91 , 115, 117-119 , 

126, 1 3 0 -1 3 2 , 135-137 , 2 6 6 . S ee  
a lso  m o h a  

d e r iv a t iv e  c o n c e p t 53. S e e  a ls o  u p ā d ā -  
p a n n a tt i  

d e s ā d e s a -v a v a t th ā n a  179 
d e s a n ta ra -s a i ik a m a n a  261  
d e š ā n ta ro tp a tt i  193 
d e s a n ta ru p p a tt i  166, 261 
d h ā d u -c a tu k k a  171 
d h a m m a -a n n a th a t ta  33  
D h a m m a jo ti, K L , V en . B h ik k h u  147 
d h a m m a -m a c c h a r iy a  122 
d h a m m a s  (d h a rm a s )  p a s s im  
D h a m m a s a iig a ņ i 1, 2 , 5, 1 9 -2 0 , 4 4 , 48, 

95, 100 , 1 1 1 -1 1 2 , 114 , 124 , 131, 
176, 1 8 0 -1 8 1 , 184 -1 8 5 , 188, 190- 
191, 1 9 5 -1 9 6 , 198, 2 0 0 , 2 0 2 -2 0 3 , 
229, 2 7 3  

d h a m m a -u d d e s a  2 2 9  
d h a m m ā y a ta n a  2 ,7 0 ,1 5 5 - 1 5 9 ,1 8 4 ,2 0 0 ,  

321 . S e e  a ls o  sp h e re  o f  th e  o b je c ts  
o f  m in d

d h a m m ā y a ta n a - rū p a  1 5 5 -1 5 6 , 1 5 8 -1 5 9  
d h a m m e  fiāņ a  6 0  
d h a n n a m ā s a  2 1 2  
D h a rm a g u p ta k a  x ii, 4 , 241 
D h a rm a s k a n d h a -š ā s tra  4  
D h ā tu k a th ā  2 
D h ā tu k ā y a -š ā s tra  4  
d h ā tu k k h o b h a  199
d h ā tu s  8, 17, 18, 27, 7 0 , 188, 2 6 0 , 285, 

321. S e e  a lso  e le m e n ts  o f  co g n itio n  
d ib b a -c a k k h u  2 1 3  
d ib b a -so ta  93  
d iš ā -d ra v y a  5 7
d isā -pafinatti 5 5 ,5 7 . S ee  a lso  loca l concep ts  
d is a p p e a ra n c e -c o n d it io n  2 7 8  
d is s o c ia t io n -c o n d it io n  2 1 1  
d i t th a -s a m b a n d h a  151 
d it th a v ā ra  151
d itth i 8 4 , 96 . 1 15, 1 1 7 -1 2 0 , 134-135 , 

2 3 4 , 2 7 6  
d i t th i-u p ā d ā n a  117 
d iļļh i-v ip a llrtsH  2 3 4

d o d e c a d  o f  b o d ily  e x p re s s io n  a n d  
p la s tic i ty  2 2 2  

d o d e c a d  o f  s o u n d  a n d  p la s tic i ty  2 2 2  
d o m a n a s s a  8 4 , 86, 89, 106, 121, 2 7 5 - 2 7 6  
d o sa  10 , 8 4 , 86, 115, 117, 1 2 1 -1 2 2 , 2 4 4 .

S e e  a ls o  a ve rs io n , h a tre d  
d r a v y ā n ta ra -v y a p a š ra y a  62  
d ra v y a -p a ra m ā ņ u  6 2 , 209, 2 1 7  
d ra v y e n d r iy a  174 
d rs t i  1 1 9 ,1 2 0  
d r s t i - p a rā m ā s a  120  
d ū re - rū p a  1 5 6 -1 5 7 ,3 1 9  
d v ā ra  77, 8 8 ,1 4 0 ,1 4 3 ,1 5 0 ,1 7 6 ,  1 9 7 -1 9 8

e a r -d e c a d  2 1 7 ,2 2 2
e a r th -e le m e n t  3 2 ,3 6 ,3 9 ,5 3 ,5 7 ,1 5 3 ,  1 6 3 -  

164 , 166, 1 6 8 -1 7 0 , 180 , 1 9 5 -1 9 7 , 
2 0 7 -  2 0 8 ,2 1 2 ,  2 2 3 ,2 3 3  

E d g e r to n , F . 9, 59, 3 0 3  
e k a c c a rn  a tth ī t i  k a th ā  291 
e k a -c i t ta k k h a ņ a  2 5 0  
e k a g g a tā  45, 9 2 , 98 -99 , 101, 107, 136, 

2 6 4 , 2 7 6 , 307 . S e e  a ls o  o n e -  
p o in te d n e s s  

e k a -k a lā p a -g a ta -v a ņ ņ a  149 
e k a k ā ra ņ a v ā d a  45, 263, 323 , 3 3 3  
e k a -n iro d h a  7 2 , 2 0 8  
e k ā ra m m a ņ a  72  
e k a to  b h ā v a g a ta  43
ek a tta -n ay a  8 ,2 1 . S ee  a lso  p rin c ip le  o f  un ity  
e k a -v a t th u k a  72  
E k a v y a v a h ā r ik a s  2 8 9  
e k u p p ā d a  7 2 , 2 0 8  
E ld e r  K h ita k a  199
e le m e n ts  o f  c o g n it io n  8, 17, 6 6 . S e e  a lso  

d h ā tu s
e m p ty  sp a c e  148, 23 3 , 2 4 6
E. R . S a ra c h c h a n d ra  103, 139, 151, 179, 

2 9 4 , 3 0 8 ,3 1 3 ,3 1 9  
e s o ’ h a m  a sm i 1 1 ,1 7  
e s o  m e  a ttā  11, 17 
e ta m  m a m a  1 1 ,1 7
e te m a lis m  118, 12 0 , 28 3 , 285 , 2 8 9 ,2 9 0  
e v id e n t  d e c a y  153, 203 , 2 5 3 . S ec  a lso  

p ā k a ta - ja r ā  
e x tre m e  n ih il is m  8 
e x tre m e  r e a lism  8
e y c -c o n s e io u s n c s s  6, 1 2 ,6 8 ,7 0 ,7 2 ,7 7 ,  

7 9 -8 0 , 10.3-KM , 141, 148, 176 
e y e  d e c a d  2 1 7 ,2 2 2
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f a c u lty  ix , 26, 28, 7 0 -7 1 , 8 0 -8 1 , 9 2 , 9 8 
99, 101, 106, 108, 114 , 127 -1 2 8 , 
1 5 4 ,1 5 8 ,  17 4 , 1 7 6 ,1 8 0 -1 8 3 , 186, 
2 0 1 -2 0 2 , 2 1 7 -2 1 8 , 223, 2 7 4 -2 7 5 , 
27 8 , 2 8 0 , 3 0 7  

f a c u l ty -c o n d i t io n  2 7 4 , 2 7 5  
fa c u lty  o f  f e m in in ity  154 , 158, 180 -181 ,

2 1 8 ,2 2 3 ,2 7 5  
fa c u lty  o f  m a s c u lin i ty  1 5 4 ,1 5 8 ,1 8 0 -1 8 1 , 

218 , 223 , 2 7 5  
fe e lin g  1 3 ,1 6 - 1 9 ,4 0 ,4 3 ,4 5 ,5 4 ,5 7 ,6 8 ,6 9 ,  

8 4 -8 7 ,8 9 ,9 8 -9 9 ,1 0 1 -1 0 2 ,1 0 5 -1 0 6 , 
1 1 3 ,1 2 1 , 132 , 142 , 2 2 6 ,2 6 4 ,2 7 3 ,  
275, 3 0 6 . S e e  a ls o  ved a n ā  

f e e l in g -n e s s  o f  f e e l in g  13, 5 4 . S e e  a lso  
ved a n ā va  ved a n a tā  

f in e -m a te r ia l  sp h e re  82  
F in e -M a te r ia l-S p h e re  C o n s c io u sn e s s  91 
f ire -e le m e n t 1 1 2 ,1 6 5 ,1 6 6 ,1 6 8 ,1 6 9 ,1 8 0 ,  

22 3 . S e e  a ls o  te jo -d h ā tu  
f iv e -d o o r-p ro c e s se s  140. S e e  a ls o  p a n c a -  

d v ā r a -v īth i  
F o u r  N o b le  T ru th s  27, 5 4 , 63, 65  
F u n c tio n a l  C o n s c io u sn e s s  w ith  R o o ts  9 0

g a ru -p a r iv a t ta  2 5 9  
g a ta d d h a  2 2 5 ,2 3 0  
g a ti-n im itta  139
g e n e ra t iv e  c o n d it io n s  o f  m a t te r  160 
g e n i t iv e  e x p r e s s io n  13, 2 4 3 . S e e  a ls o  

sā m i-v a c a n a  
G e o rg e  T u m o u r  2 8 4 , 3 3 5  
g h ā n a  77, 154 , 172 , 217, 223, 3 1 8  
g h ā n a -d a s a k a  2 2 2  
g h a n a -v in ib b h o g a  2 0 , 55  
g h a tta n a  1 0 3 ,1 5 7 ,1 8 0 ,2 2 1  
g r e e d  8 4 -8 6 , 88, 9 0 -9 1 , 1 1 4 -1 1 5 , 117, 

