L L I e -~y
X 2* ;]I' >
&y ﬂf_‘
I". r“" i
I -, 3 B
> a . ‘ ] =
b 5
& 3
T._'..E' 8
v o
L 3 -
\

 ABHIDHAMMA STUDIES

RESEARCHES IN
BUDDHIST PSYCHOLOGY

BY

NYANAPONIKA




ABHIDHAM Wi~ STUDIES

RESEARCHES I[N
BUDDHIST PSYCHQLQGY

BHIKKHU NYANAPOUNTKA

FrRewiIN & Co., L.rp., COLOMBO

1949



The ‘““Island Hermitage”, Dodanduwa
(Ceylon) i1s a monastic settlement composed
chiefly of Western. DBuddhist monks. It
was founded in 1911 by its present leader,
the Mahathera Nyanatiloka.

The * Island Hermitage Publications”
have been started for the purpose of makimng
known works principally by the Mahathera
N vanatiloka and his pupils on the anthentic

teachings of the Buddba.



11.

I11.

IV.

CONTENTS—

e e

THE TWOFOLD METHOD OF THE
ABHIDHAMMA PHILOSOPHY

THE SCHEMA OF CLASSIFICATION IN
THE DHAMMASANGANI

The First Type of Wholesome Consciousness
The Schema of Classification

THE LIST OF MENTAL CONSTITUENTS
(DHAMMA) IN THE DHAMMASANGANT

1  General Remarks
92  The Pentad of Sense Impression (phassa-
paicaka, Fl-5)

APPENDIX :
The Authenticity of the Anupada Sutta
3 'The Factors of Absorption (Jhananga, F'6-10 )

4 The Faculties (tndriya, F11-18)

APPENDIX :
The omission of Memory in the List.—About the

Mgt My

nature of sanna
5 The Powers (bala, F24-30 )
6 The Path Factors (mmagg’ anga, F19-23)
7 The Wholesome Roots (kusala-miila, F31-33)
8 The Ways of Action (kammapatha, F34-36)
9 The Guardians of the World (lokapala, F'37, 38)
10 The Six Pairs of Qualitative Factors,
(yugalakani, F39, 50)
11 The Helpers (upakaraka, I's1, 52)
12 The Pairwise Combination (*z/ugana,dd}z.a,
F53, 54)

13 The Last Duad (pitthi duka F55 56)

14 The Supplementary Factors (ye-va-panaka,
I'57-65)

15 Graduations of Intensity Among Parallel Factors
16 Concluding Remarks

ABOUT THE PROBLEM OF TIME
1 Time and Consciousness

2  Planes of Time

3 The Conception of the Present in the Abhidhamma :

6

(About the term uppanna, " arisen”’)

39
13
45
18
19
a1y,

69



PREFACLEL

Thesge Studies originated when the author was engaged 1n transla-
ting into German the ~ Dhammasangani” (' The Compendium of
Phenomena ”’) and its commentary ° Atthasalini’’. These two books
are the starting point and the main subject of the following pages
which, in part, may serve as a kind of fragmentary sub-commentary to
those two works.

The content of these Studies 1s rather variegated: they include
philosophical and psychological investigations, references to the practi-
cal application of the teachings concerned, pointers to neglected or
annoticed aspects of the Abhidhamma, textual research ete. This
variety of contents will serve to show that wherever we dig deep enough
into that inexhaustible mine of the Abhidhamma literature we shall
meet with {he most valuable contributions to the theoretical understand-
ing and the practical realization of the Buddhist doctrine. It is there-
fore the muin purpose of these pages to stimulate further research in

the field of Abhidhamma, to be extended much wider and deeper than
it 18 found in this humble attempt.

There 18 no reason why the Abhidhamma philosophy of the
Southern or Theravada tradition should be stationary to-day, or why its
further development should not be resumed. In fact, through many
centuries there has been a living growth of Abhidharmic thought. and
even 1n our own days there are original contributions to 1t froinn Burma,
e.g., by that remarkable monk-philosopher Ledi Sadaw. There is a
vast number of subjects in the canonical and commentarial Abhidhamma
literature which deserve and require closer investigation and a new
presentation i the language of our times. There are many lines of
thought, only briefly sketched in our tradition, which are just calling
for a further development In connexion with related tendencies of
modern thought. FKinally, in some important subjects of Abhidharmic
doctrine, we have doubtlessly to deplore the partial loss of ancient
tradition, a fact which 1s clearly indicated by the occurrence of technical
terms nowhere explained. Here a careful and conscientious restoration,
in conformity with the spirit of the Theravada tradition, is required,
unless we want to degrade these parts of the Abhidhamina to venerable,
but fragmentary museum pieces.

Abhidhamma i1s meant for inquiring and searching spirits who uare
not satisfied by repeating monotonously and unecritically some ready-
.coined terms, even if these are Abhidhamma termms. Abhidhamma is
meant for imaginative minds who are able to fill in, as it were, the
columns ot the tabulations to which the canonical Abhidhamma books
have furnished the concise headings. Abhidhammea is n o t meant for
those timid souls who are not even soothened when a philosophical
thought does not contradict Buddhist tradition, but demand that it
should be expressly, yea literally, supported by canonical or commen-
tarial authority. Such an attitude, being contrarv to the letter and the
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spirit of the Buddha - Dhamma, would mean that the Abhidhammau
philosophy would be stifled by dogmatisimn and cease to be a living and
growing organism. Such a death by suffocation, or the degeneration by
intellectual inbreeding, would certainly be deplorable on many reasons.
We are convinced that the Abhidhamina, if suitably presented, could
fructify also modern non-Buddhist thought, in philosophy as well
as psvcehology. To state the parallels to modern western thought, or
the historical precedence of the Buddhist versions, is not so much im-
portant in itself. It 18 of greater importance that the Buddhist way of
presenting and solving the respective problems will show to modern
independent thinkers new vistas and open new avenues of thought
which, in turn. might stimulate again Buddhist philosophy in the East.
We are convinced that from such a reciprocal process of philosophical
communication there will arise a glorious vindication of those eternal
and fundamental truths, simmple and profound in one, which were pro-
claimed by the greatest genius of mankind, the Buddha.

It should be noted that the author alone takes the responsibility for
those statements in the following pages which are not expressly referred
to their sources, or are not evidently based on quite well-known parts
of Buddhist tradition. With regard to these contributions of his own,
the anthor will gladly accept any enlightened criticism, based on reason
and on the traditional three criteria to be applied to “personal opinion”
(attarno mati):

(1) the views of the teachers of old (acariya-vada),

(21 conformity with the canonical scriptures (swttanwloma),

(3) direct verification by passages from the canonical scrip-
tures (sulta). |

(Samantapasadika”, PTS I, 231)

- The English translation of “Atthasalini” by Maung Tin (The
Kxpositor’”) was not accessible to the author when writing this book.

Therefore, in quoting passages from the “"Atthasalini”’, reference is made
only to the edition of the text itself, published by the Pali Text Society.

These Studies will be continued in due course.

In concluding these prefatorvy remarks, the author expresses his
deep-felt gratitude to his teacher, the Venerable Nyanatiloka Mahathera,
of Island Hermitage, Dodanduwa, who had first introduced him into
the world of Abhidhamma and who has helped so many western

students of Buddhism to gain a clear understanding of this great
doctrine. -

Further I have to thank Mr. J. G. Fernando of Colombho who,
desirous to help in the study and propagation of the Dhamma, has

initiated this series of publications, and generously defrayed the cost of
this volume,

NYANAPONIKA

“Island Hermitage”

Dodanduwa, Ceylon
15th March 1947.



THE TWOFOLD METHOD OF THE
ABHIDHAMMA PHILOSOPHY

Having used in the above {title the term “Abhidhamma Philo-
sophv,” we shall first state 1n which sense these two words are to be
taken here.

Ag 1t 18 well-known, the Abhidhamma-Pitaka forms the third
main division of the Buddhist Pali Canon, and consists of seven hooks.
But when speaking in these pages of the Ablndhamma i general, we
have in mind particularly the first and thie last one of these seven bhooks,
i.e., Dhcommasangant and  Patthana, which arve so aptly characterized
by the Ven. Nyanatiloka as “the quintessence of the entire  Abhi-
dhamma.”” ™)

Now. in which sense mayv the Abhidhamma be called a philo-
sophy 7 Let ustake that rough division of philosophy into Phenomeno-
logy and Ontology which we brieflv explain as follows . Plienomenology
deals, as the name implies, with “phenomena’, i.e., with the world of
internal and external experience. Onlology, or Metaphysics, 1mquires
after the existence and the nature of an essence, or ultnmate principle,
underlying the phenomenal world., In  other words, [’henomenology
investigates the questions :  Hhat 1s happening in the world of our
experience. and Ao 18 1t happening 7 Of course, when enquiring
after the What and ITow, philosophy i1s not satisfied with the surface
view of realitv as it presents itself to the naive and uncritical min L.
Ontology, on the other hand, Insists, at least m most of ity systems,
that the question How 2> cannot he answered without reference to an
oternal  esgence of reality, be 1t conceived as 1mmmmanent or trans-
cendent.  Particularly in the latter case the question How ? 15 fre-
quently changed into a /iy 2, containing the tacit assumption that
the answer to it has to be searched for somewhere or somehow outside
of the given reality.

Between thege two divisions of philosophy, the Abhidhamma be”
longs doubtlessly to the fivst, 1.e., to Dhencuienology.  lven that funda-
mental Abhidhamma term  “dhamma™ which includes  corporeal as
well as all mental “things”, may well be rendered by “phenomena™ 1 iaf
onlv we keep in mind that, in Abhidharmic usage, “phenomenon™
must not be thought to imply a correlative "nouwmenon™, as. e.g., in
Kantian philosophy

*++ (tuide through the Abhidhamma Pitaka ™', Colombo TO3R.

| See the title of the first book of *AbIndhanima, Dhancicwsangan, rendered by
Nvanatiloka as ** Enumeration of Phenomena,
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When denoting the Abhidhamma as Phenomenology we have to
make two reservations which, however, will not greatly alter the sub-
stance of our statement. First, Nibbana too, mostly under the name
of asankhata dhatu (.e., the Unconditioned Element), enters the
“Enuomeration of Phenomena’” ("Dhammasangani®) within several classi-
ficatory groups treated in that work. Being “‘supramundane” (lokuttara-
dhanuna), Nibbana is certainly, in the sense of that term lolwitara, a-
meta-physical or transcendent entity. The latter term, “‘transcendent,”
may even well be rendered by another Abhidharmic classification of
Nibbana, viz : apariyapanna, i.e., not included” in the three worlds
of the universe as conceived by DBuddhism. Though Nibbana, resp.
asanl-hata dhatu does, in fact, occur quite frequently in the Dhamma-
sangani, 1), for the sake of completeness of that “enumeration of
things,” it should be noted: (1) in all cases there is only a bare
mentioning of it, without any further explanation beyond the respective
classificatory heading under which it appears,-differing in that respect
from the other “things” to all of which a definition is added. (2) The
classifications of Nibbana are all of a negative character. On the other
hand it is noteworthy that Nibbana is definitely termed a dhamma, and
this also 1 such classifications where it is certainly not viewed as a
possible object of thought (i.e., dhcmima 1n the sense of a mental object,
corresponding to 1mano, “mind”). So we have to admit that this sole®
non-phenomenal entity belongs likewise to the svstem of the Abhi-
(hamma, but, what 1s relevant in our connexion, it is never enlarged
upon, because Nibbana 1s an object of realisation and not of philoso-
phical research.

Our second reservation with regard to an exclusively phenomeno-
logical character of the Abhidhamma is the following: The results of
the penetrative phenomenological investigations in the Abhidhamma,
are a definite and valuable contribution to ontological problems, i.e., to
the search for an abiding essence 1in reality. The results of the
Abhidhammma philosophy show clearly and irrefutably where such an
alleged essence can never be found, namely nowhere in the world of
the five Aggregates (khandha). Included in those five phenomenal
Objects of Clinging (upadanakkhandha) and excluded from the sphere
of the Unconditioned Element are also the most sublime states of
meditative consciousness, so frequently identified with the manifestation
of, or the mystic union with, a Deity of a personal or impersonal
nature. At the same time, the thorough analysis of all phenomena
undertaken in the Abhidhamma, leaves no doubt what Nibbana defi-
nitely 1s not. It is true that these ontological results of the Abhi-
dhamma are “merely negative,” but they represent certainly more
substantial and consequential contributions to the ontological problem
than the 'positive” assertions of many metaphysical systems, indul-
ging in unprovable or fallacious conceptual speculations.

|

P —

t See the table in the English translation of Dhammasangani L M b
" "Davids, 2nd Ed., p. 342 ammasangant, by Mrs. Rhys
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Having dealt with these two reservations, we may return to our
initial simplified statement and formulate it now in this way: Ze
Abhidhamma ts not a speculative, but a descriptive philosophy.

