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ABSTRACT 

Tms study constitutes an inquiry into the analysis of matter as expressed in the 

sources of Theravada Buddhism, especially in the later systematization known as the 

Abhidhamma, The introductory chapter is devoted to an examination of the many 

senses and contexts in which rilpa-& term often used in the sense of matter-occurs ; 

the definition of rilpa in the sense of matter ; and the general nature of tbe rllpa· 

dhammas, i.e. the ultimate irreducible factors into which matter is analysed. These 

riipa-clhammas, twenty eight in all, are classified into two categories as primary and 

secondary. Chapter II deals with those that constitute the primary category and 

shows how they represent four fundamental properties of matter : solidity and 

extension, viscidity and cohesion, temperature of cold and heat, distension and 

mobility. Chapter III examines the position of the secondary rilpa-clhammaB in 

relation to the primary and indicates how some items of the former category stand 

for certain facts intimately connected with matter. Chapter IV deals with those 

secondary rilpa-clhammaB which in the Abhidhammic commentaries came to 

be recognized as entities possessing objective reality. This involves a discussion of 

five material sense-organs, four varieties of sense-objects, two faculties of sex, the 

material faculty of life, the nutritive " quality " of matter, and the physical basis of 

mental activity. Chapter V deals with those secondary rupa-dhammas which in the 

Abhidhammio commentaries came to be recognized as nominal entities with no 

autonomous objective counterparts. This involves a discussion of two modes of 

self-expression, three characteristics and four phases of the matter of the body, and 

the space delimited by matter. Chapter VI introduces the many ways in which the 

rilpa-dhammas are sought to be classified, and Chapter VII explains how their inter

dependence and inter-connection are sought to be established with reference to laws 

of causation and conditionality. Chapter VIII introduces the theory of rilpa

kalapas-the Thera vii.da form of atomism-and shows how it presents a close 

analogy to the atomic theories of the schools of Sanskrit Buddhism. The concluding 

chapter endeavours to determine the philosophical and the ethical basis of the 

Buddhist analysis of matter, and to understand the whole subject in the context of 

Buddhism as a religion. 
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theory of moments and the denial of motion. Herein an attempt has been made to 
sift the materia.! embodied in the works referred to, with a view to presenting a 
comprehensive account of the subject, 

What has so far been observed about the Theraviida is less true about the other 
schools of Buddhism. For Prof. Stcherbatsky's works, notably The Central Ocm
eepticm of Bwlrlhism, Prof. 0. K. J. Rosenberg's Die Proble""' rler bwlrlhistischen 
Phi!Osophie (Heidelberg, 1924) and Dr. Mo Govern's A Manual of Bwlrlhis! 
Philosophy, Vol. I (London, 1924), (e.g.) have gone a long way to elucidating the 
Buddhist theories of matter as expressed in Sanskrit, Tibetan and Chinese sources. 
Along with theee should be mentioned Prof. De Ia Vall~e Poussin's monumental 
translation of the Hiuan Tsang versior> of the Abhirlharma/wta, under the title : 
L'Abhirlharmakosa. rle Vaaubanrlhu, Vola. I-VI (Paris, 1923-31). With its volu
minous notes and critical observations, this translation has booome an irtdispsnsable 
source book for a study of the doctrines and theories of the schools of Sanskrit 
Buddhism. 

Although the present study is concerned with the Buddhist analysis of matter 68 

.,xpressed mainly in the sources of.Theravada Buddhism, an attempt has been made 
to take into consideration the parallel data found·in the sources of non-Theravada 
schools of Buddhism, too. This has been done with a view to bringing the subject 
into a wider perspective and to presentmg it with a greater measure of precision. In 
this connection, the emphasis has fallen more on the Vaibh!l(lib and the Sautrlintika 
schools of Buddhism. 'These were two of the leading Hinayana schools with whom 
the Ther.:v§.dins had much in common. Both subscribed to a realistic view of 
existence ; the former had a tendency to naive realism and the latter a predilection 
for--but certainly not a comn\itta.l' t<>-Subjectivism. Although less emphatic, 
these two trende are observable within the Theravllda scholasticism itself. In the 
later works of the Thera vadins there is a marked tendency to declare as nominal 
what in the earlier are recognized as real. In view of these circumstances, it was 
deemed proper that, in elaborating the Theraviida analysis of~tter, special attention 
should be paid to the theories and doctrines of the Vaibh!t~ikas imd the Sautrantikas. 

The Vijiianavii.dins' denial of matter does not come within the purview of this study. 
However, some passing comments on their attitude to the subject under considera
tion have been made, wherever it was felt necessary. 

I must take this opportunity of recording my deep sense of gratitude to my ficiirya, 
Dr. D. Friedman, under whose guidance this study was pursued. His constant 
encouragement, no less than his valuable suggestions and criticism, has sustained me 
throughout these labours. 

I am also grateful to the authorities of the London School of Oriental and African 
Studies for granting me a Studentship, which enabled me to undertake this study 
as a. thesis for the degree of Doctor of Philosophy. 

In preeenting this book, I must express here my profound gratitude to Dr. G. P. 
Malalasekara, Professor Emeritus, Prof. N. A. Jaya.wickra.ma, Prof. W. S. Karuna
ratna and Dr. D. J. Dhirasekarar-a.ll my ficiirya8 at the University of Ceylon-who 
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initiated me into Buddhistic studies. I am also most grateful to Prof. K. N. 
Jayatilaka for the deep and abiding interest he has taken in my work. 

I must also express my gratitude to Mr. N. Amarasinghe, the Editor of the Ceylon 
National Bibliography, and to Mr. Siripala Leelaratna, of the staft of the Vidyalan
kara University of Ceylon, for the help they have given me in getting the manuscript 
ready for the press. 

Fina.lly, I owe a special debt of gratitnde to the authoritiee of the Department of 
Cultural Aff"airs tor undertaking the publication of this book, and to the authorities 
of the Government Prees, in particular, to Mr. Bernard de Silva, the Government 
Printer, for the interest and care with which they launched it through the press. 

Department of Pali, 
University of Ceylon, 
Colombo 3. 
5th March, 1967. 

Y. KARUNADASA. 
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CHAPTER ONE 

Introductory 

ON the basis of its occurrence in tho philosophica.l terminology of tho Pa.li Canon, 
at IO&St four moa.nings of riipa can be distinguished : Frequently it occurs in the 
(goooric) sense of :ma.ttor, and with a.lmost equal frequency in the more specific sense 
of what ie visible, to be more precise, " the sphere of visibility ". Rarely it is ·seen 
to figure as a simple substitute for the more specific compound, rlipa-dMtu (·loka), 
which signiJies the second of the three planee of existence recognized in Buddhist 
cosmology-what Mrs. Rhys Davida ca.lla" the rea.lm of attenuated matter", and 
with a.lmost equal rarity, as referring to four stages of ecstatic experience, technically 
and more speciJically known as riitpajjlulna. These four may be represented as the 
generic, the specific, the cosmologica.l and the" paychologico.l "meanings of tho term. 

Buddhaghos~> and Dhammapil.la-the two illustrious commootators of Thora vida 
Buddhism-collate as many as nine meo.ninge (altha) in which tho term in queetion 
is said to occur in the canonica.l works, namely, 

(I) riipakkhandh<>-tho materia.! aggregate 

(2) sarira-the physica.l body of a living being 

(3) tra!'yta-eolour 

(4) •"l'thccna-form, figure, configuration 

(5) ka.oi!'a-nimiUtl--the" meditation "-object 

(6) paccaya-condition, cause 

(7) aablulva-natnre 

The 8th and 9th are what we have introduced as the cosmologica.l and" psyoho
logica.l "meanings. That the number is not exhaustive is recognized by the addition 
of the word, deli, u eto. " 1 

Some of theee items could, however, be brought under rlipo. in the generic sense 
of matter. 

RV!palckhanrlha (No. 1) is tho first of the five aggregates Into which Buddhism 
analyses the empiric individuality, tho other four boing wdana (feelinga), sanM 
(per""Ptions), santihiira (synergies, formations) and flinMna (consciousness). Some
times it is used in a wider sense to mean the totality of matter (sabbal]' rlipai]O).• 

>Boo AA. I, p. 21 and TAigA. p. 98; oee also Abh~Biloi, ed. Bubhuti (Colombo, 
1938) pp. 304 tr. 

' Seo e.g. 8. n, p. 262; ffi, pp. 88, 80. 
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It ma.y also be noted hero that in the Nikayas sometimes it is used in a subjective 
sense, too-a usage which does not seem to have been retained in the post-Nikayan 
works.l For the moment, we may overlook this latter usage. Sar'fra (No. 2) can 
be considered aa referring to the matter that enters into the composition of a living 
being. 

That riipa sometimes occurs in the sense of va!'!'a, colour (No. 3) is said to he 
supported by the oft-recurrent canonical statement : w.klckun ca pa!icca riips ca 
uppajjati cakkkuvinnana?]>•= because of the eye and because of riipa (the visible) 
\here arises visual consciousness. In the opinion of the Pali oommentators, riiJ>a 
in this context means colour. • But according to the Pali Canon, colour as well as 
shape, form or Jlgure constitute the sphere of visibility (riipilyatana).' The com
mentators,• however, ousted t,b.e latter from its traditional domain on the ground 
that in an absolute sense it was not visible and, 811 the Sa.utrii.ntikas did, explained it 
as a mental construction " superimposed on the difference of coloration ". e It is 
in the light of this subsequent development that we should understand why the term 
riipa in the quoted sentence is sought to be interpreted as oolour. 

The mention of sa!'fhcina, form, figure (No. 4) is perhaps in order to recogni•e one 
of the general meanings of riipa. But its mention separate from 1/a!'!'a, colour 
(No. 3) is also a logical necessity arising from the above-mentioned development-

For the moment let us confine ourselves to the Pii.li Canon and take both items 
(Nos. 3 and 4) as being represented by rilpa in its specific sense of what is visible. 
This, as interpreted in Buddhism, constitutes one of the sub-divisions of riipa in the 
sense of matter.' 

Why rii]Ja is sometimes used to refer to lcasit>G-nimitta, the " meditation-object " 
(No. 5) is of course not far to seek. This is a name given to an object which could 
be profitably used for the practice of concentration which has the attainment of 
jhcina (Absorption, Ecstasy) aa its end. According to the cl&SBical account given in 
the Visuddkimagga, at the initial stage of concentration the selected object is called 
parikamma-nimitta, the preparatory image. As the process of concentration gathers 
more and more intensity there comes a time when the original sensuous object is 
replaced hy its corresponding mental image called uggaka-nimitta, the acquired 
image. With further progress in concentration there sets in what is called palibkil.ga
nimitta, the counter-image which is subtler than the immediately preceding one.' 

1 See below • pp. 9 ff. 
• See e.g. M- I, p. 269. 
'Soo Asl. p. 317. 
• See Dh8. p. 130. 
• See Asl. p. 317. 
• Stoherbe.tsky, Oene. 0Q'ne4P. p. 11. 
' See below, pp. 49 ft. 
'Op. oil. pp. 180 ff. 
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Image, figure, sign, appearanc-these are some of the general meanings of rii.pa. 
And if tho object of concentration is sometimes referred to by rupa, then it is one 
of these general meanings that comes to our mind. 

That rii.pa is at times used in the sense of paccaya, condition (No. 6) does not seem 
to be supported by the example cited-a quotation from the Anguttaranikiiya, 
which runs as follows : " Sarupii bhikkhave uppajjanti papakii akusalii dhann11'1ii no 
arilpli ''.1 The Commentary notes that rii.pa in'' aarilpli ''and its negative u arapa, 
should be understood as synonymous with paccaya. • 

When the original passage where the sentence occurs is taken into consideration, 
considerable doubt arises on the validity of this expla.nation. Therein we find nine 
similar sentences, each differing only in re•pect of the first and the last words. Five 
of them come before the above sentence; they begin with (a) sanimitta, (b) sanidiinii, 
(c) sahetukii, (d) sasankhiiriiand (e) sappaccayii, and end with the respective negatives. 
Four of them come after it ; they begin with (f) savedanii, (g) sasaiina, (h) aaviiinanii 
and (i) sankhatiirl11tnma'(lii, and end with the respective negatives.• 

Commenting on them the Commentator observes that nidiina, hetu, aankhiira, 
paccaya and rii.pa in (b), (c), (d), (e) and aarii.pii are all synonymous with kiiratta, 
reason.• That nidiina, hetu and paccaya as used in the Pii.li texts carry more or less 
~e same sense is, of course, nnderstandable. But one fails to understand why 
aankhiira and rilpa too should be treated similarly. For one cannot fail to notice 
here the names of the five khandhas in sarii.pii, savedanii (f), sasaiina (g), sasankhiirii 
(d) and aaviiinanii (h). However, it should be noted that in the passage in question 
the names of the five khandhas do not occur in the same order as they &re usually 
enumerated. For the sentence beginning with sasankhiirii does not come between 
the two beginning with sasaiina and aaviiinanii. 