120 -1 2 1 , 126, 128, 1 3 0 -1 3 2 , 137, 
2 6 6 . S e e  a ls o  lo b h a  

G riff ith s , P . J . 4 3  
G u a rd ia n s  o f  th e  W o r ld  116, 130

h a d a y a - v a t th u  79, 8 0 , 1 5 4 , 1 8 4 , 2 1 8 , 
2 2 0 , 2 2 3  

h a s i tu p p ā d a -c it ta  88  
h a tre d  8 4 -8 6 , 88, 9 0 -9 1 , 115, 121, 126, 

1 3 0 -1 3 2 , 136-137 , 2 6 6 . S e e  a lso  
d o sa , a w r s io n  

h e tu -p a c c a y a  2 6 6  
h e lu -su iffian i p h a la n i 2 6 4  
h ev a  a llh i 2 9

h ir i  1 1 6 ,1 2 6 ,1 2 9
h i tā k ā ra p a v a tt i  130
h itū p a sa rņ h ā ra  130
h u tv a  h o ti, h u tv ā  h o ti  3 0
h u tv ā  p a tiv e n ti  25, 3 0 , 5 0  *

id d h i 113 
id d h iv id h a  93  
id e a lis m  4 , 69
Id e a lis t  S c h o o l o f  B u d d h is m  2 1 0  
id e a tio n a l  p ro c e s s e s  140 , 142, 146, 151 
im m a te r ia l  sp h e re  8 2 . S e e  a ls o  a rū p a -  

b h ava
Im m a te r ia l-S p h e re  C o n s c io u s n e s s  93  
in d iv id u a l  c h a ra c te r is t ic  19, 39. S e e  a lso  

p a c c a tta - la k k h a n a  
in d r iy a -p a c c a y a  2 7 4  
in fe ra b il i ty  o f  th e  e x te rn a l  o b je c t  145 
in f in ite  r e g re s s  13, 4 0 , 56 , 2 0 4 , 227 . S ee  

a ls o  a n a v a tth ā n a  
in itia l  a p p lic a tio n  1 0 8 ,1 0 9 ,1 9 6 ,1 9 7 ,2 7 6 .

S e e  a ls o  v ita k k a  
in s tru m en t-d e n o ta tio n  12. S ee  a lso  karaņa- 

s ā d h a n a
in tr in s ic  c h a ra c te r is t ic  39, 51. S e e  a lso  

ā v e ņ ik a - la k k h a ņ a  
is s ā  115, 121 
I t iv u tta k a  21, 337, 3 3 9  
itth a  87, 180  
it th a -g a n d h a  180 
it th ih h ā v a  1 8 0 ,2 1 8  
i t th ib h ā v a -d a sa k a  218 , 2 2 2  
it t th a tta  180

Ja in is m  163, 170 
ja n a k a -s ā m a tth i-y o g a  2 6 0  
j a r a tā - ja r a tā  2 4 5  
j ā t i - jā t i  2 4 5  
ja v a n a  142 
ja v a n a -v ī th i  2 2 8  
J a y a ti lle k e , K . N . 6 2 , 3 0 3 -3 0 4  
jh ā n a -c o n d i t io n  2 7 6  
jh ā n a -e x p e r ie n c e  11, 95  
j iv h ā  77, 154 , 172 , 217, 223, 3 1 8  
j iv h ā -d a s a k a  2 2 2  
j īv i ta -n a v a k a  2 2 2  
jn ā n a  1 1 1 ,1 4 .5 ,2 1 3  
J n ā n a p ra s th ā n a - š ā s lra  4

k a b a l īk ā ra -ā h ā ra  183 
k a d a r iy a  122
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k a iv a ly a - jn a n a  2 1 3  
k a k k h a la  1 6 3 ,1 6 4 ,2 0 7  
k a k k h a ja t ta  36, 39, 153, 1 6 4 , 207, 3 0 2  
k a k k h a la t ta - la k k h a n a  39, 164 
k ā la  2 8 ,5 0 ,  5 5 ,5 7 ,7 3 ,1 5 0 ,  2 2 5 ,2 2 7 ,2 4 6 , 

251, 2 6 6 ,2 8 0 -2 8 1 ,  3 0 3 ,3 2 6  
k ā la -d ra v y a  5 7  
k ā la g h a s o  2 3 0 , 3 2 5  
k ā la -h a r a ņ a  251
k ā la -m u tta  2 8 . S e e  a ls o  t im e - fr e e  
k a lā p a  1 4 8 -1 4 9 ,1 5 3 -1 5 4 ,1 7 1 ,  2 0 5 ,2 0 7 -  

20 8 , 2 1 0 -2 1 2 , 2 1 4 -2 1 7 , 219, 2 2 0 -  
221 , 23 8 , 3 2 3  

k a lā p a n g a  2 1 0 - 2 1 2 ,2 1 5 ,2 1 7 -2 1 9 ,2 2 1  
k ā la -p a n n a tt i  55, 57. S e e  a ls o  te m p o ra l 

c o n c e p ts  
K ā la v ā d in s  2 2 4
k ā la -v im u tta  5 0 , 1 5 0 ,2 2 7 ,2 6 6 ,2 8 1  
k ā m a -b h a v a  82 . S e e  a ls o  s e n se  sp h e re  
k ā m a c c h a n d a  9 2 ,1 1 4  
k ā m a - rā g a  9 6  
k ā m a s u k h a ll ik ā n u y o g a  11 
k a m m a -c o n d it io n  175, 2 7 2 , 2 7 9 -2 8 0  
k a m m a -n im it ta  139 
k a m m a -n iy ā m a  9 0 , 91 
k a m m a -p a c c a y a  2 7 2  
k a m m a - s ā d h a n a  12 , 37, 5 1 . S e e  a ls o  

o b je c t-d e n o ta tio n  
k a m m a -s a m u tth ā n a - rū p a  175, 2 7 3  
K a ņ ā d a  7 
K ā p ilā  7, 2 9 4  
k a p p ā t ī ta  2 3 0
k a r a ņ a - s ā d h a n a  1 2 , 35 , 7 6 . S e e  a ls o  

in s tr u m e n t-d e n o ta tio n  
k ā r a ņ a - s a m a v ā y a  225 , 3 2 6  
k a ra ņ a -v a c a n a  2 2 6  
k ā r i t r a  33, 2 4 6  
k ā r i tra -k ā la -b h e d a  2 4 6  
k a rm a  26 , 28, 183, 289, 3 0 2 , 3 1 7  
K a rm a s id d h ip r a k a ra ņ a  7, 193, 2 9 4 , 3 3 2  
k a ru ņ ā  126, 133, 136 
k a s in a  55, 95
K a th ā v a tth u  2 - 3 ,1 3 - 1 4 ,2 4 ,2 9 - 3 0 ,5 3 - 5 4 ,  

7 1 -7 3 , 1 6 0 , 1 8 2 , 189, 2 0 1 , 2 3 2 , 
2 3 6 -2 3 8 , 241, 243 , 2 5 4 , 2 5 6 , 273, 
2 8 2 -2 8 3 ,2 9 0 -2 9 1 , 2 9 7  

k a tip a y a -k a lā p a -g a ta -v a ņ ņ ā  149 
k a ttu k a m y a tā  112, 114 
k a tlu -sū d h a n a  12, 35-37, 51, 76, 148. S cc  

a lso  a ftcn l-d en o K iiio n  
K a u k k u lik a s  2 8 9

k a u s id y a  1 1 2 ,1 1 6  
k a v a d īk ā ra - ā h ā ra  184 
k ā y a  7 7 ,1 2 4 ,1 2 6 ,1 3 3 ,1 3 5 ,1 5 4 ,1 7 2 ,  17 8 . 

187, 1 8 9 -1 9 0 , 194 , 197, 217 , 2 2 3 , 
2 5 9 ,2 6 6 ,3 2 1  

k ā y a -d a s a k a  2 2 2  
k ā y a -k a m m a  187, 197 
k ā y a -k a m m a -d v ā ra  197 
k ā y a -k a m m a f in a tā  126 
k ā y a - la h u tā  126 
k ā y a -m u d u tā  126 
k ā y a -p ā g u n n a tā  126 
k ā y a -p a s s a d d h i 126, 133, 135 
k ā y a v ijn a p ti  1 7 7 ,2 1 9  
k ā y a -v in n a tt i  154 , 187, 189, 2 6 6 , 321.