For the purpose of describing phenomena, the Abhidhamma uses
two supplementary methods: that of analysis, and that of investi-
vating the relations (or the conditionality) of the things. Both of
these typical features of the Abhidhamma, 1.e., the hmitation to a
purely descriptive procedure and the two-fold method, will be evident
already by looking at the fundamental schemata of the two above-
mentioned principal books of the Abhidhamna.

(1) The analytical Dhcwinmasangani, i.e., The Enumeration of
Phenomena, has the following schema :

At a time when (such or such a type of) consciousness has arisen,
at that time exist the following phenomena...” (See p. 10.)

(2) The Patthana, i.e., The Book of Origination, being the prin-
cipal work dealing with the Buddhist philosophy of relations, 1s
based on the following stereotype tormula :

¢ _ .
‘Dependent on a (e.g., wholesome) phenomenon may arise a
(wholesome) phenomenon, conditioned by way of (root-cause).”

It 1s evident already from the wording that in both cases purely
descriptive statements are made. In the first cases, a description 1s
cgiven of what is really happening when we say consciousness has
arisen,’ 1.e, what are the full contents of that event which 13 seemingly
of a unitary, non-composite nature. In the second case, the descrip-
tion answers to the question How, 1,e., under which conditions the
event 1s happening.

Already the mere juxtaposition of these two basic schemata of the
Abhidhamma allows us to formulate an 1mportant axiom of Buddhist
philosophy :

A complete description of « thing requires, besides ils analysis,
also c statement of its relations to other things.

Though the Abhidhamma, being non-metaphysical, does not deal
with a bevond of the things in geueral ("meta ta physika”), it goes
nevertheless beyond the single things, 1.e., beyvond things artificially
separated for the purpose of analytical description. The connexion or
relation betwen things, i.e., their conditionality (/dapaccayala), is treat-
ed particularvly in the Patlthana, supplying a vast net of relational cate-
gories. But the mere fact of relations, 1.e., the non-existence of isolated
things, 1s already umplied 1n the results of a thorough analyvsis, as under-
taken in the Dhanunasangani. These results show that even in the
sinallest psychice unit, 1.e., 1n a moment of consciousness, a multiplicity
of mental factors is active between which there must necessarilv exist a
certain relationship and interdependence. This fact i1s frequently em-
phasized in the commentary to Dhconmasangani, called Atthasalini,
e.g., when commenting on the first sentence of Dhammasangani (see
p. 11), Atthasalini gives different meanings which the word sanaya,
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*time” or ‘‘occasion,”) may have in this context; one of them 1s
samiha. i.e., the aggregation (or constellation) of things. If samaya 1s
rendered in that wayv, the respective sentence would read : ““In which
aggregation (or constellation) of things a wholesome state of conscious-
ness......has arisen. in that aggregation exist: sense impression ete.”
Here Atthasalini remarks:  “ Thereby (i.e., by the above explanation of
samaya) the view is rejected that any one thing may arise singly.” In
other words:  Thorough analysis implies an acknowledgement of re-
lationship.  The necessity of investigating the relations of things 1s
further emphasized in Atthasalini by two more axiomatic sentences:

“ Nothing arises from a single cause ” (ekaka@ranavado patisedhilo
Lot 1)

“Nothing exists (or moves) hy its own Power” ™ (dhaniinancain
scceasarall itahhiimano patisedhito hoti).

We are adding, thirdly, the already quoted sentence in an abbre-
viated form:

“ No thing arises singlv 7 (ekass’eva dhanonassa uppatte patisedhito
holl).
( Asl. p. H9—61)

These terse sentences represent three fundamental principles of
Buddhist philosophy which well deserve to be taken out of the mass of
expository detail where they easily escape the attention due to themn.
Next to the fact of Change (aniccatia), these three axioms, implying the
principle of conditionality (idapaccavatg), are the main support of the
fundamental Buddhbist doctrine of Impersonahity resp. Unsubstantia-
lity (ancaltoala).

The analyvsis, as undertaken m Dhammasangani shows that the
smallest accessible psvehie unit, a moment of consciousness, 1s as little
indivisible (a-tomos). uniform and undifferentiated as the material atom
of modern physies.  Likethe physical atoni. a moment of consciousness
1 a correlational system of 1ty factors, functions, energies or aspects, or
what other name we may give to the “components” of that hvpothetical
psychic unit.  In the Abhidhamma these ~“components™ are called
simply dhcenina, i.e. " things 7 or * states.” ' -

It should be noted, however, that the Patt haia, the principal work
of Buddhist = conditionalism,” is not concerned with the relations
within a single psyehic wnit (eitta-felihiana) which we shall call ™ inter-
nal relations 7 but it deals with " external relations,” i.e., with the con-
nexions between several of such units.  But these " external relations
are toa great extent dependent on the " internal relations ™ of the given
single unit or ot previous ones, i.e., on the modes of combination and the
relative strength of the different mental factors within a single moment
of consciousness.  This showsthat the analytical method is as important
for the svnthetical one, as the latter 1s for the first.

- o — e

- — — ——p——

* The opposite view 1s called in Asl ** the great conceit’ or “‘the great delusion’’
(«bhimano).
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Presence or absence, strength or weakness of a certain mental factor
(dhamma or cetasilea) may decide about the occurrence or non-occur-
rence of a certain external relation, e.g., In a wholesome state ot
consciousness unassociated with knowledge, the presence and strength
of KEnergy (v1r7yca=sanuma-vayama) may, by its being a part of the
Path Factors Guagg’anga), establish a relationship to a future state of
consciousness where also the Path Factor " Right Understanding * is
present.  In other words: The tendency toward hiberation which char-
acterizes the Path Factors, i1s, 1n our example, at first mainly expressed
by energy, 1.e., the active wish and endeavour directed toward libera-
tion.  This Energy will naturally strive to acquire all the other neces-
sary requirements for reaching the goal, particularly the Path Factor
" Right Understanding.”  If there is the definite awareness that a cer-
tain quality 12 @ member of a certain group of factors having in common
a certain purpose, then the respective state of consciousness will possess
the inherent tendency to complete that group by acquiring the missing,
or strengthening the undeveloped miembers of the group. In that way
a bridge 1s built to another type of consciousness, and we can see {from
that example how the composition of a state of consciousness, 1.e., its
Internal relations, intluences its external relations.

As already mentioned, the Putthana investigales only the external
relations, but i another work of the Al)]mlhamnm, the FPibhngea, the
internal relations too are treated. 1In the Paceayalara-1710langa, the
" Treatise on the Modes of Conditionality,” the schema of the Dhamma-
sangani 1s combined with the formula of the Dependent Orvigination,
padiceasconuppada, e.g.. T At a time when (the first unwholesome
state of consciousness) has arisen, at that time there 1s dependent on ig-
norance the (respective) Karma-Formation (san/iharo, in singular!).”
In that text, there are some deviations from the normal formula of the
Dependent Origination, varving in accordance with the type of cons-
ciousness 1m question.  This remarkable application of the Paticca-
sanuppada 15 called in the Commentary  elacitialelihoniloa-paticead-
sanoppada, 1.e., " the Dependent Origination within a single moment of
consciousness.”  The Commentary indicates those of the 24 modes of
conditionality (paccaya) which are applicable to the links of that ™ mo-
mentary = Paticcasamuppada.  In that wayv. by showing that even an
infinitesimally brief moment of consciousness 1s actually an imtricate net
of relations, the erroneous belief 1 a static world 15 attacked and des-
troyed in 1its roots. In that mmportant, but much too hittle known
chapter of the I"ib/iwnga, both methods of the Abhidhamma are exem-
plified and harmonized at the same tune, 1.e,, the analytical and the
svithetical.™) |

-l o asslegs. wm s W - . — . —— - - g - - -— - - — T p— - il — . — .

* It is to be regretted that the statements of that Vibhanga text are (as so often
1n the U)hldhnnml) rather laconic and are only partl\ eluctdated in the old
Commentary. Tt will require patient scrutiny and reflection till at least the
most important implications of that text will be clearly understood. 1In a Sepa-
rate essay. the author intends to make an nitial contribution to the exposition
and the understanding of that text and its commentary.
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The Buddha who ig so rightly called “skilful in his methods of
instruction ” (rnayal-usalo), has used on other occasions too the same
ingenious approach of first applying separately two different methods,
and afterwards combining them., We shall give only a few examples:

According to the Sutipatthana Sutta, the contemplation of the difter-
ent objects of attention should proceed m two phases : .
Phase 1:— (1) «jjhattcin, i.e., the contempiation of phenomena (corpo-
real and mental), as appearing in oneself
(2)  bakiddha i.e., phenomena appearing in others ;
(3)  ajjhedta-baliiddha, i.e., combination of both.

Here the synthetical or relational method is applied, by breaking
down wrong differentiations between KEgo and Non-Ego, and by showing
that the life-process 1s an impersonal continuumn. Only a thorough
practice of the first two stages (I, 1 and 2) will lead to that result.
Phase 11 - (1) samudaya-dhanona, i.e., phenomena viewed as aris-

1Ny |
(2) /‘/ty(~t-d/':(1m/m1. i.e., phenomena viewed as arising ;
(3) samudaya-caya-dhaniona, i.e., combination of both.

Here, by breaking up wrong i1dentifications, the analytical method
s applied.

In the course of the practice of Satipatthana, both partial aspects,
the synthetical and the analyvtical (the Phases T and I11), will gradually
merge 1mto one perfect and undivided " vision of things as they really
are.

Also the followmg nstruction for the gradual practice of Clear
Insight (vipassana), frequently given in the commentaries and the
Vaswdd i Magga, tollows a similar method :

(1) Analyvsis of the corporeal (ripa)

(2) mental (nama)

(3)  Contemplation of both ‘nama-rupa)

(1) Both viewed as conditioned (paticcasamuppada

D) Application of the 3 characteristics to Mind and Bodv-cun-

conditions= Combination of Analvsis and Synthesis.

} Analysais.

) } Syvnthesis.

Only by applyimg both methods, the analyvtical and the syvnthetical,
the impersonality ‘«naltata) and the unsubstantiality (= voidness,
sinnala) of all phienomena can be understood fully and correctly. An
one-sided application of analysis may easily result in the view of a static
world of material and psychic atoms, When science has come close to
the Buddhist Anatta-Doctrine, it did so, at least up to the beginning of
this century, mostly through radical application of the analvtical
method. Therefore its kinship to the Buddhist concept 1s only a ];artial
one, and has to be accepted with some reservations. However this
analytical approach of science has been supplemented by the dynamic
or energetic world view that dominates the latest trends in modern
science, psychology and philosophy. To be fair, we have to admit that
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also distinguished Buddhist writers of the past and also of our times
have not always avoided the pitfalls of an one-sided analytical approach.
This may happen easily because analysis takes a very prominent place
in Buddhist philosophy and meditation. Farthermore, 1n striving for
Clear Insight, i.e., for a — vision of things as they really are,” analyvsis
comes methodically first. It is the first task to remove, by analysis, the
basis for all the numerous false notions of substantial unities, be it the
unquestioned conviction of the average man to be an identical KEgo, be
it the theological belief 1mm an 1individual soul, or the various con-
cepts of materialistic or idealistic systems.  Finally, analysis
tends to be overemphasized in expositions of the Abhidhamma, be-
cause the analytical Dhannnasangani presents relatively easier
reading, resp. studying-matter than the Pattharna, giving more con-
crete facts than the latter book. The Pattliana furnishes but an
abstract schema of all possible relations, only scantily illustrated. It
presents the formal aspect of the life process. The “bodies” within
which these abstract principles operate, are supplhied 1 the analy-
tical books of the Abhidhamma. In other words, analvsis describes,
by critically chosen terms, the "things” which actually enter into
those relations dealt with by the synthetical method. All these fore-
mentioned points are strong temptations to stress unduly the analy-
tical aspect of the Abhidhamma philosophy. All the more it is
imperative to supplement it by the constant awareness of the fact
that the “things,” presented Dby analysiy, are never isolated, self-
contained units™), but are conditioned and conditioning. They occur
only in temporary aggregations or combinations which are constantly
in a process of formation and dissolution. But the word “dissolu-
tion” does not 1mply the complete disappearance of all the com-
ponents of the respective aggregation. Some of them alwayvs
“survive,” or, more correctly: are repeated, in the combination of
the next movement, and others may, conditioned by theilr previous
occurrence, re-appear much later. Thus the uninterrupted flux of the
life stream 1s preserved.