It is to be noted that in respect of savedanii, aasanna and saviiinanii the same treat. 
ment is not given. It is specifically stated that savedana means " vedaniiya Bati ", 
i.e. when there is or because of vedanii. And it is also stated that the other two 
terms (and sankhatar01tnma¢), too, should be understood in the same manner .• 

This explanation fits in well with the context. And it seems to us that aarflpii 
a.nds<Mankhiirii, too, should be approached in the same way. That is to say, sarii.pii= 
when there is or because of riZpa, and sasankhiirii = when there is or because of 
sankhiira. Viewed in this way, the two terms cannot be understood as synonymous 
with cause or condition. On the contrary, it shows that the two aggregates, rupa 
and Bail.khiira, are causes or conditions in relation to something, i.e. the arising of 
evil and unwholesome states of mind (papaka akusala dhann11'W.). 

1 Op. cit, i, p. 83. 
• See AA. I, p. 21, and II, p. 154:. 
• A. I, pp. 82--83. 
• Niddtna'Y(t keeu M'lf'khiko poocayo nlpan " aablxini pi hi etcini ktiratu~veVGCGndn'eva.-AA. 

It, p. 16,. 
' Ibid. Zoo. cU. 
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It is of much significance that in the list of meanings given by Dhamma.pala, rilpa 
in the sense of poccaya does not occur. Along with this may be mentioned that in 
one of the manuscripts collated by the l'TS. Editor of the Angultara·nikaya A!!/ul
katM II, the statement that rii.pa and sankhiira a.re synonymous with nidiina, hetu 
and paccaya is miesing.1 

Coming to No.7, the example cited to show that rWpiJ sometimes means 8llbhiim, 
nature, appearance is : " Piyarfipe sa.tariipe rajjati "2 = " One 4olighta in what is 
of pleasant nature, in what is of delightful nature ". This is reminiscent of a p""sage 
in the Yamaka of the Abhidhamma. Pi taka where in the form of questions and answers 
an attempt is made to unfold and delimit tho implications of tho term, rii.pa : 

Question : RUJ!a'lf' rWpllkkhandlw ti 1 (Is rii.pa rWpiJkkhandha 1) 

Answer : Piyarii.par[l siitarilplJ'If' rilpa'lf', na riLpakkhandlw ; rii.pakkhandlw rilpaii 
c'eva riLpakkhandho ca. (Piyarilpa and aiilarilpa are rilpa but not 
rilpakkhandha ; rilpakkhandha is nlpa and is also rilpakkhandha). 

Question : N a rii.pakkhandho 1UI rilpan ti 1 (What is not rilpakkhandha is also 
not rii.pa 1) 

Answer : Piyarii.plJ'If' siitarilpa'lf' na rii.pakkhandho, rilpa'lf'. .Rupaii ca rilpak
khandhan ca !hapetvii a.vaaesii 1UI c'eva rilpa'lf' na ca rilpakkhandlw. 
(Piyari1pa and siitarii.pa are not ropakkhandha, but rii.pa. Apart from 
rilpa and rapakkhandha, the rest are neither rilpa nor nlpakkhandha).' 

This catechism is rather enigmatic. At first sight it seems to suggest tha.t the 
Yamaka has recognized certain kinds of matter (nlpa) which it excludes from the 
aggregate of matter (rilpakkhatulha). 

Shwe Zan Aung, while agreeing tha.t rilpa is often used in the sense of matter, 
refers to this catechism to show that sometimes the term is used to express states 
of mind. He translates and understands it as follows : 

" Does [everything that is called] rWpiJ [belong to J the ' materia.! group' 1 
[The eighty-one worWJy cla8aea of consciousnesa and their C0'7!<!0mitants called] rilpa 

that is ' attractive ' and ' pleasant ' aro called nlpa, but they do not belong to the 
' materia.! group'. The twenty-eight material qualities ( . - . ) that go to make up 
the material group are designated rupa and they belong also to the' materia.! group '. 

[Again] is anything that does not belong to the ' materia.! group' ever called 
rilpa 1 [such is the question.] Things attractive and desirable are called rii.pa 
though they do not belong to the material group. Those things and that group 
apart, the remainder [viz. the eight classes of tranacendental, i.e. lokuJtara, conaciouaneas 

and their =itants, and Nibbana] are neither oallod rilpa nor do they go to make 

up the materia.! group ".• 

1 Bee .A.A. II, p. 164, n.I. 
I ThfiJA. p. 98. 
1 Yam. I, pp. 16 ff. 
• Opd. (Appondix) p. 273. 
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It wHI be seen that thls translation, with what is given withln the square bra.oketa, 
explains se.tisfactorily the whole catechlsm. It will also be seen that the whole 
tra.nslation has become coherent and mea.ningful becaus• of the two interpretations, 
underlined' and given within .square brackets. 
To repse.t: 

(i) " PiyariLpatfl 8ii.tarupatf1 " is interpreted to mean the eighty one worldly ole.sses 
of consciousness and thcir concomita.nts. 

(ii) " na e'eva riLpa'l' na ea riApakkham!.ho " =" avase!iL" (neither rlipa nor rlipalc
lcham!.ha = the rest) is interpreted to moan the eight cl&88es of tra.nscendental con
sciousness, their concomita.nta, and N ibbana. 

It is implied that the items in (i) ca.n be described e.s piyariLpa and satarapa and 
that the items in (ii) cannot be so described. 

On th~ be.sis of thls interpretative translation one could certainly se.y that in this 
particular pe.ssage of the Yamalca rlipa is usOO. not only to refer to the material 
aggregate but also to express statee of mind. This se.me explanation appears in 
Mrs. Rhys Davids' Introduction to the Yamalca.• And, Surendra Dasgupta, too, 
seems to have understood the pe.sse.ge in the same way .when he refers to Yamalca, 
I, p.l6 as an instance where nlpa is sometimes usod in a subjective sense.8 

There are, however, certain difficulties that militate against such a conclusion. 
At the very outset it should be stated that neither in the Yamalca nor in the Com
mentary is it explicitly said that" PiyarUpa'T'ft siUarUpa1'J1 " and" avasesa ,., are to be 
understood in the same way as they are interpreted above. Could it, then, ·be taken 
as implied in the catechism and demanded by the context ! 

Thls, too, does not seem to be possible because of more positive difficulties. It 
may be noted here that in the Nlkayas a wide variety of thlngs, mental as well e.s 
material, are described e.s piyarlipa and s/itarlipa4-a. fact pointing to tho generality 
of their use.ge. Coming closer to the Y amalca : the se.me situation obtains even· in 
the Abhidhamma Pi~a. In the Vibhanga, for instance, we find sixty items enume
rated as an answer to the question : What is piyaril.pa and siitarlipa 1 Among them 
ten are the Jirst five sense-organs and the corresponding objective fields.• Those 
ten items, it may be noted here, are inclnded in the rillpakkhandha. It may then be 
e.sked that if some items included in the rupalckhandha a.re describable a.s piyarlipa 
and 8/Uarlipa, why is it that in the Yamalca wha.t is piyar!Zpa and 8/UariZpa is com
pletely excluded from tho r!Zpaklcham!.ho.. 

The question does not arise if the catechlsm is understood in the light of certain 
exegetical methods pursued in the Yamalca. In unfolding the implies. tiona of terms 
sometimes it lays emphasis on what appears to be obviou• and seems to make more 

1 underlining is ours. 
s Yam. 1, Introduction, IX. 
• HW<. of Ind. Phi. I, p. 94. 
• See e.g. S. U, pp. 108-9; l<i. p. 114 ; Pm>. I. p. 40. 
' Op. cit. pp. 101 ff. 
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complicated what is manifestly clear. The nature of the work is summarized by 
Nyl!.nl!.ti!oka Thera when he observes : " To me it looks, as if this book was composed 
for examination purposes, or to g~t versed in answering sophistics.l and ambiguous 
or captious questions, on all the manifold doctrines and technical terms of Buddhist 
philosophy. The questions of identity, subordination and co·ordination of conceptS 
are playing a prominent part in our work, which· tries to give a logical clearing up 
and delimitation of all the doctrinal concepts as to their range and contents. " 1 

Following is an example of how it attempts to unfold the import of the term, 
ga:rulka. 

Question : Is garul.ka the garul.M.ya!ana, the sphere of smell ? 

Answer:·. SilagarulluJ (fragrance of virtue), BOm!<illhigarulluJ (fragrance of concen· 
tration), pa.nMgarulluJ (fragrance of wisdom) are garulluJ but not 
garul.M.yatana. • 

The purpose is to ehow that garulka in its figurative usage (e.g. panila.garulluJ) 
should not be confused .with garulka when it stands for smell, the objective field 
corresponding to tho olfactory organ. 

To tilke another example : 

Question : Is BOla the solijyalaM (the organ of hearing) ? 

Answer : (Yes, but not s.lways, e.g.) la')M.sola (the stream of craving) is (also) 
BOla but not solayalaM. a 

Here, both aol4yalana, the organ of hearing and lat~hliBola, the stream of craving 
are called " sola " because it occurs in both worde-although of course BOla in sol· 
ayalana is different in meaning from sola in la')M.sola. In the former it meo.ns 
" ear " and in 'the latter " stream ". And, it is precisely in order to point out this 
difference that the whole catechism is set forth. 

The catechism in question, too, should be understood in a similar way. In this 
particular ·context " Piya~ •ii.tal'iJ,pa'IJ'" should be translated, not as " Things 
pleasant and desirable " ( =Aung), but as " of pleasing and delightful 'nature ' " 
(=Nyl!.nl!.tiloka).• Usua.lly (but not a.lways) when J.>ili works refer to things pleasant 
and desirable they uee the words : yam piyariJ.pQ,'IJ' sii.tar/lpQ,'IJ' • • .•=that which 
is pleasant and desirable . • . But that is not the main argument here. The 
moment we understand it as" Things . • . ", we are at a loss to understand 
why they are completely excluded from the n'ipaklckarulka. For, as observed 
above, 8 . in the Vibhanga what is included in the rii.pakkharulka is also described 
aspiyarii,pa and satarapa.. And it is very unlikely that the Yamaka has devi8.ted 
from this tradition. 

1 Gui<UI!wrmgh 1M Abhidhamma.Pijaka, p. 33. 
• Yam. I. p. 64:; alsop. 167. 
1 Ibid. I, p. 64 : alao p. 168. 
1 Guido U.l'<mgh 1M Abh. Ptlal:a, p. 31. 
'OJ. e.g. B. II. p. 108 1 p..,., I, p. 40. 
• See above, p, G. 
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Taking all these facts into consideration we may then explain the four points 
of the catechism as follows : 

(i) " PiyariipliRr> slilarilpatqi " (of pleasing and delightful nature or appearance) is 
called rilpa in the same way as ta1J]r4sota is also called sola. 

(ii) .Rupa (=Piyariipal]' S<Uariipat]l) is excluded from rV!palckkandM (material 
aggregate) in the same way as sola (=lal!ha.sota) is excluded from •otayatana. The 
exclusion of piyarupa and satarupa from riipakkhandha is tantamount to saying 
that the meaning of rllpa in the first two words is different from the meaning _of 
rilpa in the compound rilpakkhandM. In the former it means (of pleasant and 
delightful) nature or appearance ; in the latter, (aggregate of) matter. 

(iii) .RVpakkhandM is called rilpa as well as rilpakkkandM in the same way as 
sotii,yalana is called sola as well as ootii,yatana. Hers· only one meaning of the term 
is taken into oonsideration. 