S e e  a ls o  b o d ily  in tim a tio n  
k ā y a v in n a t t i - la h u t’ā d i-d v ā d a s a k a  2 2 2  
k ā y a v in n a tt i-n a v a k a  2 2 2  
k ā y u jju k a tā  126 
k h a ņ a  2 2 5 , 2 2 8 -2 2 9 , 2 3 5  
k h a ņ a -p a c c u p p a n n a  2 2 8  
k h a n a tta y a -p a r iy ā p a n n a  2 2 7  
k h a n d h a s  8, 17, 18, 23, 51, 10 4 , 2 8 5  
k h a ņ ik a - ja rā  2 5 3  
k h a ņ ik a t th i t i  2 5 6  
K h e m a p p a k a ra ņ a  3 
k h i j ja n a  81, 186 
k h ip p a -n iro d h a  2 5 9  
K in g A s o k a  2 8 2 -2 8 3 ,2 9 0 -2 9 1  
K in g  M il in d a  43, 127, 2 3 0 , 3 0 0 , 3 1 2  
k ir iy a  8 3 ,8 6 ,8 8 ,9 0 -9 1 ,9 3 -9 4 ,9 8 ,1 2 6 ,  130 
k n o w a b le  d h a m m a s  41. S e e  a ls o  

n e y y a -d h a m m a  
k o sa lla  88,' 9 0 , 307  
k s a ņ ik a tv a  2 3 6  
k u k k u c c a  9 2 , 115, 1 2 1 -1 2 3  
k u š a la m a h ā b h ū m ik a  111

la d d h a -p a c c a y a -c it ta - s a n tā n a  138 
la h u -p a r iņ ā m a tā  198 
la h u p a r iv a tta  2 5 9  
la h u t’ā d ’e k ā d a s a k a  2 2 2  
la j jā - s a b h ā v a  129 
la k k h a ņ a -a n n a th a tt ta  33 
l a k k h a ņ a - s a c c a  5 4 . S e e  a ls o  tru th  u s  

c h a r a c le r is lic  
la k s a iia -a n y a lh a tv a  3 2 -3 3 , 2 9 8 . S cc  a lso  

chunfte  in th e  c h a ra e ie r is lie  
I x d i  S ayadaw , V en. B h ik k h u  2 5 6  
le v e ls  o l re a li ty  23, 2 5 -2 6 , 4 9  
hkhrt 212
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lo b h a  8 4 ,8 6 ,1 1 4 - 1 1 5 ,1 1 7 - 1 1 8 ,1 2 0 .  S e e  
a ls o  g re e d  

lo c a l c o n c e p ts  55. S e e  a ls o  d isā -p a h h a tt i  
l o c a t i v e - d e n o t a t i o n  1 2 . S e e  a l s o  

a d h ik a r a ņ a -s ā d h a n a  
lo k ā d h ip a te y y a  129 
lo k a p ā lā  d h a m m ā  1 1 6 ,1 3 0  
lo k a s a h k e ta -n im m itā  51 
lo k a v o h ā re n a  s id d h ā  51 
L o k o tta ra v ā d in s  2 8 9  
lo k u tta ra  8 2 -8 3 , 93, 95-97 , 275.

S e e  a ls o  su p r a -m u n d a n e  
L o u is  d e  L a  V a llē e  P o u s s in  14, 29, 2 4 0 , 

289, 291 , 295 , 303, 3 2 8 -3 2 9 , 3 3 2 , 
336-3 3 7 , 339, 3 4 1 -3 4 2

m a c c h a r iy a  1 1 5 ,1 2 1 - 1 2 2 ,3 1 1  
m a d a  1 20-121  
m a d d a v a tā  198 
M a d h u p iņ d ik a  S u tta  109 
M a d h y a m a k a  x iii, 16, 25, 3 2 7  
m a g g a -c it ta  9 6  
m a g g a -p a c c a y a  2 7 6  
m a h ā b h ū m ik a  99, 11 0 , 116, 119 
m a h ā b h ū ta  25, 69, 153, 1 6 1 -1 7 1 , 1 7 4 , 

2 3 6 , 2 4 7  
m a h a g g a ta  91
M a h ā n id d e s a  2 3 5 ,2 3 8 ,2 5 6 ,3 3 7 ,3 3 9 ,3 4 0  
M a h ā sa h g h ik a  4  
M a h ā sa tip a tth ā n a  S u tta  100 
M a h ā v a m sa  2 8 2 , 2 8 4 , 335  
M a h ā v e d a lla  S u tta  4 3  
M a h ā v ih ā ra  3, 175, 2 9 2  
M a h īš ā s a k a s  7, 5 4  
m a jjh a t ta b h ā v a  133 
M a jjh im a b h ā ņ a k a s  2 2 8  
M a jjh im a n ik ā y a  10, 102 , 22 8 , 28 6 , 337, 

3 4 0 , 3 4 2  
m ā n a  96 , 115, 120 -1 2 1 , 134 
m a n a s  71, 7 8
m a n a s ik ā ra  16, 45, 69, 9 8 -1 0 1 , 108-109 , 

115, 1 2 7 -1 2 8 , 150 , 2 6 4  
m a n d īb h ā v a k k h a y a  2 5 2  
m a n o -d h ā tu  7 0 - 7 1 ,7 9  
m a n o - d v ā r a - v ī th i  1 4 0 , 150 . S e e  a ls o  

m in d -d o o r -p r o c e s se s  
m a n o -k a m m a  197 
m a n o - s a n c e ta n ā  183, 2 7 4  
m a le r ia l  d u s le r .s  7.5, 148-149, 171, 180, 

18 2 . 2()5-207, 2 19. 238 , 2 6 1. 3 2 3

m a te r ia l  d h a m m a s  19, 4 4 -4 5 , 58 , 61, 7 2 , 
99, 1 0 6 -1 0 7 , 1 5 2 -1 5 6 , 1 5 8 -1 6 2 , 
1 6 4 -1 6 6 , 1 7 0 -1 7 2 , 182 , 184 -1 8 8 , 
191, 194 , 197, 199 -2 0 3 , 2 0 5 -2 0 8 , 
2 1 0 - 2 1 1 ,2 1 4 ,2 1 6 - 2 1 8 ,2 2 1 ,  253 , 
255, 2 5 9 -2 6 1 , 263 , 26 6 , 270 -2 7 7 , 
2 8 0 -2 8 1 . S e e  a ls o  rū p a -d h a m m a s  

m a te r ia l  f a c u l ty  o f  l i fe  1 8 2 , 2 0 1 -2 0 2 , 
2 1 7 ,2 2 3 , 3 0 7  

m a te r ia l is m  69
m a te r ia l i ty  o f  m a t te r  13, 5 4 . S e e  a ls o  

rū p a s sa  rū p a tā  
m a te r ia l  m a t te r  161. S e e  a ls o  rū p a -rū p a  
m a te r ia l  sp h e re  7 2 , 8 2 , 9 3 ,1 8 3 .  S e e  a ls o  

rū p a -b h a v a  
M a u d g a ly ā y a n a -S k a n d h a k a  14, 29  
m e a n s  o f  in t im a tio n  187, 189, 199 
m e m o ry  26 , 106-107 , 127, 151 
m e n ta l  f a c to r s  16, 19, 35 , 4 3 , 4 5 , 5 8 , 

6 9 -7 0 , 73, 76 -77 , 8 2 , 86 , 93, 95, 
9 7 -1 0 2 , 105, 1 0 7 -1 0 8 , 1 1 0 -1 1 2 , 
114-117 , 121, 1 2 3 -1 2 4 , 126, 1 2 8 
129, 1 3 3 -1 3 6 , 182 -1 8 3 , 205 , 2 2 9 
2 3 0 , 2 6 4 , 2 6 6 -2 6 8 , 2 7 5 -2 7 7 . S ee  
a ls o  c e ta s ik a s  

m e re  se e in g  6 ,1 0 4 -1 0 5 . S e e  a ls o  dflM flna- 
m a tta  

m e ttā  13 0 , 133, 136 
m ic c h ā -v ā y ā m a  1 1 2 ,2 7 6  
m id d h a  9 2 , 1 1 0 , 115, 1 2 3 -1 2 4 , 134 
m id d h a v ā d in o  123
M il in d a p a n h a  7, 4 3 , 67, 101, 103, 138, 

2 3 0 -2 3 2  
M īm ā rn s a k a s  174
m in d -c o n s c io u s n e s s  v ii, 7 0 , 7 7 -8 1 , 141, 

146, 1 5 8 ,1 7 0 ,  1 8 4 -1 8 6 , 1 9 0 ,1 9 6 , 
2 6 6 , 2 6 9 -2 7 0 , 275 , 281  

m in d -d o o r -p ro c e s s  140. S e e  a lso  
m a n o -d v ā r a -v ī th i  

m i n d - e l e m e n t  7 1 , 7 9 - 8 0 .  S e e  a l s o  
m a n o -d h ā tu  

m in d -fa c u l ty  7 1 ,2 7 5  
m ith y ā -d r s ti  120
M o g g a llā n a  (T is sa  M o g g a lip u tta )  14 
m o h a  10, 8 4 -8 6 , 89, 115, 1 1 7 -1 1 8 . S e e  

a ls o  d e lu s io n  
M o h a v ic c h e d a n ī 3
m o m e n ta r in c s s  ix . 146, 16.5, 2 3 4 -2 4 0 , 

2 4 6 -2 4 9 , 2 5 2 , 2 5 4 , 2 5 6 -2 6 0  
m o m e n ta ry  d e c a y  2 5 3
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m o m e n t o f  d is s o lu tio n  2 3 9 ,2 4 9 ,2 5 1 ,2 5 3 , 
2 5 4 , 255 , 2 5 7  

m o m e n t  o f  d u ra t io n /p re s e n c e  249, 251  
m o m e n t o f  o r ig in a tio n  2 0 2 -2 0 3 ,2 3 9 ,2 4 9 , 

2 5 1 -2 5 5 ,2 5 9 -2 6 0  
m o m ū h a  85 
m u d itā  126, 133, 136 
m u h u tta -s a n k h ā ta -k h a ņ a  2 3 5  
M ū la m a d h y a m a k a -K ā r ik ā  6  
M ū la p a r iy ā y a  J ā ta k a  2 2 4  
m ū la -v ijn ā n a  7 
m u tu a li ty -c o n d it io n  26 8 , 2 7 0