Bare analysis starts, or pretends to start, its investigations by
selecting single objecty, existing 1 that sector of time which i
called “Present.” The Present is certainly “the only reality™ in the
sense of “existence,” bhut it is a very elusive “reality’” whieh is con-
stantly “on the move” from an “unreal” Future to an ‘unreal” Past.
But strictly spoken, the object of analysis, as of any thought, belongs
not to the Present, but already to the Past when 1t is considered. This
has been stated already by the commentators of old : "Just as it is
impossible to touch with one’s finger tip that very same finger tip, in
the same way the arising, continuing and ceasing of a thought cannot
he known by the same thought.” (Commentary to Majjhima Nikaya,
Anupada Sutta). This statement that, strictly spoken, a thought has not
a present, but a past object, holds good even 1if we have 1in mind the
much wider term of the “‘serial Present” (sanlati-paccuppania),i.e., the
perceptlble sequence of several moments of consciousness which alone

R N — -—

')‘ Sbe the Commentulal axioms on p, 4,

- - -
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is actually experienced as ' present ”; and if we are leaving aside the
so-called "'momentary Present” (hhanapaceuppanna) which consists of a
single, practically imperceptible moment of consciousness. The duration
of the object of bare analysis in an artificially delimitated, elusive, and
not even genuine Present, gives to it, for a philosophical mind, a
strangely illusory character which forms a quaint contrast to the
frequent assertion of pure analysts’™ that 1t is only they who are
dealing with  “real  facts;” but these facts are constantly shpping
them through their fingers. A frequent and wvivid experience and
contemplation of  that illusory nature of the Present not in the well
known general sense, hut as established by Abhidharmic analvsis, will
he of great help in the final understanding of suzn«da, 1.e., Voldness
or U'nsubstantiality,

We have remarked that bare analvsis starts with single objects
occurring in the Present. But even the most self-contented analysts
cannot afford to stop at that point : they have to take cognizance of the
fact that other “single™ objects existing in the 'same” space-time, act
npon their original object. respectively are “acted upon” by it. They
also have to take notice that the chosen object undergoes hefore their
eves it conscecutive series of changes.  In view of these facts, analysis
has to @1ve up its self-sufticieney and to admit mto the range of its
serutiny at least those two above-mentioned relational facts.  After that
extension of range we may speak now of “qualified analysis,” in dis-
tinction  from the previous " hare analvsis,” In its widened
scope, qualified analysis”  spreads, as it were, its  objects
and the results of its 1vestigations on a plane or a surface, having
only the two dimensions of breadth and length. The ""breadth” con-
sists of the first-mentioned relational fact : the co-existence of other
phenemena as far as they are 1 interconnection with the original
object of analysis,  The “length’ signifiex the second relational fact :
the sequence of obgerved, consecutive changes stretehing forward in
time.  Thus, 1n qualified analyvsis, only those of the 24 Modes of
Conditionality  (paceaya), treated in the Patthana, are taken into
consideration  which refer to co-existence (e.g.. sahajala-poceaya,
“conascence) or to linear sequence (e.g., ananlara-paccaya, 't eonti-
onity”’),

Bare ax well as qualified analysis are clogely bound to a spatial
view of the world, and, as we have seen, only to a two-dimensional
space.  Those who rely on these two kinds of analvsis do not fear
anything as much as the disturbing intrusion of the time-factor into their
“well-ordered.” but static, sham world of supposedly “unambiguous
and palpable facts.” Having had to admit the time-factor, at least par-
tially, by way of the above-mentioned two relational facts, qualified
analysis endeavours to render the time-effect as harmless as possible. by
trying to reduce 1t to spatial terms of juxta-position, etc. The co-exis-
tent things are, as we have seen arranged into the dimension of breadth
which could be accepted by us provisionally. The fact of change is
disposed of by 1magining the single phases of the change to be arranged
in the dimension of length ax if the time during which these changes
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occur, were a stretch extending i space on which the object moves,
Obviously, the strange assumption is that, while the object “changes its
place” on that stretch of time, it changes also. 1 a mysterious way, 1ts
nature, i.e., it undergoes the observed alterations, e.g., ageing.

In that way, sequence in time appears to bare and qualified analysis
to be like a cinematographic performance 1in which a great number
of single static pictures 1s turned =o quickly as to produce 1 the
spectator the effect of moving figures.  This illustration 18, simce Berg-
son, very frequently used in literature without or with the nn-
plication that, properly, motion or change 1s illusory or a reality of «
lesser degree, while only the single statiec picetures, Le., self-identical
physical and/or psychic (time-) atoms have genuine reality.,  But,
according to the Buddha, just the reverse is true: Change or Flux is
real, and the single static pictures, (i.e.. individuals, atoms, ete.,) are illu-
sory. If we take up another aspect of that same simile, we shall get a
more correct view of the facts concerned: To take a film of moving
objects with help of a mechanism called 7 camera ™ and thereby to
dissect the continuous motion of the objects, might be compared to the
perceptual activity of the mind which, by necessity, must fictively
arrest the tlux of phenomena for the purpose of diserimination.  But
that function of dissecting 1s only an artificial deviee hased on the pe-
cularity of our perceptual = mechani=in 7, just as 1t 1510 the case of the
amera: 1t 18 not to be found 1n the actual phenomena, as hittle as in the
moving objects renderced to statie prctures by the camera.  These static
pictures obtained by filming correspond to the static nmages or nnagina-
tions, concepts or notions, resulting from perception,

But we shall leave now this simile,  We have said hefore that the
gpatial world of qualified analysisis lnnited to the two dimensions of
breadth and length. Bare or gualified analvsis cannot dare to admit
those conditioning and conditioned phenomena which are hound up
with the third dimension of depth., bhecause the latter 1s too closelv con-
nected with the disturbing time-factor., By “depth™ we understand
that subterraneous How of energies (a wide and intricate net of streams.
rivers and rivulets), originating in past actions (karma) and emerging to
the surface unexpectedly at a time determined by therr mherent life
rhvthm (time required for growth, maturation, ete.) and by the influence
of favouring or disturbing circumstances.  ‘The analytical methaod, we
said, 1s willing to admit only such relational energies which are trans-
mitted by immediate impact (the dimension of breadth) or by the limnear
“wire’ of immediate sequence (the demension of length). But
relational energies may also arise from unknown depths opening under
the very feet of the individual or the object: or they may be transmitted,
not by that linear = wire = of immediate sequence in time-space. hut by
way of wireless,” travelling vast distances of space and time. Tt is
the time factor that gives depth, profundity and a wide and growing
horizon to our world view, By the time factor, the * present mmoment”
1s freed from banality and imsignificance adhering to it only in the.
equalizing world of space and one-sided analysis, The time factor as
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emphasized by the philosophy of relations, 1nvests the " present
moment >’ with that dignity, significance and decisive importance attri-
huted to it hy the Buddha and other great spiritual teachers, Only by
the synthetical method, 1.e.. the philosophy of relations, due regard is
oiven to the time factor. because m any comprehensive survey of
relations or conditions, the Past and Future too have to be considered,
while one-sided analysis may well neglect them.

Just because the following pages are mainly concerned with the
analytical part of the Abhidhamma, we thought it advisable to under-
line the nuportance of the other aspect too.

Buat we.have stressed the harmonization of hoth methods not only
on philosophical grounds, but also on account of its practical importance
for spiritual development.  Many will have observed 1in themselves or
in others how greatly it often aflfects the entire life of man whether the
domimating activity of mind 1s a dissecting (unalytical) or connecting
(synthetical) function, or whether they are well balanced. The conse-
quences will extend not only to the mtellectual, but also to the ethical,
cmotional, social and imaginative side of the character. This mayv even
he observed when one’s mental activity 1s only tethporarily engaged in
the one or the other direction.  But it can be seen clearly in the case of
extreme tvpes of an analytical or synthetical trend of mind : here the
particular virtues and defects of hoth will be very marked. We need
not elaborate this matter here. The hint given will suffice to point out
How mmportant 1t 1sfor the formation of character and for spiritnal pro-
gress to cultivate both the analytical as well as the synthetical faculties
of one’s mind and to follow also in that respect the Middle Way of the
Buddlia that alone leads to Enlightenment.
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THE SCHEMA OF CLASSIFICATION IN THE
DHANMMASANGANI
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THE FIRST TYPE OF WHOLESOME CONSCIOUSNESS

All

Translation of Dhanionasangan § 1

the following investigations are based on the Ist Type of

Wholesome Consciousness, dealt with 1in the first para of the Dhamimna-
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camaye afine p1 atthi paticcasamuppanna arupimmo dhamma,—ime dham-
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19. Right Understanding ‘s ind-digthi)
3 (l)' g ]hil;:enttl(m (xfl.’.’[,'}(;.ngxxuppa) Path Factors
21. . KEfftort samma-vaya .
2, . Mindfulness (sa/mimna-sati) (magganga)
23, . Concentration (sanvna-samadhi)
1. Power of Faith (saddha-bala)
27, . Encrgv (viriya-bala)
20. . Mindfulness (sati-bala)
27, .\ . Concentration (sanadhi- Powers
bala) [ (bala)
V8. o Wisdom (pasisia bala)
24, . Moral Shame (hiri-bala)
o). v . Dread ‘oltappa-bala)
31, Non-Greed (rlobha) ‘ |
32, Non-Hatred («dosa) }Wholesome Roots (kusala-mmi’a)
33, Non-Delusion (amoha )
S4.  Non-Covetousness
Y - . oy (“fa’_{)/‘ i) Wholesome Ways of Action
5% Non-HIwill {aeyapada) (rusala-kam tha)
30.  Right Understanding susata-ramntapacia
(S 1nG-d i1t L)
37. Moral Shame (4iri)
38, Dread ' }The Guardians of the World
(ol ) (lolapala)
39, Tranquillity of Mental Concomitants )
(kayca-passaddhi)
4(). . .. Consclousness
(citta-passaddhi) |
1. Agility of Mental Concomitants
- kaya-lahula
12, . Consciousness |
(eitta-laliuta |
13, Pliancy of Mental Concomitants
(laya-muduta) |
1, o am . 1
14. . N (J()llsclollbn?bb o | The Six Pairs
(illec-muduta }-( laka)
4).  Workableness of Mental Concomitants yugatara
(haya-kammansiata)
40. . Consclousness
(eitta-kammannala)
17. Proficiency of Mental Concomitants
(kaya-pagunniata)
18. Consciousness
(cilta-pagunsiala
19,  Uprightness of Mental Concomitants |
(kaywjukata) |
D). . .. Conscilousness
- (eitta’wjukata) )
51. Mindfulness (sat?) The Helpers
22, Mental Clarity (sampaiasisi) } (upakaraka)
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53. Calm (samataa) } The Pairwise Combination
54. Insight {vipassana) (yuganaddha)

55. Exertion (paggaha) }The last Duad
56.  Undistractedness (avikkhepa) pitthi-duka)

These, or whatever other conditionally arisen uncorporeal things
there at that time, these things are wholesome.”

The supplementary Factors (yevapanaka), as given in the A{tha-
salini, are the tollowing :
57. Intention (chanda)
58. Decision (adhimollihea)
59. Attention ((manasilcara)
60. Menlul Equipoise (tatramajjhattats)
6l. Compassion (karuna)
62. Sampathetic Joy (mudita)
63. Abstinence from wrong Bodily Action (kayaducearitavirati)
o4. s . s Speech (vactducearitavirati)
0. v s s Livelihood (wivaducearitavirati).