(iv) The last statement : " Apart from rli.pa ( =Piyarilpal]' slilariipat]l) and 
rilpakkhantlha, the rest (aoasesci) are neither rilpa nor rilpakkhandM ", could be 
understood in the same way as : " Apart from chairs and tables, the rest 81"8 neither 
chairs nor tables ". The words, " the rest " (avasesci) according to this explanation 
cannot be interpreted as referring only to the eight oi&BBes of transoendenta.l con
sciousness, their concomitants and Nibbcina. They too are certainly included. 
But" the rest" means much more, i.e. all except rilpa (PiyariJpal]> slilarilpaf!l) 
and rilpalckkandM. 

The explanation we ha.ve given here may look strange. But when one considers 
how t)le Y amalca seeks to unfold the implications of gandha and aota, strangeneBB 
ceases to be a disqualification. Be it also repeated here ihat neither in the Yamaka 
nor in ita commentary is it sta.ted tha.t 11 Piyarfi,pa?p alUari/,pUI!f& " and d avaaeaa " 
(the rest) should be understood in the same way as they 81"8 interpreted in the quoted 
tr!'nslation (underlined and given within square brackets).1 Moreover, the pre8ent 
explanation does not contradict but falls in line with the situation which obtains 
in the Vibha>l{!a. The whole purpose of the catechism is to clarify the implications 
of the term. rilpa in the compound rilpakkhandha and to avoid its being confused 
with rilpa as it occurs in piyariipa and slilarli.pa. in point of faot, the .Commentary 
rightly observes that the questions in this catechism are asked for the sole purpose 
of clarifying the implications ofterms-vacana-sodha~.• 

We may then conclude that as fo.r as this particular Yamaka catechism is oonc!'flled 
it is not correct to say that ,;;pais used to express states of mind. 

In the foregoing pages we have referred to many of the senses and oontexts in 
which the term rilpa occurs in the canonioaJ texts. Our purpose was not so much 
to examine them all-although of course we have had the ocoa.eion to exsmioe 
some-as to give an indioe.tion of how even in the teohnioaJ termiooligy !t ocours 

• Boe above, p. 4. 
• YamA..p. 69. 
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in a plurality of senses. For wo aro not concerned with aJl the meanings of ri!.pa "" 
a technical term,1 let alone ita many meanings as a gener&! term. Within the purview 
of this study will come an examination of rupa in what we have called its generic 
sense; i.e. in the sensa of matter. Stated otherwise, ours will be a •tudy of rif.pa
kkkandka in ita widest scope, i.e. as sabba'!' rup~, the totality of matter: 

Riipakkhandha : 

Concerning the meaning of ri!.palckharuJha there is, however, one i111portant fact 
that should not be overlooked. 

According to the Abhidhamma the compound denotes twenty-seven' (in some 
works twenty-eight') items called riipa-ilhammas (materia.! elements), classifiod 
into two categories as primary and secondary. . They are often referred to as sabbaqo 
rlZPa'f!'· This, however, is not to overlook that sometimes the compound is used 
in a "narrower" sense to mean the riipa-dhamrru:J.8 that enter into the composition t;>f 
a living being.• On the other hand, the situation in the Nikayas is rather complex. 
F9r, as we have already indicated,• therein sometimes rii.pa in rii.pakkharuJha is 
seen to t>ccnr in a subjective sense, too. We may first clarify its position in the 
Nikayas. 

As _in the Abhidha.mma, in the Nikayas too rif.palckharuJha is sometimes used to 
mean the matter that enters into. the composition of a living being.• 

Sometimes, as is also the ·oa.ae in the Abhidhamma, it is given a wider scope : 
The four primary elements (mahiihhata) and the matter that is dependent on them 
(11piiilii-r;J,pa) are r-ilpa.' They are either internal (ajjhattarr>, ajjhattika), i.e. ••s 
part of the complex ·that makes a living being, or external (bahiMhii, bahira), i.e. 
matter other than that which onters into the composition of living beings. In 
combination both refer to the totality of matter (sabb~ rii.pa'f!').' The other 
usual way of referring to all matter is: !whatever matter, whether it is past, future 
or present, whether it is internal or external, whether it is low or debonair, whether 
it is far or near, (in other words) the totality of matter'' With the necessary adjust
menta, this kind of description is extended to the other kharuJhas, too. 

1 On the subjeot of r{vpaJ;Mna and rit.pakka, 100 Stcherbataky, Conception of Buddhi.Jt Ninxina, 
thech.on-"Budd.hism. and Yoga"; Aung, Cpd. pp. 18 ff.; Mrs. Rhys Davids, Bud.P~. 
pp.·94:'ff., ••- Dhyana in t.Grly Buddhism ", IHQ. Vol. 3, 1927 '(pp •. 689-7lli); M. Aneski e.nd:J. 
Te.kakusu, .. Dhyana", ERE, Vol. 2 {pp. 702-704); E.J. Thomas,"State of the dead (Buddhi8t)", 
ERE, Vol. 2 (pp. 829--833); Y. N. Sinha, Ind. Pey.: p.,.cepUcn, pp. 314 ff. 

'Bee Vbh. pp, 12 ff. ; Dh8. pp. 124 ff. 
1 The commentarios add hadaq;t~-1XJtthu as 'the 28th, see below,. pp. 62 ff. 
• Bee Vbh. p. 3. 
1 See above, p. 2. 
'See e.g. Jll. II, p. 68 ; S. m, p. 68. 
'Of. yil7f' kiilci nlpa'l]i 8abba~ rQpafl' catt.Mi fnahOOhwtini WC«nnatl ca mahdbhillanam upcidciyo 

rUpahr1. M. U, p. 87. 
a Bee below, p. ll6. 
8 Ya?p kiflci f'Upa'Tf' atUdnGgatapaccuppanna1p- aijhattr:r.t'f' trG bahiddhii va hina1p- vci panila'71o vd 

YCJ'IP dtlre sanUke va sabba1p rapa,_s. III, p. 68. 
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Where, how and why rllpa(kkhantf.ha) is sometimes used in .a subjeotive sense 
may now be considered. In the Khandha SaJ!1yutta of the 8Mpytdtanikaya1 one 
r.eads: 

Rwpp{Jti ti kho bliikkhame tasma rllpan ti wcoati. KllM rwp:pati V Si!ena pi rwp:pat> 
ut~hena pi ruppati jigacciW.ya pi rup:pati pipiiiJ/l,ya pi ruppati ~IJfpsamakasav/Jfiitwpa
siri'/p•wpa•amphassena pi ruppati. 

It will be seen tha.t the most sigrufico.rit and central word in this passage is the 
verb ruppati, which, in the l'TSD, is .explained as : to be vexed, oppressed, hurt, 
molested. Buddhist exegesis, too, recognizee the same mearung when it pa.raphrases 
it a.s : is disturbed or excited (kwppati), hurt or impressed (:pi/iyati), broken or 
disintegrated (bliijjati).• In the Abhit!JujrmaJcoAa version of the passage (eomewha.t 
different) it ooours in the Sanskrit form as rilpyate and is commented : 6tre rompu 
(ropyate) signifie 6tre endammage (lfatlhyate).• 

There is, however, this fact to be noted. According to the Buddhist exegesis 
ruppati occurs in two different contexts. In the first'it refers to distress, excitement, 
or dissipation as a state of. mind;' in the second, to disturbance, mutability or 
changeableness of matter.• In the first it is disturbance in a psychological and 
subjective sense and in the second it is disturbance in a physica.l and objective sense. 

In the opiruon of the scholiasts ruppati in the quoted passage occurs in the latter 
opntext; that is to say, the verb implies disturbance in what we have described 
II!' the physica.l sense. The disturbance implied by the verb rwp:pat.:-itis suggested
is the disturbance of the physica.l body of a pereon. It is disturbed (rwp:pati) by cold 
(sita), heat (u!lka), "hunger" (jigacchii), "thirst" (pipii84) and by the touch of gnats 
mosq~tos. wind, the sun, and reptiles (~IJ1psamakasav~J,t4Jmpasiri1pswpasamphassa).8 

We are given to understand that "hunger" (jigctcchii) and "thirst" (:pijl/l,sii), a.'s 
tised in the present context, do not mea.n hunger and thirst as a subjective ejqlerience 
or as two organic sensations but the physical factor tha.t brings them about, 
tha.t is to say, the heat inside the belly (udaraggisantapa).' 

This incidentally reminds one, of the Vaibhlifikas who too used the two terms, 
hll!lger (bubliukf<i) an!! t!;Uret (:pipiiBii) in two distinct senses. In the firat theY. mean 
a variety of subjective experience, a state of mind (jigliateii oaitasiko dharma~ • ••• 
<~rom pipiillii pi ""kta"!!<i).• In the second they mean the physical factors which 
bring about the two organic sensations in question. If the physicaJ. causes are aJ.so 
called after the psychological effects, this, it is said, should be understoocl as a.. case 
of hypallage, of cause being designated after the effect;-karat~e karyo:pa.oiiriid. It is 

•m,p.s6. 
1 Bee VbM. p. 14; Mh. Nd:A.. p. 18 ; BA. II, p. 290. 
1 AK. Ob. I, p. 24; eee also AKey. I, p. 34. 
• Bee Mh. Nd. I, p. 6 ; VWmS. V, p. 51. 
0 Bee PBmA. I, P• 109; Abhok. p. 246; VismB. V, p. 51. 
• See ViamB. V, p. 61. 
' Ibid. loo. cil. 
1 Alwy. I, p. 27. 



10 

like the saying : appearance of the Buddhas is happiness. What, in point of fact, 
is meant to say is that the appearance of Buddhas is the cause of happiness and not 
happiness in itself.' 

To come back to the passage : it was noted that according to the scholastic inter
pretation the term ..Upa which in the passage is defined as "that which is disturbed" 
(ruppati ti) moans the physical body because it is disturbed or affected by the fl\ctors 
enumerated. It is, however, admitted that when the body is disturbed the mind 
too is disturbed, in this sense. When the body, to be more precise, the organ of 
touch which is spread all over the body, comas into contact with heat, cold, etc., 
there arise taotile sensations. Hunger and thirst (i. e. in the psychological sense} 
are also explained as taotilo sensations. They are brought about when "hunger" 
and "thirst" (i.e. in the physical sense- udaraggisanUlpa) come into conta.<t with 
the organ of touch which, as stated above, is spread all over the body. But it is 
not admitted that this "mental disturba.nce" (tactile senea.tions) is either meant. or 
represented by the term ..Upa in the quoted passage.• 

For all its precision of statement one is tempted to doubt whether this interpretation 
represents the original meaning of the passage. The given interpretation seems to 
be a reversal of what the passage was meant to convey. Ifwo undorstood the itel!lll 
enumerated in a direct way, the resulting conclusion would certainly be different. 

In the Niki!.yas the verb ruppati is moetly, if not always, used in a subjective 
sense to mean" distreseed, grieved or pained". Its extension to refer to the disturb
ance or mutability of matter appears to be the work oflater scholasticism-although 
of course such a use is perfectly understandable. Prof. Kern's study of the verb 
as it occurs in the Jiiiaka and the Oariyiipifaka has also brought into relief its impli
cation of grief. • In understanding the above paseage, the Sv.ttanipiUa gathii sentence, 
"sallaviddho'va ruppati"' -"is pained, distressed or molested like unto one, 
pierced by an arrow", is of much significance. In paraphrasing this rwppati the 
Niddua uses, among other words, domaMsaito hoti - becomea sorrow-stricke.n.o. 
Commenting on the Sanskrit version of the sentence, Y..Somitra observes that 
herein it is proper that rilpyate should be understood as indicative of disturbance 
in a. psychological sense, i. e. the painful feeling (du~khavedayitrdvad h&lhyaJn, iti 
yulcta?p).' It will thus be 8een that, as recognized in the Buddhist exegesis itself, 
ruppati in the sentence refers, not to the physical disturbance of the body created 
by the arrow, but to the mental a.£!l.iotion, the painful experience which results from 
the latter. 

'Bee AK. Ch. I, p. 12; of. attum-iccM 1ig"""li eaioa.iko dharma~. laaya T.aratlO"'· antM 
ud'Ms k4ymdriyena y~ BpfAyate. oBd JighaUG ndmopaclaya-rt'l:Pam. yatM buddha~ aukham 
utpdda ity-df'H abhyudaya-ni!&Jreya-aa·61tkhakdratuJlvtU bU<kllwtpddMYa sa 8Uklwm ill! -ucyatd. 
t<Jdvao.-AKey. I, p. 27. 