N ā g a s e n a  T h e ra  43  
n a  k a ilo  p a n h o  12 
N ā m a c ā ra d īp a k a  3
n ām a-p an n a tti 1 0 ,4 9 ,5 1 ,5 2 ,5 7 ,6 4 ,6 7 ,2 2 6  
n ā m a - rū p a  16, 17, 5 0 , 6 9 ,11, 78 , 99, 100, 

3 0 4
N ā m a rū p a p a r ic c h e d a  3, 2 0 , 5 0  
n ā m a - rū p a -v in im m u tta  5 0  
N ā ņ a m o li , V en . B h ik k h u  x i, 6  
n ā ņ a - s a m p a y u tta  89, 137 
n ā n a tta -n a y a  8 
n ā ņ a v ā d a  2 8 2  
n ā ņ a -v ip p a y u t ta  89, 137 
n ā ta -p a r in n ā  4 0  
n a tth i-p a c c a y a  2 7 8  
N a  T u m h ā k a iņ  S u tta  2 4  
n a tu r a l-d e c is iv e - s u p p o r t-c o n d i t io n  2 7 0  
n a tu r e -d e n o ta tio n  12. S e e  a ls o  b h ā v a -  

sā d h a n a
n a v a h h ā v a -a p a g a m a  2 5 1 - 2 5 2 ,2 5 4  
N e t t ip p a k a ra ņ a  2 , 3 4 , 1 0 0 ,1 0 2  
n ’e v a s a n n ā n ā s a n n ā y a ta n a  9 4  
n e y ā r th a  9, 5 9
n e y y a -d h a m m a  4 1 ,4 9 . S e e  a lso  k n o w a b le  

d h a m m a s  
n e y y a tth a  9, 2 4 , 59, 6 5  
N ib b ā n a  1, 3, 5, 11, 15, 2 6 -2 8 , 38, 5 0 , 83, 

9 0 - 9 1 ,9 6 ,1 5 0 ,2 2 5 ,2 3 0 - 2 3 2 ,2 7 6 ,  
281, 283 , 3 3 4  

n ih il ism  8 ,2 1  
n ik ā y a -sa b h ā g a  183 
n im itta -p a fin a tti 55. S ee  a h o  sig n  co n cep ts  
n ip p a r iy ā y a -d e s a n ā  6 7  
n ip p a r iy ā y e n a  12, 9 0 , 177, 3 19 
n ip p h a n n a  160-161 , 172, 1 8 5 -1 8 7 ,2 1 8 -  

2 1 9 ,2 7 1  
n ip p h a n n a  u p a d a  ru p a  185

n ir a n ta ra tv a  2 1 4  
n ir a v a y a v a t  2 1 0
n iro d h a k k h a ņ a  2 3 7 -2 3 8 , 2 5 4 ,2 5 7  
n iro d h a -s a m ā p a t t i  182 
n iru tt i  4 7 -4 8 , 6 4  
N iru t tip a th a  S u tta  29, 4 8  
n is s a n d a  164  
n is s a y a -p a c c a y a  2 6 9  
n is s e s a -v a c a n a  67  
n ī tā r th a  9, 59, 2 9 4 , 3 0 3  
rh ta t th a  9, 2 4 , 59, 65  
n īv a ra ņ a  9 2 , 114 , 122 , 124  
n iv r tt i  174
n o n a d  o f  b o d ily  e x p re s s io n  2 2 2  
n o n -d is a p p e a ra n c e -c o n d i t io n  2 7 8  
n o s e -d e c a d  217, 2 2 2  
n u tr im e n t-c o n d i t io n  2 7 4  
N y a n a p o n ik a , V en . B h ik k h u  19, 7 4 , 9 4 , 

100 , 106, 130 , 134 , 187, 2 2 8 -2 2 9  
N y ā y a - V a iš e s ik a  171, 1 7 4 , 3 1 6 , 3 1 8 , 

325, 343

o b je c t-e o n d i t io n  7 6 , 2 6 6 -2 6 7 , 269, 2 8 0  
o b je c t-d e e is iv e - s u p p o r t  2 6 9  
o b je c t-d e n o ta t io n  12, 37, 305 . S e e  a ls o  

k a m m a -s ā d h a n a  
o b j e c t iv e  e x i s te n c e  4 1 , 5 4 . S e e  a ls o  

p a ra m a tth a to  v ijja m ā n a tā  
o b je c t-p re -n a s c e n c e  2 6 9 -2 7 1  
o b ta in m e n t  o f  s e l f  4 8  
o ļā r ik a - rū p a  156
o n e -p o in te d n e s s  98 , 101, 107, 2 6 4 , 2 7 6 .

S e e  a lso  ekagga tā  
o n to lo g ic a l  m in im a lis m  5, 47  
o th e r -n a tu re  3 4  
o tta p p a  116, 126, 129 
o w n -c h a ra c te r is t ic  33, 38, 4 0 , 4 2 , 53, 77, 

160, 166
o w n -n a tu re  9 ,2 8 ,3 0 ,3 2 - 3 8 ,4 1  -4 3 ,5 0 -5 3 , 

5 6 -5 7 ,6 7 -7 7 ,1 6 0 . S e e  a lso  sahhāva  
o w n -sw a y  9, 38, 2 6 4  
p a b a n d h a - th it i  2 5 6
p a c c a t t a - l a k k h a ņ a  39, 4 2 .  S e e  a l s o  

in d iv id u a l c h a ra c te r is tic  
p a c c a y a -d h a m m a  2 6 5  
pacca y ū k ā ra -n ay a  22 . S ee  also  co n d itio n ed  

g en es is  
p a c c a y a -s a in a g g i 22.5, 2 2 7  
p a c c a y a  sa m h h ū la lā  25 
p a c c a y a y a tla v u K i 31
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p a c c a y u p p a n n a -d h a m m a  265  
p a c c u p a tth ā n a  77, 1 6 6 ,1 7 3 , 2 1 4 , 2 1 8  
p ā d a k a jjh ā n a  93 
p a d a t th ā n a  77, 128, 173 
p a d e s a t o  a v i n i b h o g a t ā  4 4 . S e e  a l s o  

p o s i t io n a l  in se p a ra b ility  
p a g g h a ra ņ a  164 
p a h ā n a -p a r in n ā  4 0
p ā k a ta - ja rā  153, 2 0 3 ,2 5 3 . S ee  a lso  e v id en t  

d e c a y  
P a k a tiv ā d in o  7 
p a k a tQ p a n is sa y a  2 7 0  
p a k iņ ņ a k a  98 , 9 9  
p a k k h a p ā tu p a c c h e d a n a  133 
p a m ā ņ a -k a ra ņ a  9 0
p a n c a -d v ā ra -v īth i 140. S ee  a lso  fiv e -d o o r -  

p r o c e s s e s  
P a n c a p p a k a ra ņ a t th a k a th ā  2 
P a n c a s k a n d h a p ra k a ra ņ a  100 
p a n n ā  x i, 89, 136, 137, 2 7 5  
p a n n ā p a n a to  p a n n a tti  51 
p a n n ā p iy a ttā  p a n n a tt i  51 
p a n n a t t i - s a m a tik k a m a n a  53 
p a p a n c a  109, 3 0 9
p a ra b h ā v a  3 4 , 37 . S ee  a lso  o th e r -n a tu r e  
p a ra m ā ņ u  ix , 6 2 ,1 5 4 ,1 7 1 ,2 0 5 ,2 0 7 - 2 1 2 ,  

2 1 6 - 2 1 7 ,2 1 9 -2 2 0 ,3 1 3 ,3 2 4  
p a ra m ā r th a -s a ty a  6 6  
p a ra m a tth a  9 ,2 3 ,2 5 - 2 6 ,4 1 -4 2 ,4 7 ,4 9 - 5 0 ,  

53, 59-67, 22 6 , 235 , 297, 3 0 4  
p a ra m a tth a -d e s a n ā  66 , 67  
p a ra m a tth a -k a th ā  63 
p a ra m a tth a -k h a ņ a  2 3 5  
p a ra m a tth a -s a b h ā v a  41 
p a ra m a tth a -s a c c a  59, 6 1 -6 2 , 6 4 -6 6 . S ee  

a ls o  u ltim a te  tru th  
p a r a m a tth a to  u p a la b b h a m ā n a tā  41 
p a ra m a tth a to  v ij ja m ā n a tā  2 5 ,4 1 . S ee  a lso  

o b je c tiv e  e x is te n c e  
P a r a m a tth a v in ic c h a y a  3, 56 , 2 4 9  
p a r ic c h e d ā k ā s a  2 1 4 , 261 
p a r ic c h e d a - rū p a  187, 189, 2 3 2  
p a r ic c h e d e  n ā ņ a  6 0  
p a r ik a p p a -s id d h a  51 
p a r in ip p h a n n a  1 6 0 ,2 2 4 ,2 4 1 ,2 4 4  
p a r in ip p h a n n a tā  5 0 . S e e  a ls o  p o s it iv e  

p r o d u c tio n  
p a r iy ā y a -d e sa n f l 1 2 ,6 7  
p a r iy u tļh ā n a  1 19 
p a ry c sa k ii in a n o ja lp a h  I 10 
DaaidA bikkhu 173

p a s ā d a -g h a tta n a  103 
p a s ā d a - rū p a  172 
p a s s io n  10, 83 . S ee  a ls o  rūga  
p a s t-b h a v a iig a  143, 144 
p a th -c o n d it io n  2 7 6  
p a tib h ā g a -n im itta  55 
p a tig h a  86 , 104 , 121 
p a tig h a -sa m p h a ssa  104. S ee  a lso  co m p a c t-  

c o n ta c t
P a tis a m b h id ā m a g g a  2 , 3 4 , 3 7 -3 8 , 2 4 9 

2 5 0 , 2 5 2 , 257  
p a t is a n d h i-c i t ta  139 
P a tth ā n a  2 ,7 ,2 0 ,7 3 - 7 4 ,7 9 - 8 0 ,1 3 8 ,1 6 1 ,  