The Schema of Classification

The purpose of the first part of the Dhaninasangani, the ™ Book
of Consciousness " (cittuppada-landa), is to give

(1) a classification of all consciousness ;
(2) a detailed analysis of the single types of consciousness.
The classification i1s given in the first part of the principal sentences,
x » e . ’ .
exemplified on page 9 : At atime when a...state of consciousness
has arisen.” llere the respective tyvpe of consciousness i1s briefly
characterized with help of certain categories.
The detailed analysis follows 1 the concluding part of the
sentence : ...at that time there 1s: sense impression, ete.” This
enumeration of mental factors will be called in the following the ™ List of

vé - . - . .
Dhammas”. The word = dhamma’”, of course, is here again used in the
¢ e qe | e | ‘ :
sense of ‘“thing ™ or © phenomenon,”

The classifying catagories used 1 the tirst part of the sentence, are
statements (1) about the " subjective 7 side of the cognitive process, (?)
about the " objective " side. |
(1) The statements about the " subject ” refer to

(a) The plane or sphere of consciousness (bhid) ; in our

example: the sensuous sphere ;

(1) the karmic value; here : wholesome :

(¢) the emotional value ; here : joyvful :

(d) presence or absence of knowledge ; here : associated with

knowledge ;

(e) spontaneous or non-spontancous occurrence; here: spon-
taneous.
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(2) The statement about the " object ” is generally not used for
constituting separate classes of consciousness. The six kinds of sense-
objects are considered only ag variations of the same type. In nearly
“all cases it is the “subjective ” relation to the object which 1s used for
the differentiation of consciousness. The objects determine the classsi-
fication only in the case of initial five-sense perception in its narrowest
sense (called dasscana, “seeing,” ete.), i.e., in that still very primitive
phase of the perceptual process which follows imnmediately after the
first “adverting of the mind”; (vajjana). At that time the impact of
the object is predominant, and the activity of the subjective factors 1s
still weak, as shown by the small number of mental concomitants
present in these types of consciousness.

From the above subjective catagories a—e, the following are
anticipations of factors contained in the complete analysis as given 1n
the List of Dhaminas:

(b) The karmic value, here ‘' wholesome ”, is determined by the
presence of the ‘ wholesome roots’. If the state of consciousness is
“associated with knowledge ”, as in our case, all three ‘‘roots” are
present, viz : Non-Greed, Non-hate and Non-Delusion ' ¥ 31, 32, 33) ; if
“dissociated from knowledge”, the last is missing.

(¢) The emotional value, herc " joyful” is represented by the
factors : Feeling (I'2), Pleasure (F9). and Joy (117).

(1) The association with, resp. dissociation from, knowledge is
determined by the presence or absence of the third * wholesome root”,
Non-Delusion (F33) and its varions svnonvis or aspects (e.g., F15, 19,
ete.)

The category of spontancous or non-gpontaneous occurrence can-
not be traced to any factor of the respective present moment of cons-
clousness, but depends on previous mental processes. We speak of
" spontaneity 7 if the reaction or decision takes place imiediately, by
force of melimation or habit which both mayv have their roots in a
chstant past, even in a previous existence. We speak of " non-sponta-
neity 7’ if the reaction or decision is preceded by one’s own delibera-.
tions or by an outer influence in the way of advice, request or command:
1.¢,, the non-spontaneity of a state of consciousness might be due either
to premeditation or to instigation. -

SN
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THE LIST OF

MENTAL CONSTITUENTS (DHAMMA) IN THE
DHAMMASANGANI

L]

In psychology ™ a difference of aspects
1s a difference 1 things.”

Janmes Ward, Ency. Brit. art. Psychology.

1. “General Remarks

When perusing the list of the constituents of consciousness, as given
in the Dhammasangani, this list appears, at the first impression, to heap
un, rather arbitrarily and supertinously, a great number of synonyms,
thus presenting a strange contrast to the otherwise so terse, lueid and
strictly syvstematic composition of that work. Just this strikimg contrast
will make us hesitate to aseribe the secmingly unsystematic character
of the List to a lack of the most elementary skill in methodical
ex position. If we look at the admirable architectonies of the Dhamina-
sangant as to ground-plan and detaily, we shall certainly not be prepared
to suppose that its author—be it the Buddha himself or his early dis-
ciples —should have been unable to undertake the simple procedure of
summarizing pavallel factors under a single heading, as in later periods
it was actoally done in the Commentary (Ad{thasaling), the Visuddhbi
Magea and the Abhidhammattha-Sangaha.

Alveady Afthasaling (p. 13H) discusses a criticisin referring to an
alleged lack of system and to the superfluous repetitions in the List
of Dhammas. The commentator puts into the mouth of the c¢ritic the
following drastic indictment : 7 It is a disconnected exposition, disorderly
like booty carried away by thieves, or like grass deranged by a herd
of cattle on their way. It 18 done without an understanding of the
matter.” Atthasdalini meets that criticism by giving the following
simile : A king has levied a tax on the different crafts and professions,
ordaining that those who execute several crafts are obliged to pay the
corresponding amount of tax units. Now, the different professional
activities of a single person ecorrespond to the different functions of a
single factor of consclousness. The number of tax units payable by the
same person are to be compared to the number of classifications
corresponding to the various functions of a single factor.

This simile, however, does explain only the inclusion of parallel
factors regarded separately. resp. as function of a single mental quality.
It does not do justice to another important fact which properly rounds
off and completes the explanation ; namely the arrangement of these
quasi-synonyms into groups. A factor, by force of its various functions,
enters into combination with various sets of other factors grouped around
a common function or purpose. This fact is important, firstly, because
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just these groups represent the formal principle of arrangement of our
[ist. The names of these groups, as given on pp. 11-12, are assigned to
themn partly in the text of the Dhammasangani itself™), partly 1n
Atthasalini. but the fact of the grouping 1s quite evident from the List
itself.  On the other hand, if the grouping were nothing else’ than
such  a formal principle of arrangement, 1t would not have been
Jdlowed {o determine the composition of the List. Though the
coneral predilection of the Indian mind for a very formalistic method
of exposition Is  well-known, this peculrarity will rarely mmpair the
treatment of the subject-matter itself. And it would certainly not be
permitted to do so in our case of a work that offers psychological
mstruction in such a tersely concentrated form, reduced to the bare
ossentials, without anyv embellishments,  We cannot suppose that 1in
1 work ot that character the last of Dhammas should have been
encumbered hy tautologies, merely for a formalistic reason. The
cgroups among which we tind those different parallel terms, are more
than devices of arrangement ; they ware also psychic realities in theni-
celves, as theyv represent purposive associlations of  single factors, i.e.,
thelr concurrent directions of movement and their common tendencies
of development.  We shall soon give an example for a single factor’s
membership of several groups and shall deal with 1t further in the fol-
lowing chapters which are devoted to the various groups.

By the imntroduction of partly overlapping groups, the subtle and
complicated structure of a moment of consciousness 18 indicated. 1t
shows that a psychic unit is not = composed 7 of rigid parts, arranged,
as 1t were, 1n juxtaposition like a mosaic, but that i1t is rather a relational
and correlational system of dynamic processes.

In order to give to the groups their deserving place within the
above-quoted simile of the Atthasalini, we may supplement it by making
an addition 1 so far as the person executing various professions and
paying the corresponding taxes should also belong to each of the respec-
tive professional guilds to be compared to the groupings. But the
different kinds of application of one faculty mav become more clear
through another simile If the simile chosen by the teachers of old,
was somewhat banal, 1t will be excused if ours is likewise so.

Let us suppose a man 1is, as the head of his family, in charge of the
household purse; in his professional capacity, he is a cashier, and in
his elab its treasurer.  In such a manner his general skill in reckoning
18 applied to different aspects of his life and to different social groups to
which he belongs. Consequently, his skill serves different purposes,
for the attaimment of which he has to combine it, in each case, with
partly quite ditferent qualities of his own. It brings him also in contact
with quite ditferent sorts of people. The application to our case is as
follows : The general skill in reckoning which the man of our simile
possesses, corresponds to a single factor (viewed in abstracto), belonging
to a certain moment of consciousness. The three practical applications
of that skill are the different actual functions of that factor. The

hanniiag - Nl - ——" - ——

*In the chapter called Sangaka-vara, i.e., ** Summary’’.
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various other faculties which our man has to summon to his aid in the
three different spheres of his activity, correspond to the other members
of those groups to which our factor belongs; they signify the wnlernal
relations within the same moment of consciousness. The fact that the
man, in executing his skill in different kinds of environment, meets
there different sort of people,—this correspondsto the external relations
to other states of consciousness which may belong to the same or a
different classificatory type.

By the various functions of a mental factor, quite different lines of
development, i.e., different external relations, might be started. E.g.,
“One-pointedness of Mind” (cittass’ekagyata) may be deliberately
cultivated as a = Factor of Absorption ” (jhan’anga) and be developed
up to the degree of a complete absorption of mind (appanda). Or,
with emphasis on its liberating quality, = One-pointedness”’ may have
the aspect of the Path Factor ** Right Concentration ”’, and, for the pur-
pose of Clear Insight (Vipassana), be developed only up to Approxi-
mate Concentration (upacara-samadhi). Or, *‘ One-pointedness” may
appear as - Calm ” (samatha) in the ** Pairwise Combination ” of Calm
and Insight. (See page ).

It will be at first a single function or aspect of a mental factor that
initiates a certain external relation with the following moments of cons-
ciousness, but this does not exclude that also other aspects of the same
factor manifest themselves more prominently in later states of cons-
ciousness. In the same way, the relative weakness or strength of any
factor might be without visible consequence just now, but might pro-
duce effects at any later moment when conditions are favourable. The
net of relations, conditions or causes, extending from a single moment
of consciousness, may reach very far, in space as well as Iin time.

The relational system of the factors within a single moment of
consciousness does not only extend to the futare, but also to a multipli-
city of past states of consciousness which are its conditions. That is to
say: the mental factors are far from being self-contained units, but are
“open” towards the past as well as the future, and, though meeting in
one moment, they are related to quite different ‘layers” of those time
periods. From that we can gauge the highly dynamic nature of the
processes going on 1n a single moment of consciousness.

All these facts, and other reasons too, do exclude the assumption of
certain later Buddhist schools, e.g., the Sarvastivadins, that the mental
factors (dhamma) are a kind of Platonic ideas or psychic atoms in the
literal sense of indivisibility. By these schools the old gramarian’s de-
finition of dhamma (Skr. dharma) — attano-sabhavam dharenti —
has been misunderstood as implying that each dhainma is the “‘bearer”
of a single quality (sabhava) or of a single characteristic (lakkhana). But,
in the true spirit of Buddhist philosophy, that definition means only
that the Dhammas are not reducible, in further retrogression, to any
substantial bearers of qualities. It does not imply that these Dhammas
themselves are such “substances” or “bearers”: nor are they to be dis-
tinguished in any way from their qualities or functions which in no
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phase of their existence can be said to have self-i‘flentity.. The sub-
commentary to Dhammasangani (M#la-tika) says: — There is no other
thing than the quality borne by it.” (N« ca dhariyamana-sabhara
anifio dhammo nama aithi). And these things (dhcinima) themselves, as
Atthasalini expressly says, = are borne by their conditions” ‘(])(Lcmyehfi
dhariyanti). Therefore they cannot be said to be ultimate “Dhearers .
Furthermore, it is impossible to speak of a thing as the bearer of a
single quality in a strict sense, if the functions of the respective fac-
tor its direction of movement, its intensity and karmic quality are
variable, in accordance with the relational system to which that factor
belongs.

We shall give now a few illustrations of possible variations of
so-called “‘identical” factors or qualities. We have already spoken of the
varying functions, directions of movement and degrees of intensity in
the case of Mental One-pointedness (p. 17) and are adding the fol-
lowing. The intensity of “"One-pointedness” may sink to such a low
level that this fact 1s expressly registered in Dhammasangani by an
abbreviation of the stereotype definition, restricting it to mere ' stabi-
lity  (thiti); the terms denoting greater intensity (santhiti, avathiti, ete.
are left out. The variations with regard to karmic quality are shown,
e.z., by the fact that " One - pointedness” is present in unwholesome
onsclousness too.

Even such an elementary factor as " Perce ption” sa#fifid is not equi-
vocal. According to Atlhasalint and M#la-Tika its reliability and
steadiness 18 dependent on the presence or absence of knowledge and on
the higher or lower degree of concentration.

Furthermore, even consecutive states of consciousness of the same
type, 1.e., having the same mental factors, are not strictly identical. The
fact alone that they are conditioned by way of repetition (asevana-
paccaya) means that, by force of practice, certain factors will be intensi-
fied. Buat even this effect of repetition or habit is in no phase station-
ary: after gradually reaching its peak the effect will wear off, and
certain factors, e.g., — interest ™ (piti), will grow weaker.” There is vet
another reason why the first occurrence, of a state of consciousness will
differ from its repetition: at the first occurrence, an outer stimulus may
have been the primary condition (e,g., of = inducement ”, upanissaya)
while for the repetition this place will be taken by the first occurrence
of the respective thought,—a circumstance which will certainly give a
different character to the consecutive repetition.