'See ViomS. V, pp. 51 ff. 
1 Versprtide GMChrijt.m, II, p. 261. 
• Bn. p. 151 (vena 767). 
' Mh. Nd. I, p. 5. 
• AKey. I, p. 34. 
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R"1'pati of the quoted pa.ssage, too, could be understood in a similar (direct) way. 
"Siterw. .... rwppatijigacckiiya ..•. l"'lpp(Jti" could well be ta.ken to mean "is disturbed 
or a.ffected by cold, hunger". This is another way of saying that one is e:r;periencing 
the disturbance or afl'ections, namely, of cold and hunger. The other items, too, 
can be understood in the same manner. When understood in this way the resulting 
conclusion is that in the quoted pa.ssage the term mpa is used in a subjective sense, 
i.e. as referring to certain organic a.ft'eotions.• 

This, moreover, is not the only Nikllyan p&SS&ge where nlpa(kkkandlia) is used 
in a. subjective sense. In the Majjh.imanikdya ii 98, it seems to refer to the visible, 
sounds, smells, tastes &nd the tangible in their appearance as sensations. 

From t hie it should not be concluded that in the Nik&yaa rllpa(kkkand/ia) is 
always used in the sellfe of, and understood a.s, sensations. This is only one of the 
senses in which the term is sometimes used. For, a.s noted earlier, • more often 
tha.n not it is used in the sense of ma.tter, whether it is understood a.s a part of the 
ccimplex that ma.kes a. living being (ajjllattanp) or otherwise (bahidtlJul). Some 
degree of elasticity in the use of terms is more evident in the Nik&yaa than in the 
post-Nik&ya.n works. Such a. situation is underst&nds.ble, for at the earlier ph&ee 
of Buddhism the empha.sis seeme to have been more on practice than on theory. 
As yet, it was too early for the need to demarca.te clearly the range and use of the 
terms to be felt. Rigid and standard definitions, delimita.tion of the implica.tions 
of the dootrina.l ooncepte a.nd terms, coina.ge of more a.nd more technical terms, were 
mol'13 the work of Abhidhamma schola.stioism. A glance at the works of the Abhi
dhamma Pi~aka would show, a.mong other things, how and to what extent the 
process of "va.ca.na-eodhana" ( ol&riJica.tion of the implica.tions of terms) was ca.fried 
out. And we saw,• how the Yamake sought to clarify the apparently obvious 
fact that taf'k4-sola, the stream of craving is quite different from BOtayatana, the 
organ of hearing. Since our immediate concern is with the term rilpa(kkkandlia), 
let us narrow down the field and see how it ca.me to be e:r;plained and de.fi.ned with 
inore and more precision. 

In the Abhidhamma Pi~.ka there is oerta.inly some uniformity in the application 
of the term rilpa(kkMI'Idka). It was observed that in the Nik&yaa although.it stood 
as a general term for matter, at times it was also oaed to express oerta.in subjeetive 
phenomena. Herein, on the other hand, the latter use is given up. R;if,tikkhandlia 
includes a group of twenty-seven items ca.lled rupa-rl11111111m1JB, material elements. 
However, the constituent& of the group are not a.s uniform as might be e:r;peoted. 

• Bee Daegupta., BUt. Ind. Phi. I, p. 94. The quoted passage aeems to give an indioation of 
tho type of affiiations which often &888.i1ed the monks in their solitary retreats. ~ld, heat 
hunger, t~ the 6ouch of moaquitos, the sun, wind, and Nptiles-theae would have oftea 
visited the monks who o:tl.en betook themselves to forests and solitary haunts for purpoaEB 
of meditation. In fact the self-same itema are """"""'ated elaowher6 (see M. II, p. 176, 
III, pp. G6, 68) and the good monk is described 8o one who oould put up with them (khciyi). 

• See above, p. 8. 
• ~above, p. 6. 
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Some represent certain elements of matter and the others certain fa.cts connected 
with matter__.,ll postulated e.s rii.pa-dhammas.' Thus, although the tflrm is deli
mited e.s to it<> application, yet the diversity of the iteme denoted by it suggests 
the.t in the Abhldhe.mmo. Pi1;e.ko., too, it was used with some degree of ele.stioity. 

In the post;.ca.nonical Abbidho.mmio works this situo.tion, too, was reformed. 
On the basis of o. classification e.s ~ o.nd ampphanna the real elements of 
matter (nippli<m"") were distinguished from the nominal.• A contribution more 
positive than this, too, was made. It is true that in the Dkammasai&gani of the 
Abhidhamma. Pip.ka each rilpa-tlhatmma is given a short o.nd laconic definition. 
It is also true the.t on the basis oftbese individual definitions one could understo.nd 
how it interpreted matter. Neverthele&ll it bas not provided ua with what might 
be called a formal o.nd general definition of matter. The later scholiasts took up 
the matter l!olld ful1illed the need. And this is the next aspect tho.t we proposs to 
consider here. 

DeiiDlllon of MaUer: 

We b&ve already discussed the sigDificance of ruppali in the quoted SafT'yultan£. 

kaya-pa.ssage and shown the.t therein rii.pais used to refer to certain organic affections. • 
That ethical edification was one of the reasons in nsing this verb here &Q.d elsewhere 
(bnt not everywhere) is fa.irly obvious. For conveying as it does the idea of grief; 
&filiction, molestation it is very snggestive ofthefactof sulfering (dukkka-sai:ca), whioh 
is one of the .cardinal doctrines of Buddbi11111. In the commentaries and the kindred 
~rks this verb along with its noun, ruppa"" were made use of to develop a definition 
of rilpa. in the sense of matter. And in these latter contexts they came to assume, 
so to say, a less religioua and more scientific tone. This association of ruppati with 
matter could certainly be traced to the Sutt& passage. Could it then be concluded 
the.t in the Sutta paa!&ge, too, rilpa was uoed in the same sense I Such a conclusion 
does not necessarily follow. We believe sufficient evidence was adduced to show 
tho.t the reference is to certain subjective phenomena. Whe.t seems to he.ve happened 
is this. The Sutt& passage provided a clue to develop a definition of riipa in the 
sense ofma.tter. And once this was done, the passage itself was sought to be inter
preted so as to fall in line with this definition. The apparent conneotion between 
~~and rii.pa (matter), too, seems to have encouraged the scholiasts in associating. 
the former with the interpretation of the latter. As a matter of fact, it is sometimes 
suggested that "'ppati is the etymological base of rii.pa.' Suoh attempts at postu
lating etymological bases to suit given interpretations are, in fact, met with in the 
Buddhist ell:egesis. 

' Bee D'M. pp. 124 ff. 

• Bee Vm. pp. 381-2; .A.ol. p. 343; Abh ... p. 74. 

• Bee above, p. 10. 

' Bee Ab/wh. p. 245 ; see also AbhldMnappadipik<i-omi, p. 350. 
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It hardly needs mention that the vorb r:uppati and the noun ruppana, when 
&880Ciated with the definition of matter, are indica.tive of disturbance in a physica.~ 
sensa or on a. physical level. The commentators' statement, namely ntpp<JM· 

la.l:kka!1"71' rilpa1f!, expresoes the mutability, changeableness or disintegration of 
matter or ite susceptibility and receptivity to being disturbed, obstructed, scattered· 
or dispersed.' In the AbhidkarmakcAa the agoncy of ruppana iB given as the hand. 1 

The implication is that material things could be subjected to ruppana by other 
materia.! things. And, the fact of ruppana in matter is said to take place by way of 
its modification (t>ipari!'<imolp<idana) and by way of its scattering, dispersal (vikriyo
tp<lda=).8 In the Thcravii.da. sources the phenomenon of ruppana is oftM illus
trated with reference to cold (&ita) and heat (ut~ka). When a physical object is 
confronted with such contrary forces a.; cold and heat, the climatic disturbance 
which it undergoes is a. case of ruppa?!a in matter.' 

The above definition iB certainly not very specific. To sa.y that matter is that 
which is subject to ruppana is too genera.l a. statement, just ss rilpafl' aniccal!' 
(matter is impermanent). What is more, as recognited in the Buddhist exegesis 
itself, ruppa?!a could also me.an disturbance on a psychological level.' It wa.s 
perhaps the recognition of this generality that led certain Buddhist.. to advance 
another definition, more specific than the above. According to this definition, 
given in tho AbhidkarmakoAa and ite Vyiikhya, " pratighiita " is the fundamental 
characteristic of matter. 

Pratighiita is "l'imp6mltrabilite, le heurt ou resistance, !'obstacle qu'un riipa 
oppose a ce quo son lieu soit occup6 par un autre riipa ".' This definition pointe to 
the faot of extension (occupation in spa.ce) and to the fact of resistance a.s the 
fundamental characteristics of matt<>r. Matter is that which is sapratigka, i.e. that 
which covers or is extended in Spa.c6-11ad deSafl' avn.wti. 7 Where thero iB one 
aapratigka object there cannot be (at the same time) another &apratigka objeot
yatraikafl' 8apratighaf[l vaBtu tatra avitiyaayotpattir na bkavati.' 

Thus the definition of matter as sapratigha brings into relief ite characteristic of 
" covering , (4varattalalc§at~-a), i.e. extension in space, and its power of resistance or 
impenetrability (pratibamlkana).• 

1 OJ. UdA. p. 42' VbhA. pp. 3, 4' ViomS. V, p. 61 ' P,.A, I, P• 79. 
I Op. cit. Ch. I, P· 24. 
• Ibid. We. cit. 
' OJ. Ruppoli ri Bll~llcidW oikdra'7' iipaJJD#, djodd;yoli # oUM. Viklif'll1JP<IIIi "" BII<Uit>lro
<lhappac<D1/<UGnnidll<in< .watl"f'1Xllliii"""·-Abhok. p. 246' see &loo ViomS. V, p. 62. 

a See &hove, p. 9. 
'AK. Ch. I, pp. 24, 26. 
'A.Kvy.l, p. 24. 
'Ibid. I, p. 66; Stoherba.tsky. Ct:m. Conctp. p. 11, n.2. 
1 See AKtJ!i. I, p. 58. 
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In the Thera vii do. Abhidharomio works pa!igha is often used aa indicative of the 
con~t. actuaJ or potential, between the Jlrat five sense-organa and the corres
ponding sense-objects. The ten items in question are therefore described as (ropa'J') 
8appa!igha1['.1 Nevertheless the characteristics implied by the abovo definition are 
recognized in tho Theravada, too. This is ehown by the conception of the four 
primary elements of matter (maluihhiita). 

As we shall see in deta.il in the next chapter, a.lthough the four a.re na.roed Pa!havi, 
iipo, tejo and viiyo, they a.re not understood in the popula.r sense as ea.rth, wator, fire 
and air respoctively. Tho first represents solidity (lw.kkho/atta) and extension 
(pattharana); the second, fluidity (davatii) and cohesion (bandhaootta); the third, the 
temperature of cold and heat (8ita, U!tha) and the fourth, distension (thambhitalta) 
and mobility (samudiral'a). They are positiona.lly inseparable (padesalo avinibhoga) 
and necessa.rily co-existent (niyata-sahajata) and are present in va.rying degrees of 
intensity (msada-vasena) in all instances of ma.ttsr, beginning from the sma.llest 
materia.! unit (rii.porkoliipo)' to anything bigger than that. 

Now the fact that pa{hav!-ahatu, which represents solidity and extension, is said 
to be present in every instance of matter, is another way of aa.ying that every 
instance of matter is characterized by solidity (whatever be tho degree) and ex
tension (whatever be the extent). In the Abhiaharmako$a 'and its Vyakhya the four 
primary elements are defined in more or less the aa.mo way: Hence it is very likely 
that, when they take pralighata as the fundamental characteristic of matter, they 
have built up this general definition on the aa.me basis. 

Elements of Matter: 

Useful though these general definitions are, how Buddhism interpreted matter 
would not be qnite clea.r before a study of what are called ropa- (ropino) dhammas 
hsd been made. A clearer picture would emerge only when the individual definitions 
given to these items were examined. This will be the subject of study in the next 
four chapters. However, & few preliminary observations on their genera.! character 
may be made here. 

By ropa-ahammas Buddhism means the ultimate irreducible factors or de.ta that 
make up tho physice.l world. Any given materia.! thing is ana.lyse.ble into these 
(ultimate) fa.ctors. Apa.rt from them, no other matter is recognized. That elusive 
metaphysical entity called" matter "is explained away as an illusion. 