1 8 4 -1 8 6 , 2 3 8 , 25 8 , 2 6 0 , 265, 273, 
281, 293, 3 3 4  

p a v a tt ik k h a ņ a  2 5 4
p e rc e p tio n  16-19, 26-27, 4 0 , 43 , 45 , 5 4 , 

63 , 68 , 69, 9 1 ,9 4 ,  98 -99 , 1 0 1 -1 0 2 , 
105-109 , 1 2 7 -1 2 8 , 1 4 5 -1 5 0 , 172, 
176, 2 3 4 , 2 3 6 , 238 , 255, 2 6 4 , 273. 
S e e  a ls o  sa h h ā  

p e rc e p tio n -n e ss  o f  p e rc e p tio n  54. S e e  a lso  
sa h h d y a  sa h n ā tā  

p e r s o n a lis m  2 4 . S ee  a ls o  p u d g a la v ā d a  
P e ta k o p a d e s a  2 
p h a la -c it ta  9 6  
p h a lā k s e p a  33 
p h a lū p a c ā ra  124
p h a s sa  1 6 ,4 5 , 69, 9 8 -1 0 5 , 183, 2 6 4 , 2 7 4  
p h a s s a -p a n c a k a  100 , 101 
p h a s s a -p a n c a m a k ā  d h a m m ā  100 
P i tā p u tra s a m ā g a m a  S ū tra  61 
p īt i  9 2 ,9 5 ,  108, 1 1 3 ,2 7 6  
p itta  1 9 9 ,3 2 2
p o sitio n a l in se p a ra b ility  4 4 ,1 5 4 ,1 6 7 ,2 0 6 ,  

20 8 , 2 1 4 -2 1 5 . S e e  a lso  p a d e s a to  
a v in ib h o g a tā  

p o s i t i v e  p r o d u c t i o n  5 0 .  S e e  a l s o  
p a r in ip p h a n n a tā  

p o s t-n a s c e n c e -c o n d it io n s  271 
P o tth a p ā d a  S u tta  4 7  
p r a jn ā  9 9  
P ra jn a p t i- š ā s t r a  4  
p ra jn a p t i - s a t  149, 159, 177 
P ra jn a p tiv ā d in s  2 8 9  
P ra k a ra ņ a p ā d a - š ā s tra  4  
p ra t ig h ā ta  153, 2 1 0  
p r e d o m in a n c e -c o n d it io n  267, 2 7 4  
p rc -n a sc e n c c -c o n d ilio n  2 6 9 -2 7 1 ,2 7 8 -2 7 9  
p r c s c n c c -e o n d il io n  2 7 8  
p r in c ip le  o f  p a r s im o n y  .5, 47
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p r in c ip le  o f  p lu r a l i ty  8 ,2 1  
p r in c ip le  o f  u n ity  8, 21. S ee  a ls o  e k a tta -  

naya
p ro c e s s  c o n s c io u sn e s s  13 9 -1 4 1  
p ro c e s s -f re e  c o n s c io u sn e s s  1 3 9 -1 4 0 ,1 4 3  
p ro c e s s  o f  in te rm in a b il i ty  13, 227 . S ee  

a ls o  a n u p a c c h e d a  
p ro x im ity -c o n d it io n  267, 2 7 8  
p ro x im ity -d e c is iv e -s u p p o r t  2 7 0 , 2 8 0  
p sy c h ic  l ife -fa c u lty  98 -99 , 101, 182. S ee  

a ls o  a rū p a - jīv i t in d r iy a  
p u b b ā p a ra v is e s a  2 5 5  
P u b b a se liy a s  5 4 , 1 8 2 -1 8 3 , 201, 2 3 6  
p u b b e n iv ā s ā n u s s a ti-n ā ņ a  26, 93  
p u d g a la v ā d a  24 . S e e  a ls o  p e r so n a lism  
P u d g a la v ā d in s  2 3 -2 4 , 26 , 41 
p u g g a la  2 3 -2 4 , 170 
P u g g a la p a f in a tti  2 , 55 
p u m b h ā v a -d a s a k a  218 , 2 2 2  
p u re jā ta -  a n d  p a c c h ā jā ta -p a c c a y a s  2 7 0  
p u r is a b h ā v a  180 
p u r is a t ta  180

ra d ic a l  p lu r a l is m  19 
rā g a  10, 96, 2 9 6 . S ee  a ls o  p a s s io n  
r a s a  7 7 ,1 0 6 ,1 0 8 ,1 5 4 ,1 6 6 ,1 7 3 ,1 7 6 ,1 8 0 ,  

2 1 8 ,2 2 3 ,3 1 7  
r a th a re ņ u  2 1 2
re a l  e x is te n ts  v ii, 1, 4 -5 , 15, 5 0 -5 1 , 5 7 - 

5 8 , 61 , 2 9 5 . S e e  a ls o  d h a m m a s  
(d h a rm a s )  

r e d u c t io n is m  21 
r e if ic a t io n  4 , 13, 53, 54  
re p e ti t io n -c o n d i t io n  2 7 2  
re p re s e n ta t iv e  p e rc e p t io n  145, 2 3 6  
R e s u lta n t  C o n s c io u sn e s s  88  
R e s u lta n t  C o n s c io u sn e s s  w ith  R o o ts  9 0  
r e s u l t - c o n d i t io n  2 7 3  
R h y s  D a v id s , M rs . 79, 81 
ro o t-c o n d i t io n  2 6 6  
R o o tle s s  C o n s c io u sn e s s  86 , 88 
rū ļh iy ā  154 , 187, 1 8 9 ,3 1 5  
rū p a -b h a v a  8 2 . S e e  a ls o  m a te r ia l sp h e re  
r f ip a -d h a m m a s  1 9 ,1 8 7 ,1 9 9 ,2 1 8 ,2 7 3 . S ee 

a ls o  m a te r ia l  d h a m m a s  
rū p a - j īv i t in d r iy a  154 , 18 2 , 2 17, 2 2 1, 2 2 3  
rū p a  jjh ā n a  91 , 9 2 , 9 6  
r ī ip a Ā a lā p a  148, 1 5 3 -1 .5 4 , 1 7 1 ,2 0 .5 , 

2 1 0 -2 1 2 , 2 1 4 -2 1 6 , 2.38. S e e  a lso  
m a te r ia l  c lu s te rs  

rd p u  paricehcdii iim ttit 189

rū p a - rā g a  9 6
r ū p a - rū p a  161. S e e  a ls o  m a te r ia l m a tte r  
R ū p ā rū p a v ib h ā g a  3 
rū p a -s a m u d ā y a  2 0 8  
rū p a -s a n ta ti  2 2 8  
rū p a s s a  a n ic c a tā  1 5 4 , 2 0 2 -2 0 3  
rū p a s s a  j a r a tā  1 5 4 ,2 0 2 -2 0 3  
r ū p a s s a  k a m m a fifia tā  154 , 199, 2 2 3  
r ū p a s s a  la h u tā  12 4 , 154 , 198, 2 2 3  
rū p a s s a  m u d u tā  12 4 , 154 , 198, 2 2 3  
rū p a s s a  rū p a tā  1 3 ,5 4 . S e e  a ls o  m a te r ia lity  

o f  m a tte r  
r ū p a s s a  sa n ta t i  1 5 4 ,2 0 0 ,2 0 2 - 2 0 3  
rū p a s s a  u p a c a y o  2 0 0  
r ū p ā y a ta n a  6, 155, 158, 1 7 6 -1 7 7 , 2 0 0 , 

2 1 9 ,2 3 1 , 321 
R u p e rt  G e th in  4 3  
ru p p a n a  36, 4 0 , 152 , 160 , 189, 3 1 5  
ru p p a ti  152

sa b b a  27, 45 , 9 2 , 98, 115, 171, 182 , 2 1 1 -  
2 1 2 ,2 1 7 ,3 0 1 ,3 1 0  

s a b b a -c it ta - s ā d h ā ra ņ a  45, 9 2 , 98  
sa b b a rn  a tth i 8, 2 2  
s a b b a m  a tth īt i  k a th ā  291 
s a b b a m  e k a tta rņ  8, 22  
sa b b a rn  p u th u t ta m  8, 22  
s a b b a m  rū p a rņ  2 7 ,1 5 6 -1 5 7  
s a b b a -p a r iy a n tim a  1 7 1 ,2 1 1 -2 1 2  
s a b b a tth i-v ā d a  8 
s a b b e n a  sa b b a m  n a tth i  31 
s a b h ā v a  9 ,2 8 ,3 0 ,3 2 ,3 4 - 3 9 ,4 1 -4 2 ,5 0 - 5 1 ,  