In view of so numerous possibilities of variations even among
so-called 1dentical factors of the same type of consciousness, there is no
justification to Dbelieve in any unchangeable ‘‘bearers” of definite
qualities.

By arranging the mental factors in relational ‘groups, a supplemen-
tary synthetical element has been introduced into the mainly analvtical
Dhammasangani. By doing so, the danger inlherent in a purely
analytical method has been avoided. This danger consists in erroneously
taking the " parts”, resulting from analysis, for genuine separate
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entities, instead of restricting their use to methodical and practical
purposes : to the purpose of classification (i.e., orientation) and of
dissolving the composite units, wrongly concelved as ultimate unities.
Up to the present time, it has been a regular occurrence in the history
of physics, metaphysics and psychology that, after a Whole having
been successfully digsolved by analysis, the resultant ~ parts” them-
selves are again regarded as little " Wholes’. To this danger already
early Buddhist schools have submitted, e.g., the Vaibhasikas, better
known as Sarvastivadins, which belong to the so-called Hinayana. It
were these schools, who, according to Otto Rosenberg (* Probleme der
buddhistischen Philosophie ), have defined the Dhammas as ~ substan -
tial bearers of their specific, exclusive qualities’. They assumed that
“the substance of all things has a permanent existence throughout the
three divisions of time, the present, the past and the future ’*), while
only the manifestations of these " substantial bearers” were imperma-
nent and subject to differentiation according to the three divisions of
time. The teachings of these schools have been probably the reason
why Hinayana in general has been denoted as a  pluralistic” doctrine,
by Mahaynnstlc thinkers as well as by some modern writers.]) DBut
this statement is certainly not justified with regard to the Theravada
School and still less with regard to the Pali Canon itself, as amply
proved in these pages. Besides, the charge of * pluralism” could not
be restricted to Hinayana alone, as quite a number of Mahayana
schools too have accepted this pluralistic " Dharma Theory ”, as shown
in the above-mentioned book of Rosenberg. On the other hand, it was
a prominent Mahayana School, the Madhyamikas, that has vigorously
rejected and criticized the pluralistic Dharma Theory. In the sense of
what we have said about the ‘ twofold method of the Abhidhamma ”’, it
1s significant that this criticism of pluralism comes from the Madhya-
mikas, being a school which has particularly emphasized the synthetical
method, 1.e., philosophy of relations, against an one-sided analysis which
too easily tends to become dogmatic. The Madhyamikas have even
exaggerated the application of that principle, by denying the ultimate
validity of the formula of Dependent Origination and of the 24 Modes
of Conditionality. By doing so. they have carried the principle of
relativity to an extreme where 1t destroys its own basis. However,
by rejecting the other extreme .namely that of an one-sided analytical
method, this Mahayanistic school has preserved the spirit of the pure
Doctrine, at least in this respect, more faithfully than the Hinayanistic
school of Sarvastivadins. We wish to emphasize once more that the
genuine tradition of Theravada ig, in our opinion, not affected by that
criticism, provided that its standpoint is formulated with due caution,
1.e., by using both the analytical and the synthetical method, as done by
the Buddha 1n Sutta as well as in Abhidhamma. By following, in this
respect too, the Master’s great example, the danger of converting, or
perverting, concepts of relative validity into entities of ultimate reality
will be avoided.

- ——— T o ———e — .~ — -— - s o v = —— e H . -

*Yamakami, Systems of Buddhlqtlc Thought (C alcutta 1912), p. 109.
tSee Stcherbatsky, The Conception of Bllddhlbt Nirvana (Leningrad 1927)
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From the wrong supposition of separate units of any description
(nltimate Dhammas, Platonic 1deas, atoms, elements, qualities, traits of
character, etc.,) follows the belief in the actual existence ot clear-cut
opposites of any kind. In our context, we shal_l say a few Words_ about
one pair of opposites only : identity and diversity. These opposites are
of no absolute validity, but are relative terms denoting various degrees
of similitude or divergence, indicating different grades in the proximity
and the extent of ever-present relations. The ultimate reality of these
two terms has been denied by many philosophical systems, but
this denial has a truly secured foundation only in a doctrine where any
kind of substantiality is so radically disposed of, as it is done in the
Buddhist philosophy of relations. We wish to emphasize again that
the “Voidness of Substance 7, i.e., the anatta-Doctrine, can be established
securely only with help of an all-comprehensive philosophy of relations,
and not by analysis alone.

The Buddhist philosophy of relations shows that, in lhife, there 1is
no complete identity or diversity, but only a continuous process of
identifying and daversifying, of assimilating and dissimilating. There
1s a persistent struggle between these two forces, resulting in an only
temporary dominance of the one, but never in the complete exclusion of
the other., In every phase of assimilation there 1isan irreducible rest of
diversity, making for dissimilation ; and in every phase of dissimilation
there 18 an irreducible rest of indentity, making for assimilation.

These factors do also furnish the explanation of the famous Buddhist
dictum with regard to the problem of rebirth : »a ca so na Jansio, ° it
15 not the same nor another one” who is reborn. The differences with
regard to each and every mental and corporeal factor appearing in the
two concatenations involved in the process of rebirth, excludes ° same-
ness ', l.e., the Kgo-identity of a transmigrating soul. But the likewise
existing olose relations between these two series of lifée processes
exclude an absolute diversity of the “old ”” and the *new? existence.
These close relations are represented, e.g., by the correspondence
between the rebirth-producing Karma and the resultant rebirth-
consciousness, by the immediate contiguity of Death Consciousness
(cuti-citia) and Rebirth Consciousness (patisandhi-citta). The same
principle— ' not the same and not different ”—holds true also for normal
consclousness during the life-time : though there is no identity between
subsequent states of consciousness, there is also no complete diversity,
owing to the overlapping of certain factors and groups. In our
comparison of the man with three different fields of activity, the
relative 1dentity is represented hy his general skill in reckoning which
forms the common basis for all three kinds of his activity. The relative
diversity 18 shown by the application of that skill within different
social spheres (i.e., difference of groupings), in a different manner (i.e.,

difference of functions) and with different purposes (i.e., difference in
the direction of movement),

To exprgss.it generqlly: z_l.l)solute wdentity is execluded by the inter-
nal differentiation of things, i.c., by the difference of intensity, function,
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direction and composition, existing even In apparently identical
phenomena. Absolute diversity is excluded by the continuity and
interdependence of things whieh restricts the effect of the differentiat-
ing tendencies.

In contemplating the relativity of these two concepts of identity and
diversity, the true natare of Change or Impermanence (ceniceata) will
become distinct, by revealing the two complementary aspects of Change,
namely its dissolving and its connecting function.  They are like two
faces, turned towards opposite directions. The fact of Change implies
both: the breaking ol of old units and the establishing of new ones.
Change performs sunultancously a two-fold function: dissuimilating or
diversifying, and assimilating or wdentifyving. When expounding the
Characteristic of Impermanence (aricca-lalkl-hanc), the Suttas and also
the popular treatises on Buddhism stress mainly or exclusively that
aspeet of Change which consists 1n separation, dissolution or dissimila-
tion. Thas particalar emphasis 1s fully justified 1 so far as the ultimate
purpose of Buddhist istruction is a practical one: the Final Deliver-
ance of the Mind. This lofty goal 18 reached when the last traces of
belief in (//thi), and clinging to (¢axha), an Ego-identity or any other
kind of substantiality are destroyed. With that goal in view and this
worlk at hand, that aspect of Change, which consists in the final separation
and dissolution inlierent in all composite things, will furnish the
strongest emotional appeal for practical renunciation. At least, this will
be so with most of men, though not with all types, as there are some
who firmly believe, or pretend, that they affirmm and enjoy “variety’ at
any cost and for its own sake.  But also the theoretical or philosophical
understanding of reality has certainly to start with the dissimilating
agpect of Change, 1.e., with 1ts dissolving effect on apparently ultimate
units.  This corresponds to the methodical precedence which analysis
takes in Buddhist philosophy in general as well as in the practice of
meditation. The first task of Clear Insight (riprascana), is, as the Com-
mentators call it, ghanacioibbhoga, 1.c., the dissecting of an apparently
compact mass.  Possibly, this maght have been the reason why, in the
arrangement of the seven bhooks of the Abhidhainma, the first place has
heen given to the analvtical Dhanimasangant and not to the Patthana.
Both books are equal 1in 1importance, but methodically analysis comes
f11st.

But notwithstanding the great practical and theoretical importance
of contemplating the dissolving effect of Change, we have to give due
attention also to 1ts conmecting function. Only by doing so, a well-
balanced view of reality will be obtained which is indispensable for
endowing Clear Insight with its fall liberating power.

The apparent repetitions in the List of Dhammas demonstrate (1)
the multiple internal relations within a single moment of conseiousness,
(2) the multiple external relations to past and future moments. This
two-fold multiplicity of relations has its parvallel in the two-fold “differern-
tiation” (citlata) of consciousness of which Atthasalini spealks in its

[HY 6Y
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didactic definition of citta.™) (1) Consciousness is differentiated in
itself, with regard to its object, its sphere (bhfimi , its karmic quality, etc.
(2) 1t produces differentiation (citta-karana), by causing the various
activities in the outer world, and, in the case of karmic consciousness,
by producing various rebirth processes. We meet here a similar paral-
lelisin of micro-and macrocosm as in the world of matter where the
movements in the relational system of the atom resemble those of the
solar system. In the same way correspond the ** microcosmic ” internal
and external relations of a single moment of consciousness to the.
“macrocosmic ’ relations which consciousness in general entertains to
the outer world, and by which the so-called personality i1s linked to the

sequence of rebirth processes caused by it.

s

Microscope and the subtle experimental methods of modern science
have analysed and “‘smashed ” ever smaller material units, until the
most minute results were no more perceptible directly, but only deduci-
ble from the observed effects of those energies. Modern research has
penetrated to a point where even the last accessible components of the
material world have lost their static appearance and have been recog-
nized as dynamic processes. What here has been the gradual result of
painstaking research through many hundreds of years, by many
hundreds of scientists, that has been achieved, with regard to the
" psychic atom ”, by a single great thinker: by the Buddha. With a
pnique power of penetration, in which the intuition of the genius. was
combined with scientific method, the master-mind of the Buddha has
shown, by way of analysis, that even the last, likewise only deducible
psychic unit 1s not uniform and homogenous, but variegated and complex;
and 1n his complementary philosophy of relations, he has shown that
this comnplexity 1s not of a static, but of a dynamic nature.

» . »

In the following detailed treatment of the single groups of
Dhammas, the opinion 1s expressed that there is, at least partly, an
intentional order in the sequence of their enumeration. This opinion
seems to be expressly rejected in the following passage of Atthasalini
(p. 107): " Concerning the mental factors arising in a single moment
of consciousness, it 18 not possible to say that one appears first and
another one later. . . . Sense Impression is mentioned first, by reason
of sequence 1n the exposition only. One could as well enumerate in the
following way: ‘There is Feeling, Sense Impression . ’> or, There
1s Feeling, Perception, Thinking, e®.” Just as here, so in the case of the
other factors too, one should not enquire after the sequence of what
cQmes earlier and later.” This objection does not invalidate our opinion
that the groups of factors are enumerated in the List, in an intentional
order. Obviously, the commentarial objection is directed gnly against
the supposition that the arrangement of the List implies a sequence in
time. This, of course, i1s not the case, on the simple reason that all

L e
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*It 18 of course only a play with words, for a didactic purpose, and not
meant as a linguistic derivation when cittata (from Skr. citra, ‘* variegated ') ig
used for explaining citta {(equal in Pali and Skr.)
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these factors appear simultaneously in a single moment of consciousness.
But the assumption that the List gives, for the purpose of exposi-
tion, a meaningful, and not arbitrary, sequence, is not contradicted by
that objection. We maintain only that there is an interconnexion
between certain factors, as established already by the fact of grouping,
and that there is also an interrelation between some of these ¢roups.
Further, we believe that, at least in some cases, the particular character
of the groups does explain why some are enumerated previous to others.
The Commentary certainly 1s carried away by its argument if, in the
passage quoted above, Atthasalini goes even so far as to imply that the
arrangement of the single factors 1s a fully arbitrary one. In the last
example of possible variations which Atthasalini gives 1n the passage
quoted above, even members of different groups have been mixed to-
gether. Against that it should be remembered that even the canonical
text itself emphasizes the fact and importance ot the group arrangement,
by regularly adding a Chapter of Summary (sanguha-1rara) that serves
to indicate which groups and how many group members are present in
the respective type of consciousness. "

We have to admit, however, that only in the case of the first six or
eight groups we have been able to establish an interconnexion. But
even 1f it should not be possible to find such a connexion between the
other groups too, this would not exclude the existence of an inner
relation between the first groups which contain the most important
concrete factors at their first occurrence in the List. In any case,
our observations with regard to that point may contribute to a better
understanding of the distinctive characteristics of the groups and of the
manner how they operate within a single moment of consciousness: in
other words, a better comprehension of the complicated inner relations
going on 1n a conscious moment, might be achieved.