Although each rii.pa-dhamma is postulated aa if it were a discrete entity, this does 
not imply that it he.s e.n independent existence. It is only for the PUl'POSes of 
description, that it is so postulated. In actue.l fact, it always exists in insepa.rable 

1 Seo Dh•- pp. 134 ff. and p. 147. 
•see below, Cb. VII. 
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Bll80ciation with a set of other ~- Even when the analysis of matter 
" ended " in atomism, this theOry of u co..operate , existence was not abandoned. 
For even the eo-called atom (pammii~u) is again a collootion or group (kaliipa) of 
nlpa-dliamtiUJ8,.one inseparable from another, and all forming a unity. 

Their interconnection is sought to be explained with reference to laws of causation 
and conditionality. One doe& not inhere in another ; nor is one a substance of 
another. In brief, no distinction between substance and quality is introduced. A 
distinction is, however, mado between primary and secondary. Even here the 
dichotomy is oought to be established with reference to certain causal laws. 

Finally a word may be said concerning tho list of twenty-seven (oometimea 
twenty-eight) rii.pa-dhamtna8. Some of the items in the list represent oerta.in fao~ 
(e.g. ph&Sel!, modes, limitation) connected with matter. To translate them as 
material elements would certainly be a misnomer. However, there is this justifica
tion for our doing so : Buddhist commentators themselves observe that they are not 
tme ripa-dkammas, but nominal " entities ". Yet, as a matter of conventioa
rrllhiy<i-they themselves refer to them by the same term.1 Hence if we, too, keep 
oo translating all the items as " material elements", or " elements of matter", this, 
be it noted, is done as a matter of" rii.lki ''. 

• Boo below pp. 67 ff, 



CHAPTER TWO 

The Primary Elements 

:MosT of the schools of Indie.n thought, notably the Sa!pkhya, the Vedanta. and the 
medical tradition as represented by Car&ka and SnSruta, recognize five 11Ulhiibhiltas 
(elemental substances), viz. prthivi (earth), ap (water), teja8 (fire), 1/d!fl' (air) and 
iikiUa (ether).' That .il:Ma. is the fifth, is admitted by the Nyaya-Vai~~ikas, too. 
But in ine.ny respects it dilfel11 from the other four : It is a non-corporeal (amtlrla) 
snbst&nce devoid of tactility (sparla) and characterized by ubiquity (vibhtl.),abso
lnte continuity and infinite magnitude. As such, unliko the other four substances, 
it is not, in th& ultimal;o analysis, composed of atoms. Thus, although a/cllAa is 
introduced as a bht'Ua, in view of its peculiar characteristics, it has to bo distinguished 
from the other four and is, in a way, on a par with such intangible substances as 
kiila, time.• In Jainism, on the other hand, it is not r&nked with what is called 
bMlda-caJ,ukka," the elemental tetrad " which consists of prthivi, ap, teja11 and t!d!fU. 
Both akala and bh6da-caJ,ukka are brought under tho general heeding, ajiva, non
spirit ; but only the l&tter is brought under the more specific, pt.UJUOla, matter.• 

The position of Buddhism in regard to this question is similar to that of Jainiam. 
That is to say, only pa!/lavi, apo, tejo and t!dyo are brought under the heading, 11Ulhii
bhtl.ta. It is of courao true that, aa pointed out by Mrs. Rhys Davida,• in the Nikiyas, 
sometimes, iika.sa is enumerated inlmcdiatoly after, and apparently as co-ordin&te 
with, the &hove four items.• But this does not me&n that iika.sa is the fifth 11Ulhii
bhilta, just &a much &a lriil!liina (conscionsnees) which, too, is sometimes enumor&ted 
after the five items in question, 8 is not the sixth mahiibhtl.ta. It may be noted here 
that, when iikiisa and lriii-ilii110 aro mentioned along with pa!/lavi, iipo, tejo and t!dyo, 
the general designation used in respect of all the six items is dhiitu. On the other 
hand, the term maluibhtl.ta is always used in a more specific sense, i.e. as referring 
only to the last four items. 

In the later scholasticism, too, th& situation remains unchanged. True, on the 
nature of iikiisa, the scholiasts advance more than one interpretation.• But on its 
non-recognition as a 11Ulhiibht'Ua, they a.ll agree. 

t See Soal, Poailiw 8eiences of the Hindus, Ch. I. 
' Boo Bhaduri, NydiJia· Vau.,ika Metaphyaiu, Ch. m. 
• Soe Paikiia!U-4!fa&dra, pp. 79 a. 
• Bee Btu!. P"ll. EU.iC8, p. 86. 
'OJ. e.g. D. m, p. 274; M. I, pp. 431 a. 
0 OJ. e.g. M. ill, p. 31 ; A. I, p. 176. 
"See bolow, pp, 91 ff. 

16 
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With this clarification as to the number of mahiibhutae, we may now proceed to 
consider how they are understood in Buddhism. 

In the Nikayas they are defined in simple and general terms and are illustrated 
mostly with reference to the constituents of the body. Pa!havi-dhiitu is that which 
is hard (kaklchala'l!') and rigid (kharigala'f!'), e.g. hair of the head or body, nails, teeth, 
skin, flesh, etc. Apo'dhiitu is water (dpo) or that which is watery (iipogala'f!'), e.g. 
bile, phlegm, pus, blood, sweat, tears, etc. Tejo-dhatu is fire or heat (tejo) or that 
which is fiery (tejogata'f!'), e.g. the heat in the body which transmutes food and drink 
in digestion. Vayo-dhatu is air (vdyo) or that which is airy (vdyogala'f!'), e.g." wind 
discharged upwards or downwards, wind in tho abdomen or belly, vapour• that 
traverse the several members, inhalings and exhalings of breath" .1 

What one can gather from these definitiona is thAt from the very beginning Bud
dhism did not make a radical departure from tho popular conception of the mahii
b/vatae. There are, however, some Nikaya pa.aaages which seem to imply that they 
were understood in a more'~ abstraot '' way, 2 i.e. a.s interpreted in the Abhidhamma.. 
(To this we shall come soon). But within the Nikiiyas themselves such implications 
are not worked out into a clearly formulated theory. 

It is really in the Abhidhamma that we meet with such & situation. Here we 
&re presented with a different conception of the mahiibhutae. Much of the earlier 
terminology is retained, but the earlier definitions are modified. The subject is 
presented in greater detail and with more precision. New theories have been evolved 
and new interpretations advanced, so as to bring the whole subject in line with the 
other subsequent developments of the doctrine. 

For the AbhidhAmma, too, kakkhala and khara which mea.n hard and rigid respecti
vely bring out tho eBSential nature of pa!havi-dhiitu, the earth-element.• The first 
is said to represent its chAracteristic (lakkharw) and the sooond, its mode (dkdra).' 
The question is ra.ised whether kakkhalatta, i.e. hardness, is itself not the prJ4havi
dhi'itu. It is maintained thAt although this is the case, yet for the convenience of 
definition, pathavi-dhiitu is said to posse•• the characteristic of kakkhaiatta.• 

It will be •een thst according to the Nikayan definition whAt is (comparatively) 
kakkhala (hard or rigid) is prJ4havi, whereas according to the Abhidhammic definition 
kalckhalatta (the fact of hardntss or rigidity) is itself prJ4havi. 

Thf.' conception of pathavi-dhiitu in this way is not peculiar to the Thera.vii.da alone. 
Parallel definitions are met with in other schoolB of Buddhist thought. In its chapter 
on the Genesis of the World, the Mahiivaetu says that when the living beings who 
lived at" new evolution of the world began to eat whole mouthfuls of the essence of 

1 See M. I, pp. 421 ff. 
'Of. D. I, pp. 216 ff. ; D. m, p. 87 ; S. I, p. 15. 
a See Dllll. p. 177 ; Vbh. p. 82. 
4 Tattha pfllhama1Jl lakkl&a!K'-'Vacana'T[I> dutiy~ akara-tracana1]t.-Vi.tm. p. 286. 
6 Of. Nanu ca kakkhaJatf.atrneva pCJ~hatndhattl ti 1 Saccamet.a1ft. Tathii pi 'ViiJifiitd.viii~sad· 

daUhattivast:na abhinne pi dhamme kappanfi.siddhena bhedena evarrt- niddMo kato. Evarp. hi 
aUh.aviBesavabodho hoti ti.-Vi.sm'J'. pp. 362-3. 
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this earth as food, their bodies came to poasesa the characteristics of gvrotm, heavi
ness, kharatm, roughness, a.nd lealckhatatm, ha.rdneas.1 The implication is given 
that gurutm, kharattJaand kakkha!<JtvGrepresent the essential nature of :pa(/ullli-dkiitu. 
The .Abkid.harmakoAa and its Vylilckyil, too, use the latter two terms in defining the 
prt/liiJi-dMtu.• In the Abhidk<zrma8amuooaya it is defined as kafki!1"14, 8 a term whieh 
could be interpreted as meaning rigidity or solidity. As snob this interpretation is 
almost the same as that given by the TheravAdins. Thus there is genera.! agree
ment among tho Buddhist scholiasts in maintaining that what is called pa(havi-dhlltu 
stands for the phenomenon of hardneBB, rigidity, solidity or oompa.ctneBB in mo.tter. 

Pajha.IJi-dhlltu is also explained as that which e:~;tends or spreo.ds ou~tharat~ 
ti pap.avi.• Extension is occupation in space. "Tri-dimeneiona.l extension gives 
rise to our idea of a solid body. As no two bodies co.n occupy the eo.me space at 
the eo.me time, Buddhists derive their idea of hardness (kal:kllala#a-lakkha'!I'J) from 
po#lavi ".• Thus the interpretation of pa!ha!Ji-dkiltu as the element of e:~;tsnsion 
brings into relief a different method of approach. 

In the commentaries we get furthor di80U88ions on the peculiar function of this 
element. Buddhaghosa observes that it acts as a foundation, a sort of fulcrum, and 
that it manifests itself as receiving (sampc4icckana-paccu1"'1!Mna).0 This has 
been further explained to mean that the other three primary elements are established 
on it (papoavi-pati!!kiUi) and thet therefore it serves as a support, a basis (patiUM
naf]>) for them.• That this view is shared by the Vaib~as, is shown by their 
contention that the " bearing up " or supporting (sat]ldluira'!I'J) of ships by water 
( = ocean) is a sufficient ground for the inference that the prtkivi-dkiitu is present in 
water.• 

The above conception of the function of paj]uwl-dhlltu appears to be oruy a refine
ment of the popular view that the earth, as it is ordinarily understood, is a receptacle, 
a sort of dumping ground for all types of material things. It is, in fact, significa.nt. 
to note that the Vibkavini 'fil:a observes that just as what we conventionally call 
earth is the support of trees, mountains, etc., even so the ea.rth-olemcnt is o. support 
for the other materia.! elements. • 

Apo-dklitu represents the fact of viscidity (Bineka) a.nd cohesion or binding to
gether in matter (rlipa&sa bandkanattaf]>).10 Bandkanatta or cohesion refers more 
to its function. " For the apo-dhatu binds together iron, etc in m&BBeS, makes them 

' Op. cit. I,p. 339 : cf. Y oto ca bhik,...,.14 .oolt1d Ia'!' p,IAMrOSOIII<ilopok4rokamcllldramJh4r.,....(o 
Glllalofiii!O k4u• fl"rrlltta'1' ca lch""""""""" ~"" vponlpole. 

• .AK. Ch. I, p. 22: AKO!I- I, pp. 67, 86. 
•Op.cit.p. 3 • 
• v ...... p. 287 : .Abln>t. p. 84. 
• Opel. p. 165, n. L 
• V....._ p. 289 : see &lao A.ol. p. 332 : M.,.. p. 68. 
' V....._ p. 289:- also A.•l. p. 332: Mon. P• 58 : Abhvk. ;: 249. 
• See .AK"!/. I, p. 33. 
• !l'~in"'7' pala<ipothtwi oiua 801z~na'l'pal.-i/1/14ftabluiti<Mpal:lch4yal1,"PPO/h6fi 

ti '"""''I' lwi>-ADBVff. P• no. 
"See Dloo. p. 177: Vl>A. p. 83. 
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rigid. Beca.use they a.re so bound, they are called rigid ; similarly in the case of 
stones, mountains, palm-seeds., elephant-tusks, ox-horns, etc. All such things the 
iipo-dhiitu binds. and makes rigid ; they are rigid because of its binding ".1 Paggho.. 
ra!'a, flowing, and nissa'~Uiabhiiva, state of streaming, are also cited as two other 
characteristics of iipo-dhiUu'-a. view which suggests the popula.r and common sense 
idea of water. However, this does not mean that iipo-dhiUu, as It ca.me to be inter. 
preted in the Abhidhamma, is identical with water. No prinlary element can exist 
independently of, or in isolation from, the other three. 8 Hence 0/po-dhiUu is present 
not only in water but also in &ir, fire, etc. 