5 3 ,5 6 -5 7 ,6 1 ,6 7 , 8 5 ,1 1 5 ,1 2 9 , 160, 
2 5 2 , 2 9 4 , 29 6 , 303 , 32 6 , 331. S ee  
a ls o  o w n -n a tu r e  

s a b h ā v a -a n a p a g a m a  2 5 2  
s a b h ā v a - rū p a  160  
s a b h ā v a -s id d h a  51 
s a b h ā v a -v a c a n a  6 7  
s a b h ā v a -v ig a m a n a  2 5 2  
s a b h ā v e n a  sufifiarņ  3 4 , 3 7 -3 8 , 2 9 9  
S a c c a s a rņ k h c p a  3 
s a c c ik a tth a  23, 25, 4 2 , 57, 2 2 6  
s a c c ik a t th a -p a ra m a tth c n a  23, 57  
s a d d a - la h u t’ā d i-d v ā d a sa k a  2 2 2  
s a d d a -n a v a k a  2 2 2  
S a d d a rS a n a sa m u c c a y a  2 5 8  
s iid d h ā  1 2 6 -1 2 7 ,2 7 5  
sm ld h ln d r iy a  127 
.siidliaraņii la k k h a ņ a  34  
sAliabllu h c lu  144
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s a h a g a ta  7 T 7 2
sa h a jā ta  4 5 ,7 1 -7 4 ,1 0 7 ,1 5 3 ,1 6 1 ,1 6 6 -1 6 7 , 

269, 2 7 2 , 2 7 7  
sa h a jā ta -p a c c a y a  2 6 8  
s a k a -b h ā v a  37, 53  
sa k a d ā g ā m i 9 6  
s ā k ā ra - jn ā n a -v ā d a  145 
sa k k ā y a -d it th i  9 6  
ša k ti  1 7 4 ,2 4 7 -2 4 8  
š a k t i-p r a b h ā v a -v iš e s a  2 4 7  
s a - la k k h a ņ a  38, 53, 3 0 0  
s a la k k h a ņ a - rū p a  160 
s a m a -g a n d h a  180 
s a m a n a n ta ra -p a c c a y a  2 6 7  
s a m a n n ā  4 7 -4 8
s ā m a n n a - l a k k h a ņ a  4 0 ,  5 3 . S e e  a l s o  

u n iv e rsa l c h a r a c te r is tic  
s a m ā ro p a ņ a  35 
sā m a tth iy a  1 6 9 -1 7 0 , 191 
s a m a y a  225 -2 2 7 , 229, 3 2 6  
s a m a y a -n ā n a tta  2 2 7  
sa m a y a -n id d e s a  2 2 9  
sa m g h ā ta -p a ra m ā ņ u  6 2 ,2 0 9 ,2 1 6 ,2 1 9 -2 2 0  
S a m g ītip a ry ā y a -š ā s tra  4  
s ā m i - v a c a n a  13. S e e  a l s o  g e n i t i v e  

e x p re ss io n  
S a m k h ā ra  Y a m a k a  237, 3 2 8  
S ārņkhya 7 ,3 1 ,1 7 0 ,1 7 4 ,2 4 8 ,2 6 4 ,2 9 4 ,3 3 3  
s a m m ā -ā jīv a  126, 135, 2 7 6  
sa m m ā -k a m m a n ta  1 2 6 ,1 3 5 ,2 7 6  
s a m m a p p a d h ā n a  11 2 , 113 
s a m m ā -v ā c ā  126, 135, 2 7 6  
s a m m ā -v ā y ā m a  11 2 , 113 
S ā rņ m itīy a  190 
S a m m o h a v in o d a n ī 2 , 305  
sa m m u ti  9 ,2 3 ,2 5 ,4 1 ,4 7 ,5 2 - 5 3 ,5 7 ,5 9 -6 7 ,  

3 0 4 ,3 2 3  
s a m m u ti-k a th ā  63 
s a m m u ti-n ā ņ a  6 0
s a m m u t i - s a c c a  5 9 - 6 6 .  S e e  a l s o  

c o n v e n tio n a l tru th  
s a m p a s ā d a  125
s a m p a tic c h a n a  87, 142 -1 4 3 , 164 
s a m p a tta -g o c a ra  1 7 5 ,3 1 9  
sa m p a y o g a  71 
sa m p a y u tta -p a c c a y a  2 7 6  
s a m p in d a n a  108 
s a m sā ra  7, 1 1 ,9 6 , 1 8 3 ,2 3 0  
s a iņ sū ra d d h ā n a  22.5, 2 3 0  
sa ņ isa l ļh a  43 . 72  
sa n ts lliān »  177, 193 194. 3 1 9

sa m u d īra ņ a  153, 165 
sa m ū h a -p a n n a tti 5 5 ,5 7 . S ee  a lso  co llec tive  

c o n c e p ts  
s a m ū h a -v in im m u tta  55 
s a m ū h e k a tta g a h a ņ a  55 
s a rn v ij ja m ā n a tā  41 
sa rņ v r ti  9, 6 0 -6 2 , 66, 3 0 2 , 3 0 3  
sa m v rti- s a ty a  6 0 , 6 6  
sa iņ v r ty a n ta ra -v y a p a š ra y a  6 2  
sa m y o g a  57, 3 2 9  
S a iņ y u tta b h ā ņ a k a s  2 2 8  
S a m y u tta n ik ā y a  11, 29, 4 8 -4 9 , 22 8 , 2 4 4 , 

2 5 4 , 2 6 0 , 333 , 3 3 8 , 3 4 0 -3 4 1  
s a n g a h a  x iii, xiv, 8, 2 0 , 4 6 , 2 6 2 , 285 , 3 4 4  
S a h g īti  S u tta  6 0 ,1 5 8 -1 5 9 ,  1 8 7 -1 8 8  
s a n id a s s a n a -s a p p a tig h a  158 
s a n id a s s a n a tā  39  
Š a n k a r i te  V e d ā n tin  174 
sa iik e ta  61 
sa n k h ā ra -d u k k h a  11 
s a n k h a ta  4 -5 , 2 4 , 4 0 , 51, 95, 160 , 188, 

2 4 1 -2 4 2 , 2 4 4  
S a n k h e p a v a ņ ņ a n ā - t īk ā  239, 2 5 7  
S a h k h y ā  7 
sa n -m ū la - jā t i  180
sa n n ā  16 -18 , 43, 45, 69, 96 , 9 8 -1 0 1 , 106- 

107, 128, 2 3 4 , 2 6 4 , 295 , 3 0 4 . S ee  
a lso  p e r c e p tio n  

s a n n ā k ā ra -m a tta  51 
s a n n ā -v ip a l lā s a  2 3 4  
s a n n ā y a  sa n n ā tā  5 4 . S e e  a ls o  p e r c e p tio n -  

n e s s  o f  p e r c e p tio n  
s a ņ ņ itth ā n a  110
s a n tā n a -p a n n a tti  5 5 ,5 7 . S e e  a lso  co n c e p ts  

o f  c o n tin u ity  
s a n ta ti  154 , 2 0 0 , 2 0 2 -2 0 3 , 21 8 , 225 , 228 , 

2 4 6 , 2 5 6 , 2 9 6 , 331 
s a n ta t i-p a c c u p p a n n a  2 2 8  
s a n ta t i- th i t i  2 5 6  
s a n th a m b h a n a  190 
s a n th a m b h ita t ta  190 
s a ņ th ā n a  1 7 7 -1 7 8  
s a n t ik e - rū p a  1 5 6 -1 5 7  
s a n tīr a ņ a  87, 119, 142 
s a p p a c c a y a tā  4 3 -4 4 .

S e e  a lso  c o n d it io n e d -n e s s  
s a p p a tig h a - rū p a  104 
s a p ra t ig h a -d ra v y ā b h ā v a -n iā tra  2 3 3  
S ā ra t th a d īp a n ī  28.5, 3 3 5  
!^ ā r iļn itrā h h id h a rm a šā s lra  x ii, 4  
s a rv a g a la  231
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s a rv a s t i-v a d a  8
S a rv ā s t iv ā d a  x iii-x iv , x v i, 4 ,  14 , 16, 2 4 , 

29, 3 0 -3 2 , 3 4 -3 5 , 61, 71 , 73 , 99, 
1 0 1 -1 0 2 , 108, 110 -1 1 1 , 114 , 116, 
119, 121, 1 2 7 -1 2 8 , 134 -1 3 5 , 153, 
155, 157, 165, 168, 179, 1 8 1 -1 8 2 , 
1 8 4 ,1 8 8 , 194 , 205 , 209, 2 1 0 -2 1 2 , 
2 1 4 , 2 1 8 -2 1 9 , 231 , 241, 249, 291, 
2 9 2 -2 9 3 , 2 9 7 -2 9 8 , 309, 313, 315, 
323 , 3 2 9