In the foregoing ** General Remarks’ not all the reasons have been
mentioned which may be assumed as having motivated the inclusion of
parallel factors in the List. Additional reasons will result from the
following detailed survey of the single groups and a summary will be
given in the “Concluding Remarks”.

xS



2. The Pentad of Sense Impression

(phassa-pasicala, Fil-6 )

The first five factors, enumerated in the List, are called in Attha-
salini phassa-pasicaka, i.e., the pentad, or the five-fold group, (beginning
with) Sense Impression. These five are the basic non-rational elements
of a state of consciousness, and, therefore, they are rightly given the
first place in the List. They also are the briefest formulation, by way
of representatives, of the four mental Aggregates (khandha). The
Ageregates of Feeling and Perception are represented by the same terms
vedana and sasinia (12, 3); for the Aggregate of Consciousness (vinfan -
klchandha) the synonymous term ¢difte (F5H) is given: while the Aggre-

gate of Mental Formations (sankhara-klkchandha) is represented by two
of its most typical general factors™): Sense Impression (phassa, Fl) and

Volition (celana, Fi).

[ the composition of that Pentad a fundamental axiom of Buddhist
psychology {inds expression: the inseparableness of the four Mental
Aggoregates, viz:  Feeling, Perception, Mental Formations and Consci-
ousness. Kven in the weakest state of consciousness (including subcons-
ciousness) all of them are represented.

Ierification of the terms tn the Sutlanta.

In order to illustrate how widelv the Abhidhamma 18 based on the
Sutta Pitaka, we shall, also in the following scctions, trace the respec-
tive Abhidhamma terms to their source in the Suttanta. DBut we shall
do so only In cases where this fact 1s not quite evident, or where it is of
particular iterest,

Probably the earliest occurrence of the Pentad—i.e., of the terms
in toto, not of the group name—is among a stereotype sequence of
doctrinal terms to be found, e.g., in the JMaha-Satipatthana-Sutia
(Digh. Nik. 23) and at the beginning of the Rahula-Samyutta (Samy.
Nik. X VIII, No. 1 sq):

“( ... eye - visual object -) visual consciousness - visual
impression - feeling, produced by visual impression-perception of
visual objects - volition relating to visual objects . ”

(. . . cakkhu-ripam-) cakkhu-1iadanan- cakkhu-sanwhasso

~ Ay ?9

-cakkhusamphassaja vedand-rupa-safifig-rapa-sasicel ana

Here the order of enumeration and the naming of the factors

differs shghtly from that in the Dhamimnasangani, but all the five terms
are consecutively given.

At. perhaps, a somewhat later period, we meet these terms in the
Anupada-Sutta (Majjh. Nik. 111), a text which is of particular interest
with regard to the genesis of the Abhidhammma. There the five factors
are, among others, mentlone(l as the result of a pbychologlcal anal Vslb of
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*These altoaether seven, s.:;u]eml fictors are ca.lled 11} the l..lter Abhl-

dhamma books sabbacitiasadh@rana, 1.e., factors ‘‘common to all con-
sciousness,
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ihanic (meditative) consciousness, undertaken in retrospection by Sari-
putta after rising from Absorption (ihana). The passage referring to
the First Absorption runs as tollows :

“The things occurring in the First Absorption, viz: Thinkin g,
Deliberation, Interest (Rapture), Happiness and Mental One-
pointedness ; Sense Lnpression, Feeling, Prrception, Volition,
Consciousness, Intention, Decision, Energy. Mindfulness, Equani-
mity, Attention,—these things (or mental factors) were determined
by him one after the other.”

“Ye ca pathamajjhane dhamma : vitakko ca vieiro ca piti ca
sukhafica cittekaggata ca; phasso vedand@ sania celana cittam
chando adhimokkho wvirivam gsati upekkha manasikaro,—tvassa
dhamma anupada-vavatthitgz honti.”

Here the five Factors of Absorption (7han’anga) are enumerated
nrst, being the main characteristics of jhanie consciousness to whicl
that retrospective analysis refers. Then our Pentad of Sense Tm-
pression follows in the same order and identically named as in the
Dhammasangani.

In another passage of that Discourse, the Buddha gives tq that
analysis the name of anupada-dhamina-ripassana, i.e., " Insight into
the things taken one after the other 7, and the Buddha mentions further
that Sariputta did practice it for a fortmight. During that period, “these
things were determined by him one after another ™, or, as the Commen-
tary to that Sutta says : the nature of these mental factors was defined
by him through their characteristics (llelilicena).  The analvsis given in
the Discourse extends to all nine Absorptions and represents a precursor
of the detailed analvsis of jhanic consciousness ag given in Dhammasan-
ocani. So we may regard this fortnight of Sariputta’s practice of
analytical Insight as one of the germ-cells of the later ADbhidhamma
literature. The Anupada Snita shows that an elaboration of the
doctrine in the manner of the Abhidhammna was undertaken alreadyv at
the Master’s life-time, by analyvtically and philosophically gifted
disciples. This development was expressly encouraged by the Buddha
when, in that Discourse,” he mentioned and highly praised Sariputta’s
fortnight of analvtical encquiry.

By the Anupada Sutta also two traditional views, expressed in
Atthasalini, are supported:

(1) The close connexion of Sariputta with the origin and the
handing down of the Abhidhaimnma. According to an ancient Buddhist
tradition, it was Sariputta who 1eceived, as the first on this earth. the
Abhidhamina teachings from the mouth of the Master, after they had
been enunciated by the Buddhainthe Heavenly Mansions of the Thirty-
three (tods.  (See Atthasalini p. 16, 32, 410).

(2) It tallies also with the statement of the Atthasalini (p. 16) that
Sariputta had only used and elaborated the method or the key words of
the Abhidhamma as indicated to him by the Buddha who 1s said to be
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the fivst Abhidhcunmila. With regard to the Pentad of Sense Impres-
sion, Sariputta may well have taken as such an indication the above-
mentioned terms of the Maha-Salipatthana-Sutia, and have made use
of them in his psvchological analysis of jhanic conscionsness. ™

As to the origin of the Abhidhamma, we are inclined to think that
the Buddha did not regard it as his task to exponnd i full detail his
Abhidharmic knowledge. We think that, in his decision to continue his
carthly life after attaining to KEnlightenment, he wax primarily moved
hy the wish to give the first decisive spiritual impulse and mstruction to
as many bheings ag possible.  Instead of giving difficult and detailed
philosophical expositiong, comprehensible only to a few, the Buddha
mostly preferred to repeat, all the more frequently, the fundamental
features of his liberating doctrine, bearing the distinet stamp of his
fiirst great inspiration under the Bodht Tree. 'This 1s impressively
demonstrated by the very nuamerous repetitions or shght variations of
those fundamental expositions, as faithfullv recorded 1n the Sutta
Pitaka hv the monks of old. A strikimg example of these repetitions
or variations ix the last book (Maha-Vagga) of the Samyvutta-Nikava.
In accordance with his frequent appeal to the hstener’s own effort and
judgment, the Buddha mostly left 1t to the immdividual to develop by
himself the spirvitual or intellectnal mmpulse received from the Master,
and to apply it to his personal life and thought. In particular, the Master
left 1t to some of his eminent disciples, specially proficient in certain
theoretical or practical aspects of the Doctrine, to give additional help
and mstruction to those in need of 1t. This 18 clearly shown by the
numerous sterecotvpe passages in the Suttas where monks are asking the
Buddha for a brief summary of the Doctrine or a terse maxim to be-
used as their subjecet of meditation. NSometimes these monks, so we
read, approach later one of the Chief Disciples, asking for a further
clucidation. [t 1stherefore quite probable that the Buddha transmitted
the gist of his Abhidharmice knowledge to such individual monks whom
he knew to be capable of elaborating and applving the briefly indicated
method by their own penetrative intellecet, as. e.g., in the case of Sari-
putta. This theory of ours agrees with'the conmnentarial statement that
the Buddha transinitted to Sariputta only the walika, i.e, the Outlines
or the Method of the Abhidhamma. From this we mayv also conclude
that the ancient tradition regarded the Buddha ag the " auctor ”, but not
as the “author” of the Ablidhamma books, i.e., as the creative geniug to

whom the ideas, and perhaps the frame of the system, but not the
literary formulation has to be aseribed.

Lhe Pentad in the post-canonical Pali literatire

In the sources at our disposal to-day, the group name phassa-
nancaka appears at first in the Netti-ppakarana, under the variant
phassa-pasicaonaka 7). We have to assume it to be earlier than, or at
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) See the Appeundix ** The Authenticity of the Anupada Sutta ”’, at the end
of this Chapter.
T) The variant phassa-paticaka is preferable, as plassa-paficamal-a means

" having Sense Impression as the fifth"', while phassa is always enume-
rated first. '
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least contemporary-with Buddhaghosa, as the latter quotes the Nett:-
ppakarana under the abbreviated name of pakarana in his commentary
to the Satipatthana-Sutta. But it i3 possible that the term phassa-
pancaka did occur already in the old commentaries on which Buddha-
ghosa’s were based. This seems more probable than to assume that the
term was coined for the first time in the Netf:,

The respective passage in the Nellv-ppalkaranca runs as follows :
‘Mind-and-Body’ (nama-rapa) are the five Aggregates of Grasping.
Here, the ‘things having Sense Impression as their fifth (phassa-
panicamala dhamma) are ‘mind’ (nama). The five corporeal sense
faculties are the ‘body’ (7ipa). Both of them are "Mind-and-Body’ con-
nected with consciousness’ (vianana-sconpayutiam).” (PTS. p. 1))
From the separate mention of vizirieena 1n the last sentence, we have to
conclude that, in this passage, “consciousness” (¢ifiniana or cilla) is not
included in the Pentad. Probablv manasikara (O attention ™) takes its
place, being mentioned in another passage of the’ Nelli (P'I'S. p. 78)
where, with 1inclusion of cilta, six factors are enumerated: 7 Feeling,
perception, volition, consciousness, sense lmpression, attention,—these
are called the ‘mental group’ (n@mee-kaya).” 'The enumeration in this
passage is derived from the Samma-ditthe Swtia (Majjh. 9).

Buddhaghosa (or, at least, the manuscripts and editions of our days)
uses both forms of our term. K.g., in s Commentary on the
Satipatthana Sutta, we find phassapancala in the section of Breathing
In and Out, and plassapancconalca 1 the section about the Conten-
plation on Feeling. There the five components of the Pentad are
identical with those 1in Dhammasangani, 1.e., inecluding rilla and exclud-

g Mmanasikanra.

Before Buddhaghosa’s time, the same five factors, in the same order,
but without the group name, occur and are explained in the Milinda-pasi/a
(7T'wtiyo Vaggo). But there is also a passage in the lidinda-pasiha
where, 1In giving a representative selection of mental concomitants,
manasikara too is included: 7 And the Elder enlightened the King
Milinda through words of the Abhidhamma. "The origin of visual
consciousness, O King, is dependent on the sense organ of sight and on
visual objects.  And the things arising simultaneously, as sense nnpres-
sion, feeling, perception, vohition, concentration, vitality and attention,
—they arise in dependence thereon.”” (Dwutiyo 17aggo) It deserves to
be pointed out that this enumeration agrees with the seven general
mental factors (sabbacittasadharana), mentioned in the Visuddhi
Magga (PTS. p. 339) and the Abhidhammattha-Sangaha. Tt is signi-
ficant that Buddhaghosa does not mention this group of seven factors in
his Atthasalini. 1lis reason for not doing so was most probably the fact
that the Lists in the Dhammasangani, commented upon in Atthasalini,
are not meant to give an abstract and syvstematic arrangement of factors,
but refer to definite moments of conscilousness in their dynamic
actuality where these factors appear as members of relational groups.