In the schools of Sa.nslait Buddhism, too, the tvp-tlkiitu is defined in a simila.r 
manner. It stands for dravawa, liquidity, and •neha!va, viscidity in material things.• 
It may be noted here that the " tvp- "substance of the Vamo~ikas, too, has the same 
two characteristics: iipo dravaJJ- Bnigdhal).• But, according to the Vai~e~ikas liqui
dity and viscidity a.re qua.lities inherent in the" tvp "-substance. No such dichotomy 
is recognized by the Buddhists. Notwithstanding these metaphysical differences, 
the parallelism goes still further. The Vai~e~ikas maintain that Ba'fMiraha, cohesion 
or agglutination, is a distinct quality produced by fluidity and viscidity operating 
together .8 The Buddhists maintain that iipo-dhiUu, which stands. for the fa.cts of 
liquidity and viscidity, performs the function of &aWJraha. Hence it is tha.t a.coording 
to the Vaibhit~ikas, the phenomenon of cohering or non-broken continuity in a blaz
ing fire is due to the presence therein of iipo-dhiUu. 7 The same idea is recognized 
by the Thera.viidins, too, when they say that lipo-dMtumauifestsitselfbyits action of 
cohesion (iipo-dhiUu sailgahtvpaccwpa!f/W.nli).' 

Tejo-tlhiitu signifies the phenomenon of heat, the term being used is mmii or 'l£81£mii. • 
In the Sanskrit sources we get ~. and its corresponding Pall form, u'I)Juzlta is 
tile standard term used in the Pall commentaries and the !ikiia. 

One significant fea.ture of the Theravitda ooneeption of tsjo-dhiitu concerns the 
question of &ita, cold. The V ~s. for instance, maintain that "f!la, heat is tile 
peculiar qua.lity of the fire-subst&nce (tejasa ,.!'alii) and that Aita, cold is that of the 
water-substance (fV[J8U Altati!).lO Since the natural touch of water is cold, " other 
substances (bodies) are cold only in proportion to the extent to which wa.ter enters 

1 Ayap~i-adiM hi apotl/uiW. tibandh.iWG thaddMnli kcwoti, tdya Gbaddhattti tani thaddMni ndmct 
honti. Ptisiinapabbaf414la1f1KhaUhidantagosiri.giidisu ~ e»'ooa nayo. Babbani h'ekini ipor:JMhl 
... abantihiwa thaddhdm karoll,llp•<IM"'llii iibaddhattava lhaddhi.in;/w,..;.-A.sl. p. 336 (1>1- .from 
E"'f'OsUor). 

• Bee Viam. p. 289 ; As!. p. 336 ; Abhvk. p. 260; M.,.. p. 68. 
3 See below, p. 23. 
c See A.K. Ch. I, p. 23, n. 3 , 
'VB. p. 56. 
• Bh•duri. Nyii.ya- VaU.,;l«< Mti<Jphyaics, p. 126. 
'AKvy. I. p. 33. 
' As!. p. 332 ; Abhvl. p. 65; Abhvk. p. 260. 
1 Boo Dho. p. 177; Vbh. p. 83. 
"VS.p. 69. 
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into their composition ".1 That the Vaibhii'!ikaB, too, 8Ssociate Aita with apo-dhii!u, 
is shown by their contention that the touch of cold in wind points to the presence 
therein of 11po-dhiitu.• Bhadanta Srflli.bha's view : " Le feu t\ltlmentaire existe 
de.ns I'ee.u, puisque celle-oi eat plus ou mains froide,"• ce.rriea the implication the.t 
he.e.t and cold are represented by tojo-dhatu e.nd iipo-dM.tu respectively. 

The position taken up by the Themviidins in regard to this question is quite 
different. In the works of the Abhidhamme. Pif,&ka we do not get any explicit 
statement concerning the position of Bita, oold in relation to the primary elements. 
Nevertheless there is no possibility of its being considered ae represented by apo
dhatu because this particular primary element, aa maintained by the Thoru.vii.dina, 
doea not come within the sphere of the tangible (plwWuzbbiiyatona).' It is only in 
the !il:a literature that we are presented with a clear statement on this subject : 
" Although cold (silat<i) is known by the sense of touch, it is really tojo. The sen
se.tion of cold (8ita-lnuldhi) is obtained when the heat is leas, for there is no distinct 
quality (gu114) called cold. . . . Hence it is that during the summer season when 
people having first stayed in the sun enter tho she.de they experience the sense.tion 
of cold. And when they ste.y there for e. long time they experience the sensation of 
heat ".• Thus in the view of the Theravii.dins, cold is not the peculie.r chare.cteristio 
of iipo-dM.tu (as is believed by the Vaibh~ikas), but is the relative absence of he.e.t. 
And hee.t is represented by tojo-dhatu. 

The chara.ctoristio function of tojo-dhatu is paripikana, i.e. ripening or maturing. • 
For this is the element which heats, matures, sharpens and impart& heat to all other 
material elements. • 

Viiyo-dhii!u, the air-element, "" defined in the Dlulmmasangani, signifies tlw.mhhi
tatta, inflation or distension, and oha.mbhitatta, fluctuation or mobility.• While the 
other three primary elements stand for the facts of solidity, cohesion and heat, this 
represents the more restless e.nd dyne.mic aspect of matter. 

The standard term used in the Pe.Ji commentarial works to describe the vayo-dM.tu 
is samudfrat~a, which mee.ns mobility or motion.• In the Sanskrit sources samudi
ra!U'~Va171 occurs in combination with lagku or laghutii (light or lightness).'• For the 
Theraviidins, laJwJ.ii. represents one of the secondary elements of matter.n This 

• Bhaduri, Ny~a-VaU.,ika Metaphy.W., p. 129. 
I .A.K"!/- I, P· 33. 
1 4K. Ch. n, p. 14&. 
• See below, pp. 29----30. 
• Kilf«ipi hi •llotd ph1Joiltd gayluJH, 85 pana lo/' yova. Man<U ho"""""" ritabuddhi, lfl<ll<Hankhci
,.,.,a k .. ra oi gupaM<J Gbh<Walo. • • . ToiM hi ghammak<ilo /Jidp< l}aattxi cluJyG'If' paoiUiuina'lf' 
ritabuddhi hali, lallh'eM cirak61a'!'lhil4nG'If'U~i.-ADSV'f.p.111; see also Villm'f. 
p. 469 ; ViomB. V, pp. 76 tr. 

' Soo A1l. p. 332. 
'OJ. TeJeli pa.-ipdceli ..;.,.n tid tikkhabhdllmo •uabhtliGI/QgiJ'If' ...,..;peti ti lt>Jo.-ADSV'f. p. 110. 
' Op. cit. p. 177 ; BOO also Vbh. p. 84. 
' Boo .A.ol. p. 332 ; Ablwk. p. 261. 

•• Soo AK. Ch. I, p. 23, n. 2; .A.K"!!. I, p. 33. 
n See below, pp. 77-78. 
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seems to be the reason why they do not aeeooiate it with ooyo-dhatu, which is one of 
the primary elements of matter. The Abkidharmaltota takes note of a. similar 
problem, when it observes tha.t a.ccording to a Siitm the ooyo.rllliitu. is lagkutva, 
whereas a.ccording to the Pf'llkaratiaB lagkutva is a seconda.ry materiaJ element. It 
seeks to reconcile the two views by stating that " Ie dlw.f"lfm qui a pour nature Ia 
motion (ira~atmaka), c'est 1'616ment vent: sa. nature (16geret6) est manifestee par 
eon acte de motion (irat~akarman) ".1 As the Theraviidins conceive lahuta as a 
secondary element of mo.tter, in their opinion it is not associated with one particular 
primo.ry element but is dependent on all the four.• These are only minor differenoea. 
There is general agreement among the echoliasts tha.t ~iiyo-dhatu is representative 
of mobility or motion (irat~a, samudirat~a). 

With the development of the theory of momentariness (kfa~·lliida),• the above 
definition of viJ,yo-d/oiiJ;u could not be retained without modification. We shall 
discuss this theory in & later chapter. 'Suffice it to note here tha.t a.ccording to i~ all 
elements of existence, mental as well as material, are of momentary duration/ They 
are characterized by inatantaneous being in the sense tha.t they arlee and perish in 
oontinual euoceaeion projecting a picture of statio existence.,/ Closely connected witli 
this theory is the denio.! of motion. As the AbkidharmakoAa observes : " Le oondi. 
tionne n'exists pas au deJA de !'acquisition de eon &tre: il p6rit b. Ia place ou ii eet·na ; 
ii ne pent de cette plo.ce a!ler a nne autre ".• If ooyo-dhiitu is representative of 
mobility or motion, how is this statement to be reconoiled with the denial of motion 1 

In keeping with the theory of momento.rineee motion, too, is given a different inter. 
pretation : " Par motion, on entend ce qui fo.it que Ia eerie d'eto.te qui constituent 
nne chose va ee reproduisant do.ne des lieux different•; de m&me qu'on parle de Ia 
motion d'une flame ".• Accordingly, motion has to be understood, not as the move. 
ment of an element of matter from one locus in space to another (tlsAantarfl{f4l'llana), 
but ae the appearance of different elements in adjacent loeatione (tlsAc!~). • 
For in the case of momentary elements, wherever appearance takes place there 
itself takes place disappeo.rance : yatraioolpatU~ tatraiva t>i..aAa{&. • The olassio 
example given in this conneotion is the light of the Ia.mp. The so-called light of the 
lamp, it is oontended, is nothing but a common designation given to an uninterrupted 
production of a series of fla.shing points. When the production changes place one 
so.ys tho.t the light has changed. But in reality other flames ho.ve appeared in another 
plo.ce.• 

It is interesting to notice that this new definition of motion has somehow or other 
found its way to Theraviida scholasticism tho.t flourished after the time of Buddha· 
ghoea. In the earlier Piili commentaries vayo-rllliitu. is understood as indicative of 

1 A.K. Oh. I, p. 23. 
• Bee bolow, pp. 77 :fl. 
' See below, pp. 84 :ft'. 
I Op. "''· Oh. IV, PP· 4-5. 
1 AK. Oh. I, pp. 22-23. 
,· AK"'/• I, p. 33 ; see also KSP: MOB. IV, 1936, p. 268. 
' AK"'/, I, p. 33. 
1 Bee, Stoherbatsky. Buddhi# Logic, I, p. 99. 
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motion ; but therein motion is not denied. In the later works, notably the ~ikda, 
motion is denied ; that is to say, it is interpreted as duantaruppatti, the appearance 
of momentary elements in adjacent locations.' This new development has necessi
tate'd a modification in the earlier definition of viiyo-dhii.tu. Hence it is that the 
echoliasts seek to define viiyo.d/Uitu as the cause of" motion" ( =duantaruppalti). 
It is that which causes or brings about the arising of momentary elements in 
adjacent locations (duantaruppatti-hetu.bhiivena ••• gameti ti).2 The recognition, 
on the part of tho Thcravitdins, of this new definition of motion is no matter for 
surprise for, as we shall see in a later chapter, 3 they, too, developed a theory ofmomen
tarineSB which, except for minor details, presents a close parallelism to that of the 
echools of Sanskrit Buddhism. 

From the foregoing description of the four mahii.bMLtaa it would appear that, as 
interpreted by the Abhidhammikas, pafhavi stands for solidity and extension, apo 
for viscidity and cohesion, tejo for the temperature of cold and heat, and viiyo for 
motion or (according to the later interpretation) the cause of" motion". The four 
are not the qualities or attributes of what is called bhilta-rii,pa, the primary matter; 
on the contrary, they are its constituents. In this respect, they are like the three 
gu1JM of SalJikhya, which form the constituents of prakrti, the ultimate causal nexus 
of the world of non-self. 