S a rv ā s tiv ā d in s  4 -5 ,8 ,1 4 ,2 8 -3 0 ,4 1 ,7 8 ,9 9 ,  
102 , 1 1 1 -1 1 2 , 1 2 2 , 128, 156-157, 
159, 1 6 4 -1 6 5 , 176, 18 0 , 182-183 , 
189, 1 9 3 -1 9 4 , 205, 2 1 0 -2 1 1 , 213, 
2 1 5 -2 2 0 , 2 3 1 -2 3 2 , 2 3 6 , 241 , 2 4 4 
249, 256 -2 5 7 , 291 , 293 , 3 2 7  

s a rv a - sū k s m a  209, 211 
s a s a m b h ā ra -c a k k h u  173 
s a s a m b h ā ra -k a th ā  147 
s a sa n k h ā r ik a  8 4 -8 5 , 89, 119, 123 
s a s s a ta v ā d a  118
sa ti 1 2 6 - 1 2 8 ,1 3 6 ,2 6 2 ,2 7 5 ,2 7 6 ,2 9 6 ,3 1 7 ,  

3 2 0 , 3 2 4 , 3 2 9  
sa tk ā ry a v ā d a  2 6 4  
sa tk ā y a -d r s ti  119 
S a ts a tk a  D h a rm a p a ry ā y a  102 
s a tta b h a r ig a v ā d a  31
S au trān tik a  4 -5 ,6 2 ,1 0 1 ,1 1 1 ,1 4 4 -1 4 5 ,1 5 8 , 

1 7 7 -1 7 8 , 2 3 6 , 247, 249, 2 5 8 , 2 9 3  
s e n se - f ie ld  m a tte r  176 
se n se  sp h e re  8 2 ,2 0 1 . S e e  a lso  kā m a -b h a va  
S e n se -S p h e re  C o n s c io u s n e s s  8 3 -8 4 , 9 7  
se n s it iv e  m a tte r  172 , 17 4 , 3 1 5  
sig n  co n c e p ts  55. S ee  a lso  n im itta -p a n n a tti  
S īh a la  A t th a k a th ā  175, 1 7 8 -1 7 9 , 239 , 

3 1 9 ,3 2 8  
s ī la b b a ta -p a rā m ā s a  9 6  
š ī la v ra ta -p a rā m ā s a  120 
s īm ā tig a  91 
s īta -b u d d h i 165 
s ī ta tā  1 6 5 ,3 1 7  
sm rti  99, 128 
so b h a n a -c it ta  97, 126 
s o b h a n a -s ā d h ā ra ņ a  126 
so m a n a s s a  86-87, 89, 106, 2 7 5 -2 7 6  
so ta -d a s a k a  2 2 2  
so tā p a n n a  1 1 
so tā p a tti  9 6
so u n d -n o iia d  2 1 7 ,2 1 9 .2 2 2

s p a c e - e le m e n t  ix , 1 5 4 , 156 , 1 5 8 -1 5 9 ,  
187-189 , 2 1 8 , 2 3 0 -2 3 2 . S e e  a l s o  
ā k ā s a -d h ā tu  

s p a rš a  99, 102 , 3 1 7
sp e c ia l c h a ra c te r is t ic  39. S e e  a lso  v i s e s a -  

la k k h a ņ a  
s p h e re  o f  th e  o b je c ts  o f  m in d  2 
S ri L an k a  x iii, xiv, xv i, 1 ,7 ,1 4 , 8 1 ,2 9 2 , 3 1 3  
s th i t i- s th it i  2 4 5
su b s ta n c e  8, 13, 18, 2 0 -2 3 , 25, 28 , 3 1 -3 3 , 

35, 3 7 - 3 8 ,4 4 ,4 7 ,5 7 ,6 3 ,6 6 ,6 9 ,  7 3 , 
95, 138, 1 5 3 -1 5 4 , 159, 1 6 2 -1 6 3 , 
165, 168, 171, 17 4 , 2 2 4 , 23 3 , 2 3 6 , 
24 8 , 2 5 2

s u b s ta n c e  a n d  q u a l i ty  13, 2 2 , 4 4 ,  47, 
66 , 154 , 159, 16 2 , 2 4 8 . S e e  a ls o  
ā d h ā ra -ā d h e y a  

s u d d h a -m a n o -d v ā ra -v ī th i  140 , 150. S e e  
a ls o  b a r e -m in d -d o o r -p r o c e s s e s  

su d d h a tth a k a  45, 2 1 6 -2 1 7 , 2 2 1 -2 2 2 , 2 6 4 .
S e e  a lso  b a s ic  o c ta d  

s u k h a  35, 77, 81, 87, 9 2 , 95, 1 0 5 -1 0 6 ,
1 1 3 ,2 7 5  

su k h a -g a h a ņ a tth a ņ i 35, 7 7  
su k h u m a -rū p a  156 
sū k s m a -b h ū ta  170 
su n n a  9, 31, 38, 53, 249, 2 5 0  
šū n y a v ā d in  2 4  
s u p p o r t-c o n d it io n  2 6 9  
su p ra -m u n d a n e  8 2 -8 3 ,9 3 ,9 5 -9 7 ,2 7 5 . S ee  

a ls o  lo k u tta ra  
S u p ra -m u n d a n e  C o n s c io u s n e s s  9 5  
S u s ru ta  81
su s ta in e d  a p p lic a tio n  108-109 , 1 9 6 ,2 7 6 .

S e e  a ls o  v icā ra  
su ta -s a m b a n d h a  151 
S u tta n ip ā ta  66 , 235 , 338 , 3 4 0  
su tta n ta -b h ā ja n īy a  67  
sy n th e s is  8 ,2 0 - 2 1 ,4 5 - 4 6 ,2 6 2 ,2 8 5

ta c c h a -v a c a n a  67  
ta d ā ra m m a ņ a  143 
ta j jā r i  2 1 2
T ā m ra p a rņ īy a n ik ā y a  7
T ā m ra š ā tīy a s  7
ta n m ā tr a s  170
ta th ā g a ta  9 ,4 8 ,2 8 6
ta lr a m a jjh a tla tā  10.5, 126, 132-133 , 136
ta lra m a jjh a lli ip c k k k h ā  133
te jo  d h ā tu  16.5, 223 . S e e  i \ \ so J itr -c le m n īt
le k a lik n  2 8 ,2 .3 0 .2 8 0
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te m p o r a l  c o n c e p ts  55 . S e e  a ls o  k ā la -  
p a n n a t t i  

th a m b h a n a  190  
th a m b h ita t ta  153, 165 
th ā n a k k h a ņ a  2 5 4  
T h e ra g ā th ā  10 0 , 199, 3 2 2  
T h e ra v ā d a  x iii, xiv, 1, 14 , 147, 149, 215, 

249, 2 5 6 , 259, 293 , 343  
T h e ra v ā d a  B u d d h is m  1, 3, 102 
T h e ra v ā d in  x iii , xiv, 1, 14, 147, 149, 215, 

249, 2 5 6 , 259, 293 , 343  
th īn a  9 2 , 11 0 , 115, 1 2 3 -1 2 4 , 134  
th īn a -m id d h a  9 2 , 110  
th ira -s a f in ā -p a d a tth ā n a  128 
T h ird  B u d d h is t  C o u n c il  x , 14 , 29, 2 8 2  
th i ta s s a  a f in a th a tta  4 0 , 2 4 0 , 2 4 4 , 2 5 0 , 

2 5 3 , 2 5 5 . S e e  a l s o  c h a n g e - in -  
c o n tin u a n c e  

th iti 4 0 ,5 0 ,1 6 1 ,2 5 1 ,2 5 6 -2 5 7 ,2 6 5 ,3 3 1 -3 3 2  
th i t ik k h a ņ a  237, 239, 2 4 9 -2 5 0 , 2 5 3  
T h . S tc h e rb a tsk y  7 0  
tim e  2 2 4 -2 3 0  
t im e -f r e e  28, 2 2 7  
t ī r a ņ a -p a r in n ā  4 0  
to n g u e -d e c a d  217, 2 2 2  
t r a i k ā l y a  8 , 1 4 , 2 9 , 2 4 4 .  S e e  a l s o  

tr i- te m p o ra lity  
t r e d e c a d  o f  v o c a l e x p re s s io n , so u n d  a n d  

p la s tic i ty  2 2 2  
T r i ia k s a ņ a  S ū tra  2 4 0  
tr i- te m p o ra l  d e n o ta t io n  27, 2 9  
t r i- te m p o ra l i ty  8, 2 9 2 . S e e  a ls o  tra ik a ly a  
t r u t h  a s  c h a r a c t e r i s t i c  5 4 . S e e  a l s o  

la k k h a n a -sa c c a  
t ru th  as c o n c re te  b a se  54. S e e  a lso  va tth u -  

sa c c a  
tu c c h ā k ā s a  2 3 3  
tu ly a -b h ū ta -s a d b h ā v a  169  
tw o  t ru th s  59, 1 7 2 ,1 7 4 ,  303, 315

u c c h e d a v ā d a  1 1 8 ,1 2 0  
u d a y a b b a y a -p a r ic c h in n a  2 5 2  
U d d a k a  th e  s o n  o f  R ā m a  2 8 2  
u d d h a c c a  8 5 ,9 2 ,9 6 ,  1 1 5 -1 1 6 , 118, 122 , 

128
u d d h a c c a -k u k k u c c a  9 2  
ū k ā  2 1 2
u lt im a te  r e a l i ty  23, 2.5, 47, 53, 2 1 0  
u lt im a te  t r u th  v ii, 1 2 ,5 9 ,6 3 - 6 4 ,  124. S ee  

i\\so  p a ra m a tth a -s a c c a

u n d e c a d  o f  p la s tic i ty  2 2 2  
u n ita ry  a to m  2 0 9
u n iv e r s a l  c h a r a c t e r i s t i c  4 0 . S e e  a ls o  

s ā m a n n a -la k k h a ņ a  
U n w h o le s o m e  C o n s c io u s n e s s  8 3 -8 6 ,9 0 ,  