To the difference with regard to inclusion and exclusion ot-

manasitkara we shall revert when dealing with the Supplementary
Factors (p. 46).
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The Authenticity of the Anupada Sutta.

Mrs. C. A. F. Rhys Davids, in the Preface to her translation of the
Dhammasangani *). throws doubt on the authenticity of the Anupada
\ultd (Majjh, Nik. iii.) as a genuine discourse oi the Buddha. She says:

"P'he Sutta, as are so many, is an obvious patchwork of editorial coin-
piling, and dates, without reasonable doubt,-long after Sariputta had
preceded his Master in leaving this world.  We have first a stock formula
Of praise, spoken not once only of Sariputta. Then, ex abrupto, tns
tradition of his fortnight of svstematie introspection.  Then, ex abrupto
three more formulas of praise. And that ix all.  The Sutta, albelt put
into the mouth of the Founder, is in no way a genuine discourse.” So
G Mres, Bh. D, We do not agree at all. There 1s certainly no reason
why we should doabt that the Master remembered 1n fact, with words
of praise. his great disciple. On the contrary, 1t would have been
strange i he had not done so.  We do also not share Mrs. Rh. D.’s
immpression that the parts of the Discourse follow each other i an abrupt
way. On the contrary, it seems to us quite natural that, between the
words of praise at the beginning and the end, there 1s embedded an
ilustration to this eulogy of Sariputta’s wisdom, namely the account
about his period of analytical introspection, being an example of his
penetrating wisdom.  The faect that stock formulas are used 1s not
peculiar to the A nupada Sulta, but can be met with all over the Sutta
Pitaka. It can scarcely be maintained that all these numerous texts in
which stereotype passages oceur, are  compilations™, and that these
passages themselves are, by necessity, insertions. Even if the dnupada
Srelta <should really be a compilation, this would not exclude the possi-
bility that the single parts composing it, are authentic words of the
Buddha. 7 But,”—Mrs. Rl. D. says,—" the intrusion of two words—of
anupadea, and of cavatthita ™ determined "—which are not of the older
idiony, suggest a latter editing...” Though anupada does not ocecur
frequently in the Pitaka, 1t is also not at all a characteristic expression
1 any later period of Pali literature ; so we cannot draw any conclu-
stons from the mere fact of rare occurrence. With regard to the other
word, 1t 1= true that derivatives of the verb vavattheti, e.yg., vavatthita,
and particularly, vavatthana, are to be found very frequently in such
later canonical books as the Patisambhida Magga and the Vibhanga, and
especially 1 the commentaries and the Visuddhi Magga. But vavai-
thila, ™ determined V or ' established,” is likewise not such a highly
technical term that the dating of a text could be based on that evidence
alone. There are many other words too which occur only once or
sporacdically in the Sutta Pitaka. Even if one of these words, e.g.,
f'az.wlt}zct{, has become " the fashion ” in later idiom, in preference to
1S Synonyms, such a development, very frequent in the history of

*) A Buddhist Manual of Psychological Ethics”. 2nd Edition. London
1923, p. VIIL sq.
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words, does not exclude that the same word has been used occasionally
in an earlier period too,

Mrs. Rh. D. writes further: ° Buddhaghosa either did not know
the Adnupada Sutta, or forgot to quote it. Yet to quote it, is precisely
what he would have done just here, when he was writing the Attha-
salinl on the Dhammasangani. And his canonical erudition was remark-
able. How did he come to overlook the Sutta?’” He did not overlook
it. But Mrs. Rh. D. overlooked the fact that Buddhaghosa’s Commen-
tary to Majjhima Nikaya deals, of course, also with the Arwupadca
Sulla. Besides, 1n the Atthasalinl too, Buddhaghosa made a quite
unmistakable allusion to that Sutta, by mentioning (p. 208) the most
characteristic term occurring in it, namely arupadadhammavipassana
(see p. 25), an expression which, to our knowledge, does not appear
anywhere else 1in the Pitakas. It need not surprise us that Buddha-
ghosa did not quote the incomplete List of Dhammas, as given in that
Sutta. In commenting on Dhammasangani, he was not concerned with
historical research, and, besides, he did not need to prove what was
quite evident at hig tiine : that the Abhidhamma has wide-spread and
deep roots 1 the Suttanta. Only to-day 1t has become necessary to
emphasize the latter fact, against hyper-criticismm hke that of Mrs.
Rh. D. who goes even so far to say (L.c., p. XII) that the * Abhidhamma

. 18 not the message of the Founder; it 1s the work of the monkish
world that grew up atter him.” It 1s to be regretted that such a gifted
scholar as Mrs. Rh. D., has marred the value of her latest works by hasty
and prejudiced judgments.

Concluding, we repeat that we do not see any reason why just the
Anupada Sutta should not be regarded as authentic Buddha Word. We
therefore think to be fully justified 1In quoting that Discourse as a
Suttanta-source of Abhidhamma terins.




3. The Factors of Absorption
(jhananga, F6-10).

The group of five factors which now follows 1s well known through
its frequent occurrence in the Suttanta, under the name of " Factors of
Absorption ' (jhanangani), representing the most characteristic consti-
tuents of the First Absorption (see p. 20). Here too they have the samne
osroup name. They are classified in that way already 1in Dhammasangani
iteelf (PTS, p. 17), notwithstanding the fact that the state of conscious-
ness treated here, does not belong to the jhanic consciousness of the
Sphere of Form (apavacara), but to the normal consciousness of the
Sensuous Sphere (lamaracara). Evidently, the term ~Absorption”
(7hana) 18 used here in the same wide sense-as 1n the case of one of the
21 Modes of Conditionality, namnely jhana-paccaya. This “condition by
way of absorption ” refers likewise not only to meditative states of mind,
i.e. to Absorption proper, but it may appear 1n nearly all types of cons-
ciousness and in all spheres (bhitmi or avacara). In that wider applica-
tion, 7hana refers to any stronger " absorption” in an object, i.e., to an
intensive concentration on it. Each of these five Factors of Absorption
exercises an intensifying influence on the other associated bad or good
factors of the same moment of consclousness and on the simultaneous cor-
poreal phenomena. Even morve than that:they do not only influence
corporeal phenomena, but, according to commentarial tradition, *) it is
the presence of these factors that enables a state of consciousness to
produce corporeal phenomena (rapa-samutthapaka-citta). T)

Now, after the above definition, agreeing with that of jhana-
paceaya, we are able to express more distincetly the general function of
the jhanangant in their wider sense, by denoting them as Intensi
fying Factors. In doimg so, we are supported by the IMila
1tka to the Aandha-11bhanga where they are spoken of as bala-
dayala, 1.e., ' strength-givers 7.

We shall now briefly examine the single factors composing this
group. Pleasure or Happiness (su/lcha, F9) was already included, under
the name of Feeling (vedana, ¥ 2), in the Pentad of Sense Impression.
But 1t may have a strongly intensifying effect on the respective state of
consclousness and contribute to the absorption in the object, it enters
also into the Factors of Absorption. Here we meet the first multiple
classification of factors, resp. overlapping of groups: In the case of the
‘type of consciousness treated here,  Feeling ” in the Pentad corresponds
to " Pleasure ”” among the Factors of Absorption. In other classes of

*) See Commentary and Sub-Commentary to the Khandha Vibhanga.

1) ‘' Cittam angato aparihinam yera rupam samutthapeti.~ ( Mwula-Tika:) angato'ti
Jhanangato; jhanangan: he cittena saha rupasamutthapakani.” —Corporeal pro-
cesses which are produced by consciousness (citta-samutthana or citta-ja)
are, e.g., Bodily and Vocal intimation (Laya-, vaci-vinnatti), being expressive
of 1intention.
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consciousness, it inay correspond to ‘‘ Pain ” (dulkkha) or to * Indiffe-

" | "' 6 ¢ . 'y 3
rence ”’ (upelha). The fact that (mental)  Pain too counts as Fac-
tor of Absorption, 1llustrates the extended meaning in which the term
ﬂtan(mJa is used here.

Compared with the relatively primitive and non-rational (we may
even say, pre-rational) character of the Pentad of Sense Impression
where the grasp of the object is still rather weak and incomplete, the
Factors of Absorption represent a plane of consciousness where also the
rational element has entered, and which, at the same time, possesses a
higher degree of differentiation and 1ntensity. The rational factors
are Thinking (vitaklka, F 6) and Deliberation (vicara, ¥ 7).
Plimarily by them, the greater differentiation and complexity of
consciousness, and also its greater agility, is caused, while all hve factors
serve to 1ntensify the activity of consciousness in general.

The intensifying effect of piti (F8) in itstwo aspectsof Interest
and Rapture, 1s quite evident. But it ig, in particular, Mental One-
pointedness or Concentration (cittass’ekaggaia, ¥ 10) that, by coun-
teracting the distracting, dissolving and thereby weakening influences, is
the main force making for intensification and absorption. However, a
minimal degree of intensifying Concentration is indigpensable in every,
even the weakest, state of consciousness, enabling 1t to interrupt the
stream of subconsciousness (bhavanga). Therefore Mental One-pointed
ness belongs to the seven mental concomitants commeon to all conscious-
ness (sab/)acztz‘(zsadizamna), together with Attention Onanasikara),
Vitality (7ivitindriya) and four factors of the Pentad, i.e., excepting
Consciousness. Now, one may ask why One-pointedness, being such
a fnindamental factor, was not added to the tirst group of the List, the
Pentad. As an answer we suggest that 1t was included among the
Factors of Absorption, firstly, becanse 1t has there its traditional -place
according to the Sutta-sense of that group, being the most typical factor
of jhanic consciousness: and, on the other hand, the Pentad too forms,
as we have seen, a distincet unit also 1in the older sources. Secondly,
Mental One-pointedness or Concentration is that general factor which is
most decisive for any further development of consciousness, and there-
fore its place 1s rightly among the generally intensitving Factors of
Absorption. Still one may ask why 1t has not been classified among
both groups, the Pentad and the Factors of Absorption, all the more so,
as, anvhow, Mental One-pointedness does appear in our lList under a
ogreat number of headings. The answer is that Dhammasangani 1s not
concerned with a formal or abstract arrangement of the factors, e.g.,
whether they are common to all consciousness, but only the actual
function of a factor within a given state of consciousness and within
the groups of factorg, 1s taken into account. These groups are more
than a formal principle of arrangement; thev register the common
denominator or purpose of the various single factors or functions. In
that strict sense, the Pentad does not forin a homogenous groups, and,
perhaps on that reason, it 1s not mentioned as such in the Chapter of
Summary (sangaha-vara) of the Dhammasangani, but the factors
constituting it, are enumerated there singly: " There is one Sense
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Impression, one Feeling etc.” The group name phassa-panicaka 1s found
only in the Atthasalini, having been taken from other sources, as men-
tioned above. |

It deserves to be noted that the intensifying Factors of Absorptions
follow immediately after the relatively primitive Pentad of Sense Im-
pression which is fully developed 1n the dullest consciousness, even 1n
that of animals.  This juxtaposition of a relatively low level of mind
and of one possessing vast potentialities points to the thought-provoking
fact that, from an average state of consciousness, movement into two
opposite directions is possible: The downward way, resulting from an
insufficient cultivation of the Intensifying Factors, leads to a gradual
weakening, dulling and animal-like degeneration of consciousness which,
in die time, mayv even end in an actual rebirth as an animal. The
upward way consists in developing and strengthening the Intensifying
Factors.,  This wav, 1 1its progress, may fully transcend the coarse and
heavy consciousness of the Sensual Sphere (kamavacara) which limits
the intensification of consciousness. It may rise to a different plane of
mind: to the meditative or jhanic consciousness of the Sphere of Form
(»apavacara) that is incomparably more intense, powerful, luminous
and agile.  'T'his ascent to a higher level of consciousness may be of brief
duration for one who attains the meditative Absorptions during life in
the World of Sense: or it may be of longer duration when rebirth in
the World of Form (»@paloka) has been obtained where this refined state
of mind s said to be the normal condition of consciousness.