The four mahlilihataa are co.ordinate and represent four distinct forces or phenomen& 
In the realm of matter. The characteristics (lakkhatw), functions (raJJa), and mani
festation (paccupa!!hii?U>) of one are different from those of another.• The non. 
alt.ration of their characteristics is constantly alluded to. However much one 
mahiibMUa is infiuenced by the others, it never abandons its eSBential nature. In 
this connection the Atthasalini refers to a Sutta passage where it is stated that the 
four mahii.bhfUas might a.lter their characteristics sooner than it were pOBSible for the 
.AriyGn disciple, endowed with assured faith in the Buddh&, to alter.• The impli
cation is that both are impOBSibilities. What all this amounts to is that the four 
mahiibMUaJJ, which stand for four distinct ultimate data of all materia.! phenomena, 
are neither transmutable into one another nor reducible to a common ground. 

There is, however, a way in which they group themselves into two pairs, each 
having one common characteristic. Buddhaghosa notes that pa(havi-d/Uitu and 
apo.dhii.tu are similar in heaviness (garukaltn. sabhiigii) and that tejo.dhii.tu and viiyo
dhii.tu are similar in lightues• (!ahukaltn. sabhiigii).' This theory seems to ha.ve been 
developed from the observation of some of the features of the mahii.bhataa as 

1 See Vi.m7'. p. 369; ADSV7'. p. llO; Abhok. pp. 249, 261. 

' Viom'/'. p. 369. 

1 See below, pp. 84 ff. 

a • •• aa.bbdeam pi dMtiZrta7Jl Ba/oklcha~ito ndnatta1]l. .Aihl..t.., ''.IG M pallul~iilakkl~ 
raaap:UOUpOUMtldM, (JJliJ4nj cipodhalu:ddina']l.-Vi.sm. p. ::, t6. 

Op. oit. p. 336. 

1 Bee VWm, p. 299. 
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understood in the popular or literal sense. It is also reminiscent of the contention 
of the Vai4~, namely that weight is possessed by only two elemental substances 
-<!arthand water.1 

Another fundamental feature of the mali4bhatas is that they always exist to[lether 
<•akajata, aaWM). No mahlibhata can e:rist independently of the other three.• 
The nascence, subsistence and the evanescence• of one do always synchronize with 
those of the others. It is precisely for this reason that their relation is described 
as one of reciprocal co-nascence (aii:ilamaiilia·sakajata).' That is to say, since nf 
mali4bhi1.ta can come into being independently of the others, in this sense, each is 
postulated as a condition by way of co-nascence (anliam'aiilia-aakajcUa-paccaya) 
in relation to the other three. • · 

The commentatol'B seek to explain the mutual conditionality of the mahobMtas 
under all possible combinations and permutations : Taking each one beginning with 
" earth " there are three ethel'S whose occurrence is due to that one, thus with three 
due to one, their occurrence takes place in four ways. Likewise each one beginning 
with " earth ", occurs in dependence on the other three, thus with one due to three, 
their occurrence takes place in four ways. :But with the last two dependent on the 
first two, with the second and fourth dependent on the first and third, with the first 
and third dependent on the second and fourth, with the fil'Bt and fourth dependent 
on the second and third, with the second and third dependent on the first and fourth, 
they occur in six waye with two elemente due to two. 1 The fundamenta.l principle 
involved in the relation by way of reciprocal co-nascence is that when one element 
arises, what is related to it, too, must arise simultaneously. With this as the basis, 
the commentators have shown how each of the mali4bMJ.tas becomes, at one and 
the same time, the condition as well as the conditioned, in relation to the others, 
under different combinations and permutations. 

Closely connected with this is the inseparability of the mali4bhatas. They exist 
in inaeparable (avinibkoga) association : they are not positionally resolvable ; one 
maluihhUf4 cannot be separated from the rest. • Buddhaghosa explains this character. 
istic of ineep&rability in a rather mysterious way : " And just as, whomsoever the 
great creatures such as the spirits grasp hold of (possess), they have no standing 
place either inside him or outside him and yst they have no standing independently 
of him, so too these elements are not found to stand either inside or outside each 
other, yet they have no standing independently of one another" .8 What is attempted 
to show is that they have no thinkable st~>.nding place relative to each other. 

'Sse Bhadori, Nyayo. YoU.,;ko Molaphyaiu, p. 126. 
• See Tkp. pp. 3, 14, 38 If: AK. Oh. n, p. 248, 
• See below, pp. 84 If. 
1 Tkp. pp. 3, 14, 
'11>14. loo. ole. 
'Polll of Purijl""ion, p. 403 (Yiom. p. 391), 
'See Yiom. p. 381. 
•Palll oJ Purift~.p. 401; (Yi<m. p. 887: Y!JIM coyaki:M4im tn<lhclbllt"il<lnlii"'''V•!'hcmlt 

n'ev.:s ne~CJ.tl' ~~~~ anW na baht 1.\llnoqa. upalczbha.nfi, tuJ CG taqa. n4114'1/G no t4fhanW, et.~Gm'et~o 
ddni pt n'~t~G tsfhlam'atltlGBMJ aRlo na baht fhit4M htdtl4 upalobbhc:met. NG CG aflilam'atlllatp 
,.(o,{jya "" efllhonH It). 
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This explanation as to the relative position of the mMal>Mlta.<J is sought to be 
justified on the following grounds : If they were to exist inside each other, then they 
would not perform their respective functions. If they were to exist outside each 
other, then they would be resolvable, and in such a case the theory of inseparability 
(avinibbhuttaviida) would have no validity. Thorofore their standing place cannot 
be shown.' 

Each mahiihhuta assists the remaining three by performing its peculiar function : 
The earth-element which is held together by water, maintained by fire and distended 
by air is a condition for the other three great primaries by acting as their foundation. 
The water-element which is founded on earth, maintained by fire and distended by 
air is a condition for tho other three primaries by acting as their cohesion. The 
fire-element which is founded on earth, held together by water and distended by 
aids a condition for the other three primaries by acting as their maintaining. The 
air-element which is founded on earth, held together by water and maintained by 
fire is a condition for tho other three primaries by acting as their distension.' Thus 
each mahiihhuta depends on, and is depended on by, the other three. Theirs 
is a case of mutual co-operation, a remarkable policy of give and take. 

Since the four maMhMitas exist always together, and since they arc not separable 
one from another, the position taken up by the Buddhists in respect of the question 
how they enter into the composition of different material aggregates is quite clear ; 
In every instance of matter all the four mahiihhuta.<J are necessarily present. On 
this view there is general agreement a.mong the Buddhist schools. The Va.ibh~ika8, 
for instance, maintain that the presence of jala, tejas ~d viiyu in an earthy substance 
(prthividratye) is inferred.from its cohesion, maturing and expansion respectively; 
the presence of prthivi, tejas and viiyu in water is shown by its support of ships, 
its heat and motion ; the presence of rn. thivi, udaka and vayu in a blazing fire is shown 
by its solidity (sthairya), cohesion or unbroken. continuity and mobility; and the 
presence of prthivi, ap and tejas in the air is shown by its action of holding up, its 
touch of cold and its touch of heat. 3 

Accordingly, all material things or aggregates are necessarily "tetra-bhautic ". 
With this may be contrasted the V edantio view according to which there cim be 
"morw-bhautic " substances as earthy, watery, etc. :But this statemsnt needs quali
fication.• For in the view of the Vedil.ntins, there are five suk~-bMi1as (subtle) 
corresponding to the five mahiihhwas (gross). And according to the theory . of 

' Yatl~ hi inui dluituyo a.tl1lam'aihla8&G anto (hila na 3akiccakarti .siyUJ?l . . . Atha bahi.Ul&d 
vintbbhutta siyutyt. Tathci sati avinibbhuttavado hiiyeyya. Tasmd na niddisitabba~thiind.
Vi<M'j'. p. 364; see eJso Abhvk. p. 248. 

'Path of PurificalW.., p. 403 ( Vi.mz. p. 462). 

• prthitn-dravye sa~aha-paldi-vyfllwna-darlaniic, chtslindf!' ;ala-~JO·txiyiindf!' astitva1[l anumi'
yate. apiu nau-sa1Jldharatt<>roatuana-karma-dar8am:it PfShi~i-,e;o-v&t.{iirna~ ast~. ogni
)Vc'illi!tdt?l- sthairya-sa~piM-ana-calana-dar4anat. prthiv-yudaka-vayii;n4tf{l.. ast~arJt. 11dyau ~a.,.. 
dharatw·lito~tw-spar8adar8anat Prthiey-ap-teja.siif{l i# .Vaib~.-AKvy. I, p. 33. 

'See Soa.l, Posil.i.ve SciencfA of th6 Ancient Hinduo, Ch. I. 
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pa.iicika<alU', quintupllcation, " the five •~ma-bhtlta8 are present as ingredients, 
though in different proportione, in each mahiibhilta ",1 Hence from the standpoint 
of the suk,oma-bhiltas, each and every material object turne out to bo" .Penta-bhautic ". 

It is in fact the view of the V ai~e~ika.s that st~>nds in clear contrast to the Buddhist 
theory. The differences between the Buddhists and the V ai~~ikas in regard to this 
question will be cleO.r if we coneider how they explain the constitution of the human 
body. According to the former it is composed of all the four mahiibhiltas (calummalr.cio 
bhilliko'ya'lf' kayo). According to the latter it is essentially earthy. The otheP 
substances do not enter it as its substantive or mo.teria.l causes. 

The V ai~~ika theory is based on the following arguments : The conjunction of 
things perceptible and imperceptible is itself imperceptible. Hence, since iikiUa 
and t>iiyu are imperceptible, to maintain that the human body is a conjunction of the 
five bhiltas is tantamount to saying th1>t it is itself imperceptible.• Secondly, it is 
one of the theses of the Va~e~ikas that the quality in the effect is preceded by the 
corresponding qua.lity in the cause.• It is !>lao maintained that no effect can take 
place except through the combination of two component elements. Therefore, if 
earth unites with water to form a. compound, the compound will be devoid of odour, 
for odour is present only in ea.rth. Similarly a compound· of earth and fire will have 
no odour and taste, for they arc possessed only by o1>rth. Likewise a compound of 
ea.rth and air will be odourless, tasteless and colourless, for odour, taste and colour 
belong to earth and not to air. Now all the foregoing qualities are present in the 
human body. Therefore it is to be concluded that it is not a co111bination of a.ll 
the five bhilta8.1 

The a.bnve argument of the Vo.i~ikas is partly based on the JOntention that air 
posseeses only touch, fire poss...aes colour and touch,. water poesesses taste, colour 
and touch and that earth possesses smell and all the foregoing q'!alities, For the 
Buddhists smell, tl>ste, colour, etc. are' not the qu~>lities of the mahiibhiltas; they are 
a. set of seconda.ry elements dependent on the latter. In point of fact, a theory 
similar to tha.t of the V~ikas is cited by Buddhaghosa only to be refuted as un
satisfactory: The main theme of his a.rgument may·be.steted as follows: If smell 
were the speoil>l quality of earth, then the smell of cotton which has an excess of 
Ol>rth in it should be greater than that of fermented liquor which has an excess of 
water in it. Again, if colour were the special quality of fire, then .the colour of hot 
water which has a.n excess of fire in it ehould be brighter thap that of cold watsr. 
Neither of these things is true. Therefore the theory in qu~stion should be 
abandoned. • It is a.leo observed that, of the mahiibhiltaB which are not separable, 

1Jbid. Zoe. cit. 
1 Bhaduri, Nyti.ya- VaUe,ika Mttaphylliu, p. 152. 
1 K4rattauutwP"lrvakafl, kdryagU1to dr,f.a~VB. p, 63. 
"Bhaduri, Nyii:ya. Vail~a Mtla1'hy8ica, pp. 1151 :ff. 

1 OJ. TemUabbii: Whtyyti.ma yad$ Clfiadh.ilcossa ti8aV086a gandlu:Jio palhatJI'-odht1:e ~~ garulho 
adhikataro Mlyii, te,6dhi1ulastJ. u u~ tlat'1talo .rUU.daia.BIIJ t10!\tw pa'l'iMydha. Y Glm4l 
pan'~ ubhayam pi naUhi. tasmd paMyeth 'ttam p'eCut.Jrp. nissCJgabhGtdna'l' tllsuakappanatp.
Vi.nn.p.444. 
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one from another, one cannot say that this is a quality of that one or that ia a quality 
of this one.1 

The fact that Buddhism does not conceive the maJWbhiilall as eternal and ever
perduring substances has also some relevance to its attitude towarde the composition 
of material aggregates. A piece of ice, according to Buddhism, is composed of all 
the four maJWbhiitaa. Its solidity, cohesion, etc. point to their presence therein. For 
tho Vai~~ikaa, ice is essentially a watery (ap) substance. In their view all matter 
is ultimately reducible to the four kinds of eternally existing atoms, namely, the 
earthy, the watery, the :fiery and the airy. Since no substance is destroyable, de
composition of a compound means its reversal to the original position. Hence, when 
ice melts it becomes water and water is ultimately composed of watery atoms.• 
From the Buddhist standpoint whether ice remains as it is, or whether it becomes 
water when melted, or vapour when excessively heated, in all these different states 
the four maiWbMtaa are present. 