11 2 , 1 1 5 -1 1 8 , 1 2 2 -1 2 3 , 1 2 8 -1 2 9  
u p ā d ā -p a n n a tt i  5 2 -5 4 . S e e  a ls o  deriva tive  

c o n c e p t
u p ā d ā - rū p a  69, 1 6 1 -1 6 2 , 1 8 5 -1 8 6  
u p ā d iņ ņ a k a  196
u p an id h ā  p an n a tti 56. S e e  a lso  appositiona l 

c o n c e p t  
u p a n is s a y a -p a c c a y a  2 6 9  
u p a y o g a -v a c a n a  2 2 6  
u p e k k h ā  86 -87 , 89, 9 2 , 106 , 13 2 , 136, 

2 7 5 -2 7 6 , 3 0 6  
u p p ā d a  4 0 , 5 0 , 161, 2 0 2 , 2 4 0 , 2 4 3 -2 4 4 , 

2 5 0 , 25 3 , 257, 3 3 0 , 3 3 2  
u p p ā d a k k h a ņ a  2 3 7 -2 3 9 ,2 4 9 -2 5 0 ,2 5 3 -2 5 4  
u s s a d a  3 2 , 169, 1 7 0 ,1 9 1 , 207, 2 1 2  
u sū y a n a  121 
U tta rā p a th a k a s  54  
u tu - s a m u tth ā n a  199

v a c ī-k a m m a  197 
v a c ī-k a m m a -d v ā ra  197 
v a c ī-s a f ik h ā ra  109
v a c ī-v in n a tt i  1 5 4 ,1 8 7 ,1 8 9 ,1 9 5 ,2 6 6 ,3 2 1 .

S e e  a ls o  v o c a l in tim a tio n  
v a c īv in n a t t i -d a s a k a  2 2 2  
v a c īv in n a tti- sa d d a - la h u t’ ā d i- te ra sa k a  2 2 2  
V a ib h ā s ik a s  1 4 4 -1 4 5 , 147-149 , 177 -1 7 8 , 

2 3 2 , 29 3 , 3 2 7  
V a ise s ik a  7, 1 7 1 ,1 7 4 , 1 8 7 -1 8 8 , 3 1 6 -3 1 8 , 

3 25
v a n n ā y a ta n a  6, 177 
v a rņ a  1 7 7 ,1 9 3 ,1 9 4 ,3 1 9  
v a rņ a -n ira p e k s a m  177, 194 
v a s a v a t t i tā  9, 38, 2 9 4 , 2 9 9  
V ā ts īp u tr īy a  190
v a tth u  5 4 ,7 7 - 8 0 ,1 5 4 ,1 7 3 ,1 7 6 ,1 8 4 ,2 1 8 ,  

2 2 0 , 223 , 2 6 9 -2 7 1  
v a t th u -d a s a k a  2 2 2  
v a t th u -d u k a  184
v a tth u -sa c c a  54 . S e e  a lso  tru th  a s  c o n cre te  

h a se
v a t th u -p u re jā ta  2 6 9 -2 7 0  
v a v a t th ā n a  179
v a y a  4 0 , 160, 2 3 4 , 2 4 0 , 2 4 4 , 2 5 0 , 253 , 

2 5 6 -2 5 7 , 3 3 0
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v a y a k k h a n a  237, 2 5 7  
v e d a n ā  16-18 , 4 0 , 43, 45, 57, 69, 89, 95, 

9 8 ,9 9 - 1 0 1 ,1 0 5 ,2 6 4 ,3 0 4 ,3 0 6 .  S ee  
a lso  fe e l in g  

v ed an ay a  v e d a n a tā  13 ,54 . S ee  also  fe e l in g 
n e s s  o f  fe e l in g  

v e rb a l iz a t io n  6, 5 2
v e rb a l  o r  d e s ig n a t io n  c o n ta c t  104. S ee  

a ls o  a d h iv a c a n a -sa m p h a s sa  
v e v ic c h a  122 
v ib h ā g a v a n ta  4 4  
V ib h a j ja v ā d i-m a ņ d a la  2 9 2  
v ib h a jy a v ā d a  28
V ib h a n g a  2 , 27, 28, 111, 121, 157, 188, 

2 1 3 ,2 5 1 , 2 5 4 , 2 6 0  
v ib h a v a - ta n h ā  118 
v ib h ū tā la m b a n a  150 
v ic ā r a  9 2 , 95 , 108 -1 0 9 , 1 1 0 , 196, 2 7 6 , 

309. S ee  a lso  su s ta in e d  a p p lica tio n  
v i c ik ic c h ā  85, 9 2 , 9 6 , 1 1 0 , 115 , 118 , 

1 2 4 -1 2 5  
v ig a ta -p a c c a y a  2 7 8  
v ij ja m ā n a k k h a n a  2 5 4  
v i j ja m ā n a -p a n n a tt i  57  
v ij ja m ā n a tā - le s a  31 
v ij ja m ā n e n a -a v i j ja m ā n a -p a n n a t t i  58  
v ij ja m ā n e n a -v i j ja m ā n a -p a n n a t ti  58  
V ijn ā n a k ā y a -š ā s tra  4 , 14, 2 4 , 291, 3 4 5  
v i jn a p t i - rū p a  194
v ik ā ra  152 , 173, 187, 1 9 1 -1 9 2 , 195-1 9 6 , 

199, 203, 21 8 , 221, 2 5 3  
v im a r iy ā d ik a ta  91 
V im a tiv in o d a n ī  285, 3 3 5  
v in a y a -k u k k u c c a  123 
v in n ā n a n c ā y a ta n a  9 3  
v in n ā ņ a -s a m p a y u t ta  100  
v in n ā p a n a  193 
v in n ā p i ta t ta  193, 195 
v in n ū -g a ra h i ta  129 
v if in u p p a s a tth a  129 
v in n ū p u r is ā  129
v ip ā k a  28, 83, 86 , 8 7 ,9 3 ,9 4 ,9 8 ,  107, 126, 

130 , 268 , 2 7 2 ,2 7 3  
v ip ā k a -p a c c a y a  273 , 2 7 7  
v ip a k k a -v ip ā k a  28 
v ip a r in ā m a -d h a m m a  160 
v ip a s s a n ā  93  
v ip p a y u lla -p a c c a y ii 277 
v ir iy a  108,111 114.135,267.27.5 
v is a d is u p p a ll i  152,315

v is a y a p p a v a tt i  140
v i s e s a - l a k k h a n a  3 9 . S e e  a l s o  s p e c i a l  

ch a r a c te r is tic  
V is e s ik ā  7
V isu d d h im a g g a  x i, 2 ,6 ,2 1 ,4 1 ,5 2 ,  7 9 - 8 0 ,  

125, 166-167, 175, 184 , 2 0 5 -2 ()8 . 
2 1 2 -2 1 3 , 2 5 1 -2 5 2 , 259, 2 6 2 ,  2 9 2  

v i ta k k a  9 2 , 95, 108-109 , 110 , 1 3 5 , 196, 
2 7 6 ,3 0 9 . S ee  aso  in itia l a p p lic a tio n  

v i ta k k a -v ip p h ā ra  196 
v i ta l -n o n a d  2 2 2  
v ī th i-c i t ta  138 
v ī th i-m u tta  138 
v īth i-p ā ta  141 
v iv a ra  1 7 4 ,3 1 8
v o c a l in t im a t io n  154 , 178, 189, 1 9 5 -1 9 8 , 

2 2 0 . S e e  a ls o  v a c ī-v in n a tt i  
v o h ā ra  3 5 ,4 7 ,6 4 ,6 6 - 6 7 ,1 7 6 ,2 2 6 ,2 7 3 ,3 0 4  
v o h ā ra b h e d a  6 4  
v o h ā ra -d e s a n ā  6 6 -6 7  
v o h ā ra -k u s a la  6 4
v o li t io n  16, 45, 69, 9 8 -9 9 , 101, 105, 107, 

110 , 142 , 147, 183, 197, 198, 2 6 4 , 
2 7 2 -2 7 4 , 28 0 . S e e  a lso  c e ta n ā  

v o n  R o s p a t t ,  A le x a n d e r  2 3 8 , 3 2 8  
v o t th a p a n a  88, 1 4 2 -1 4 3  
v ū p a s a m a  116  
v y ā p ā d a  9 2 , 9 6

w a te r -e le m e n t 3 2 ,5 3 ,1 5 5 - 1 5 6 ,  158, 164- 
1 6 6 ,1 6 8 -1 7 0 ,  18 0 , 2 0 7 ,2 2 3  

W h o le s o m e  C o n s c io u s n e s s  43 , 8 7 -9 0 , 
95-97 , 112 , 130, 1 3 7 ,2 6 6  

W ilh e lm  G e ig e r  2 8 4 , 3 3 5

Y am aka 2 ,2 3 7 -2 3 9 ,2 5 6 ,2 5 9 -2 6 0 ,3 2 8 ,3 3 3  
y a m  rū p a m  . . .  ta in  rū p a rņ  7 9 -8 0  
y ā th ā v a -v a c a n a  67  
y e -v ā -p a n a k ā  111, 114 
y u t ta -k a la  2 2 5
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