This shows that the seeds of “another world,” of a higher level of
consciousness, are present in the average human mind where thev are
waiting to be nursed to full growth and final fruition. It shows that
these two worlds are not separated from each other by an abyss to be
overcome onlyv bv a forcible jump or by divine grace.” The two
worlds, the sensual and the jhanic, meet and overlap within our every-
day consciousness. From the figurative expression seed’, used above,
should not be immferred that the constituents of the Sphere of Form are
necessarily dimmutive and weak 1in the Sensuous Sphere. On the con-
trary, they are main elements of manyv tvpes of “‘sensuous” conscious-
ness. and for the purposes of that Sphere, four of them mav be quite
strongly developed. It is mainly the fifth factor, Mental One-pointed-
ness, which will need special cultivation for reaching the decree of
intensity requred for the meditative Absorptions: and of course, a
change of the direction of all factors is necessary.

Beginning from the degree of strength which the Factors of
Absorption possess in an average state of consciousness, a further inten-
sification of consciousness aiming at realisation of the Noble Eightfold
Path, may develop in different directions: (1) Emphasis on Thinking
and Deliberation (vittakka-vicara) will lead to an intensification of the
intellectual faculties to be directed towards the growth of Clear Insight
(v-z’passam’z’) . (2) emphasis on Mental One-pointedness mav lead to the
attainment of Full Absorption («ppana or jhana): (3) from here a side
road may branch off on which, after having reached the Fourth Absorp-
tion, the Four Dominant Factors (adhipali; i.e., Intention, Will, Inves-



THE FACTORS OF ABSORPTION 94

A PSR SRR TR S N N N . = i

tigation and Consciousness) are developed up to the level of the corres-
ponding four Roads to Power (iddhipdda). Here the intensity of
consciousness 1s increased im such a degree that the Magical Powers
'_‘(idd/z'midha) may be obtaimed which give a far-reaching control over
mind and matter. This magical control of matter may be viewed as an
extension of an already mentioned feature of the Factors of Absorption
in their general aspect as Intensitfyving Factors: namely, that, owing to
thelr presence, consciousness 1is enabled to produce certain corporeal
phenomena (see p. 24).

On the other hand, as we mentioned already, the possibilities latent
1 the average hwman consciousness, mayv also lead to the downward
path, to rebirth in the world of animals. The fact that all the Intensi-
fying Factors, more or less developed, mayv be present in higher animals,
implies both: the chance of sinking to, and of rsing from, the level of
anumals. If human consciousness would not have certain factors in
‘common with the lower and the higher worlds, rebirth as an animal or

in the Sphere of Form would not be possible. ’

The 1mtensity of a state of consciousness does not allow to say any-
thing about 1ts ethical value or its spiritual rank. This 1s a common
point between the Intensifying Factors and the Pentad of Sense Impres-
sion : both groups are ethically indifferent:; thev mayv occur in whole-
some, unwholesome and karmically neutral consciousness. Both groups
take, as it were, the colour of their "root sap”, i.e., they assume the
quality of the wholesome, unwholesome or neutral “root causes ™ (nit/a
or heti), associated with them. One of the differences between these
two groups 1s that the Pentad contains only constant factors, while
among the Factors of Absorption there appear, for the first time in our
List, also non-constant ones, namely, Thinking, Dehberation and Interest
which are not present in every type of consciousness.

AHeaesd » o F380%
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4. The Faculties
(tndriya, Fi11-18)

Next comes a group of eight factors, called tndiriya. Their com-
mon function consists in exercising a dominating, governing or control-
ling influence over the other mental factors associated with them
(sampayutia-dhanma) and over the simultaneously arising corporeal
phenomena. This function is indicated in Atthasalani by reference to
the derivation of the world ndriya from inda (Sanskr : ind»r (1)

‘lord ”, e.g.:  Faith exercises lordship under the sign of devotion ”
(adhimolcl: /zaiail/mnp indattham Frareti’ti saddhindriyam ; Asl p. 119).
Like jhana, indriya too is one ,of the 24 Modes of Conditionality
(paccaya), * in the sense of predominance ” (adlipaccatthena), as the
Commentary to the Paltharna says. Based on these traditional explana-
tions, we mayv denote the Indriyas as Contlollmg Factors, though we
shall also retain the somewhat vague name of = Faculties’’ which is the

one mostly used in translations.

First in the order of enumeration, a sub-group of five factors begin-
ning with the Faculty of Faith, is given, which we shall call ** The Five
Spiritual Faculties”. For them, besides the above general definition, an
additional explanation of their tndriya-nature i1s given by the Commen-
tators, saving that they are called ‘ndriya because  they master their
opposites 7 patipallh Cabhibhavana ; Cy to Indriya-Vibhanga) i.e. they
keep them under control. Faith (or Devotion, Confidence ; F11) brings
Faithlessness (or: lack of Devotion and Confidence) under control.
Energyv (F12) masters Indolence ; Mindfulness (F13) controls Heedless-
ness ; Concentration (F14) subdues Agitation, and Wisdom (¥15) over-
comes lgnorance (see Patisambhida Magga, Indriya-fcathd). Thesge five
Spiritual Ifacultiegs occur so frequently in the Suttanta that we do not
need to give any references relating to them.

The sixth place in that group has the Faculty of Mind (man'indriya
F16), It belongs to the six Sense Faculties and is identical with the
factor Consciousness (cit/a, F5) in the Pentad of Sense Impression.
" Mind " is a Controlling Faculty on account of its pre-eminent position
among the mental factors (cetasika) associated with it. These latter
tactors, among them also the other Faculties, by fulfilling their ownj
particular tasks, gerve at the same time the purpose of the general func-

tion of Consciousness or Mind (citta mano vifiiana) which consists in
disecriminating (vijanana) the object.

Besides. 1n the sense of the previously given general definition of
indriya, also the control exercised by Mind over certain coxporeal
phenomena 1s 1mp11e<l An example of that control’is the conscious
intention accompanvmg and directing purposeful bodily movements
(= kayavififinttr) and “‘vocal uttelance”( =vacivififiatti). This Indriya-
quahtv of consclousness, as manifested in a certain control over matter,
18 capable of far-reaching development, It reaches its peak in one
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of the four Roads of Magical Power (iddhipada) which consists in the
poncentratiop of Consciousness (or, as the complete Pali term runs :
Icitm-smndd hpadhanasanlhara-samannagata-iddhipada). The efficacy
attributed to 1t, 18 illustrated by the following passage in the Iddhi
Chapter of the Patisambhida Magga : ~ If"'he wishes to resort to the
Brahma world, his body remaining invisible, then he forces the body by
his consciousness, he directs the body by his consciousness.” (PTS 1T,
209)*) Neither the cittasamadli-iddhipada nor the corresponding
citt’adhipati (“predominance of consciousness”) is sufficiently explained
in the texts or the commentaries. It is, however, somewhat easier to
understand, how to the other three constituents of these two groups,
viz: Intention, Energy and Investigation, such a powerful influence
could be ascribed. But now, by our reference to the general Indriya-
quality of tconsciousness, 1.e., 1ts controlling power, we hope to have
made a contribution to a better understanding of the 16le of conscious-
ness too. It will now be better comprehensible how the “mere fact of
being conscious” may achieve such prominence as °* predominant
factor ” (adhipati) or as a = Road to Magical Power” (iddhipada). 1t
is the manindriya-aspect of Consciousness, 1.e., its controlling power,
which 1s the starting-point of these developments. In this connection,
it should be recalled that the ancient teachers expressly defined (nddiiya
by adhipaccans (being the abstract form of adlipati),i.e., predominancy
or sovereignty.

By this brief excursion into the " Realm of Magic’” we wanted to
show that the inclusion of the controlling aspect of Consciousness i1s not
only justified by its normal influence over mental and corporeal pheno-
mena, but also because it represents one of the starting-points of higher
development, inherent in normal consciousness. Of course, not only
the Faculty of Mind, but also the Five Spiritual Faculties as well as the
intensifying Factors of Absorption are forming the foundation on which
the lofty structure of gpiritually developed consciousness may be built.
But it is of particular interest that to “mere consciousness” is aseribed
such an active part in that work. Obviously these ancient Buddhist
thinkers have clearly comprehended (without formulating it in abstracto)
that developed Consciousness represents an eminently activizing and
mobilizing force against the tendencies to stagnation and stabilisation of
nature in general and of the human mind i particular. They have
pointed to that aspect of consciousness (citfa) by defining it as cilla
(=citra)—karana, = that what makes for differentiation” (see p. 18, ).
This activizing and, thereby, governing influence of Consciousness is
Jue to its manindriya-aspect, ie., to Consciousness considered as a
Controlling Faculty: or, as we may also express it, it is due to “cons-
rious control I.T) This general aspect of consciousness forms the basis
»n which other activizing and controlling factors, like Mindfulness

See Visuddhi Magea, PTS p. 402, 404, 405 ; Samy. Nik. LI, No. 22

+ See the title and contents of a book by an eminent practical psychologist:
. Matthias Alexander, Counstructice Conscious Control ot the [ndiridual

(London, Chaterson).
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(sati) ete., might be cultivated successfully. With their help, the field
of conscious control might be extended far beyond the imagination of
those who have lost sight of the ideal of Man Perfected or of that type

of Superman (naha-pririsa) which the Buddha defines as the embodi-
ment of pertect Mindfulness (saf?) and perfect Clarity of Consciousness

(sconpajaiiiia).™).

Returning to our subject proper, we Iepeat that the above examples
serve to show that the appalent repetitions in our List of Dhammas are
not superfluous, but are serving to point out essentiul aspects as well as
potentialities of the respective mental factor. To consider these aspects
and potentialities carefully, will yield important results for a deeper
understanding of the theorv and the practice of the Buddha’s doctrine_

We resume now our cursorv treatment of the eight Faculties. The
seventh of them, the Faculty of J oy (somanass’indriya, ¥ 17), belongs
to the five Faculties relating to Feeling, viz: bodily pleasure and pain,
jov, grief and indifference. “Jov” is an indriya, a Controlling
Faculty, because, when a jovful mood arises, it dominates one’s whole
being. It suffuses all the other associated mental qualities (e.g., the
intellectual activity), giving them the colour of joyfulness, and it

. . .y . e 66 e 8 ¥ ]
enllvens also the accompanving bodily activity. — Grief” and — Indiffer-
ence’’ too appear as Controlling Faculties in the respective classes of
consciousness. [t need not he elaborated here, how, through sadness or
aversion (which likewise counts as domanassa, * Grief ) and through
indifference or equipoise, mental and bodily activities are intluenced or
controlled.

The eighth Faculty is that of Vitality (7ivitindriya, F18) which
represents the life-force of mental phenomena, in distinction from
the 1dentically named factor that governs physical vitality, having its
place among the constituents of the Aggregate of Corporeality (r@#pak-
khandha). The Faculty of Psychic Vitality controls and guards the
continuance of the mental life-process.

Among the Faculties appear, for the first time in the List, factors
occurring only in good consciousness.t) These Faculties are Faith,
Mindfulness and Wisdom. The ethical value of the remaining two
Spiritual Faculties, Concentration and Eunergy, is variable. The Faculty
of Concentration is identical with Mental One-pointedness, of the Fac-
tors of Absorption. Energy appears here for the first time.

For performing their governing and controlling function, the
Faculties require a high degree of strength and intensity which is
imparted to them by the intensifying Factors of Absorption. It is there-
fore consistent that, in the List, the Controlling Faculties are preceded
by the intensifying Factors of Absor pt10n being their supportlng con-

ﬂ

* See Samyutta Nik. XLVII, No 11 (PTS vol. V, p. ]58)

t We shall use the expression ‘‘good consclousness ' as a rendering of
sobhana-citta, a later Abldhamma telm coined 11 order to 1nclude not onl
karmically whelesome consciousness (kusala) but also the results of whole-

some Karma (kllSJ,lJ. vmaka) and the mere fllllCthllJ.l b “'OOd actlons " Of an
Arahat (kriya-javana),
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dition. The following examples will illustrate the connexion bhetween
these two groups, examplifying at the same time the " internal rela-
tions’, spoken of above (p. 4). '

Faith, Devotion or Confidence will have a controlling or govern-
ing influence on the character only in the case when the Factors of
Absorption pitz, i.e., joyful interest or enthusiasm, and s kha, 1.e., plea-
sure or happiness, possess themselves a considerable degree of intensity,
and, according to their above-mentioned function, mmpart it also to
“ Faith . It is from Joy that Faith derives a good part of his conquer-
ing power; and it is keen and enthusiastic Interest which makes for the
constancy of F<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>