Although all the four mahiil!MUM are present in every instance of matter, yet there 
is no quantitative difference between them. In other words, they enter into the 
composition of material things in equal proportion.• There is as much iipo-d/UUu in 
a blazing fire as there is in wood or water. It is argued that if there were to be a 
quantitative difference between the 17UI1Uibhiilall that enter into the composition of 
material objects, then the thesis that they are inseparable would not be logical (na 
yujjeyya).• This theory is not confined to the Therav&da alone. This is what the 
schools of Sanskrit Buddhism call " tuJya-bhflta-sad-bM.va ". • 

If the mahiil!Mitaa are present in equal proportion in each and every materia.! thing, 
what explains the diversity of the latter 1 For it is a matter of common experience 
that in many respects a comparatively hard stone is different from water and both 
from a blazing fire. Or to put it differently: Now the Theraviidins say that the 
maJWbhutas-with the exception of iipo-dM.tu are tangibles (phoj{habbii.yaiana), while 
the schools of Sanskrit Buddhism say that all the four are tangibles (spra*vyii
yalana).• Such being the case, what accounts for the diversity in tactile 
sensations ! For it is a matter of common experience that one does not get the 
same sensation when one touches, say, a. flower and a blazing fire. 

The diversity, it is maintained, is not due to a difference in quantity (pamd!U') but 
due to a difference in capability (siimaUhiya) or extrusion (U83ada). 7 That ia to say, 
in a given materia.! object one mahiil!hO.ta is more intense tha.n the others. For 

1 AWnibbhogcwuUI8-u hi bh-D.euu, ayaf'J' Wnalsa gutw ayarp ima8sa uutw fino labbhcioottun ,;,
Ibid. Zoe. cie. 

• Bee Bhaduri, Ny6ya-Voilefi1a Metaphyriu, Ch. IV. 
• see v;.,.r. pp. 450 ff. ; Abh•k. PP· 273 ff. 
• Anii<UM hi at>inibbhogawtUtii na 'IJUJJr.yya.-VUmf. p. 4tH ; soe also .A.bhvk. pp. 273 ff. 

'See AKvy. I, p. 124. 
• See below, pp. 29 ff'. 
7 See v;.,.r. p. 451 ; Abhvk. p. 273. 



instance, in a comparatively solid thing, say, in a stone, &!though all the maMIJMI.ttu 
are present in equal proportion, yet the palhavi-dklllu is more intense or more ex
truded than the others. So islipo-dluituin water, lejo-dM.Iu in fire and vliyo-dhii.lu in 
a.ir. 

In the Altka.!ali"i we get more details on this subject. It se.ys the.t the maha
bhiUas (except lipo-dluitu) ree.ch the e.venue of the sense of touch simulte.neously. 
Although they strike the sentient body simultaneously, yet bodily cognition of them 
does not arise at once. For the object of touch is determined by one of two alter
native factors, namely, deliberate attention (libhufl,iita-tJIJ/lena) and extrusion (usBada
tJIJ/lena).' 

The first alterne.tive is illustrated as follows : When the bowl is filled with food and 
brought, one who takes up a lump and examines whether it is h&rd or soft is con
sidering only the element of extension, though there may be heat and mobility 
present. One who investigates by putting the hand in hot water is considering only 
the element of heat, though extension &nd mobility e.re present. One who lets the 
wind beat upon the body by opening the window in the hot season ·is considering, 
while the wind beats gently and softly, only the element of mobility, though 
extension and heat are present.• 

The other alternative, where the element of deliberate e.ttention is e.bsent, is 
explained with reference to ussada, i.e. extrusiveness of one element in relation to 
others. " But he who slips or knocks his head against a tree, or in eating bites on a 
stone, takes as his mental object only the element of extension on e.ccount of its 
extrusiveness, though where he slipped, etc. heat and mobility were present. One 
treading on fire makes only the element of heat his object owing to ite extrusiveness, 
although extension and mobility e.re present therein. When a strong wind blows 
striking the ear as if to make one deaf, although extension and heat are present 
therein, the element of mobility alone is made the object owing to its extrusiveness.• 

It is very doubtful that the Piili commentators had developed this theory of 
ussada by themselves. That intensity determines as to which element should 
become the object of touch is recognized by many of the schools of Sanskrit 
Buddhism, too. The Abhidharmako&a, too, poses the question as to why all the 
elements do not become the object of tonch.simulte.neonsly. And the answer given 
is almost the same as that which wo mentioned under the second alternative : " On 
percoit dans un aggregat donne cella des substances (dravya, terre tlltlmentaire, etc.) 
qui se trouve Ia plus vive (pa!utama, sphufatama), et non pas lea &utres. De mAme, 
lorsqu'on touche un faisceau de brine vegetaux et d'aiguilles (81loitii!ikalci1:>a), on 
percoit les aiguilles ; Iorsqu'on mange de la bouillie saMe, on percoit Ia saveur du 
sel."' 

1 Kim pana etdni Kni maMbhUicl,.; ~ ... ·..., ap<l&.,.lfga«honti v44hu no 11 7 AgtJCCluJnll 
Etx>'l' lfgaldni l«iy~ gluJUmtJ II f GluJUmli. Jl!~m•..,. l<l"i ~ 
l:GWci T«iyGI>iiiMM'I' ~p; n'ilpp<JJJa~Ui r N'~Jali. K.....S f Abhv!l,.,_.,...., t>4 
hi ......00.....,.<> t>4 ~"""''' hali.-A1I. P• 333. 

• Jl!_.;tor, U, p. 434 (A.d. pp. 383-4). 
• Jl!_.;tor, n, p. 434 (tr. slightly changed). 
'AK, Cb. II, p. 1'6, 
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From the Abhidharmakoia one gathers tha.t the soholia.sts ha.d advanced mor& 
than one explo.na.tion in respect of this subject. In the first place, there is the 
opinion of Bha.da.nta SrUabha according to whioh " lea aggr6gats comportent lea 
quarte gra.nds elements, puisque, 6tant donn6e I' action de certaines causes, lea chases 
·soJides deviennent liquides, etc. Le feu 6!6mentsire existe da.ns l'ean, puisque 
celle-ci est plus ou moine froide, ce qui s'explique pa.r !a presence en, quantit6 plus 
ou moins grande, du feu elementaire."1 This view attempts to explain tho diff
erences in the objects of touoh as being due to a quantitative difference of the 
mahlihhii.tas. Thus the degree of hotness of water is dependent on the quantity of 
ujo-dhiitu with which it is mixed (miSribhiiva, vyatibhiiva).' The TheraviWins and 
the Vaibh!llikaa refuse to believe in a quantitative difference; such a conception, 
ea. ys the !!led to the V isuddhimagga, does not accord well with the theory of the 
inseparability of the mahlihhii.tas.• Srilabha's interpretation is criticised in the 
.Abhidharmako.la itself. It says that the variability, say, of cold is due to the 
variability of tho intensity of the apo-dhiitu, and not due to the fact that it gets 
mixed with its opposite, i.e. heat which is represented by t.jo-dhiitu.• 

Still more different is the explanation given by the Sautrantikas: " lea gra.nds 
616ments qui ne sont pas per9ua dans un aggr6gat donne y existent a l'eta.t de 
•emence (bljal<ul, Jaktitas, siimarthyatas), non pas en acto, non pas en aoi (8Mrilpala8). 
C'est ainsi que Bhagavat a pu dire:' Dana ce morceau de bois, il y a bsaucoup de 
tfh/Uw ou substances minerales'. Bhagavat entend que ce bois oontient des se
mences, des potentia!it6s (Aakti) denombreuxdhiitw; car l'or,l'argent, etc., n'existent 
pas actnellement dans le bois ".5 This theory of the Sautrantikas appears to be 
a.naloguous to that of the Theravii.dins and the Vaibha~ikas. There is, however, this 
'fundamental difference to be noted : For the latter exoeas (adhikotd) of one element 
means that it is characterized by more intensity or capability. They do not say that 
other elements are in an " etat de semence .. . All that they say is that in a given 
object of tonch all the elements are present and that those elemente which ·are 
comparatively intense become the object of touch. 

Closely connected with this principle of intensity (waada) is another sense in which 
the names of the maMbhii.tas are ussd. Accor<lingtothe Abhidhammic interpreta
tion of the mahiibhii.tas one cannot apeak of material things as pa!havi, apo, tejo and 
1Jiiyo. For in each and every inatance of matter all the mahiibhii.tas are present. 
However, there is a sense in which the .Abhidhammikas speak of material aggregates 
harned after the mahiibhii.tas. This has been e.stablished with reference to the above
mentioned principle of intensity. If in a given material aggregate the pa!havi
dhiitu is characterized by a comparatively high degree of intensity ( wsada) or 
capability (siimaJ.thiya), then (as a matter of convention) that material aggregate is 

• AK. Ch. II, p. 146. 
1 Ibid. loc. cit. 
'Op. cit. p. 451. 
• Op. cit. Oh. II, p. 146. 
• AK. Ch. II, p. 1". 
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also called pa!ha,vi. In such instances the term is sometimes followed by adhika, 
" excessive " (in intensity or capability), e.g. pa!havi-adhika. Similarly are used the 
names of the other three =hiihhiU<uJ.' 

This kind of description is, in a way, an attempt to accommodate the Nikiiyan 
conception of the 1MhiibMUas, according to which hair, nails, teeth, etc. are pa!havi, 
blood, mucus, eto. are O..po and so on.2 However, as interpreted in the later 
scholasticism, strictly speaking, no mahiiliii!Uta is visible. The attribution of visi
bility, as the Abhidharmakosa says, is from the point of view of the common usage: 
" Dans !'usage commun, ce qu'on designe par le mot 'terre>, o'est de Ia couleur et de 
Ia figure "-prthivi varT!AlSaf!UJthiina'f' ucyate lokasa'f'jliayii..' According to the 
Kathiivatthu and its commentary • the Andhakas object to the recognition of 'fMhii. 
bhtua.a as not visible: u But do we- not see earth, a stone, a mountain, water, fire 
blazing, trees waving in the wind ..... . 1 "' This objection, it needs hardly any 
mention, has ha.rdJy any relevance to the Abhidhammio interpretation of the maM
bhiU<uJ. It is only reminiscent of their earlier conception. 

The inclusion of the WlhabhUtas in phcUhabbiiyatana shows that although not 
visible they are tangible. They can be known by the sense of touch. From the 
point of view of the Theraviidins this statement needs qualification. For as we have 
already indicated, in their opinion only three 1MhiihhiU<uJ, namely, pa!havi, tejo and 
tXiyo come under phc!!habbiiyatana. 6 In contrast, the schools of Sanskrit Buddhism 
include all the four in the sphere of the tangible.' 

Why the Theravadine have excluded iipo-dhiitu from the sphere of the tangible is 
partly explained by what we have observed about the position of •ita, cold in relation 
to the mahiihhiU<uJ.' Unlike, for instance, the Vaibh&l)ikas, the Theravadins do not 
aasociate cold with the iipo-dhiitu. For the latter, cold is not a force distinct from, 
but is only the relative absence of, heat (=tejo-dhiitu). As such, in the view of the 
Theraviidine, both cold (sita) and heat (uttha), in other words, all degrees of tem
perature, are represented by, and therefore testify to the presence of, teja-dM.tu.• 

A.po-dhiitu, as stated above, ie representative of bandhanatta, the fact of" binding 
together" or cohesion and davatii, fluidity. But these, according to Buddhists, are 
not felt by the eenae of touch.10 The point is illustrated by Aung when he says : 
"when one puts hie hand into cold water, the softness of water felt is not apo, but 

' Bee ViBm. p. 357 &nd Abhvk. p. 274. 
• See a.bove, p. 17. 
• AK. Ch. I, p. 23. 
• Kvu. p. 331 and KvuA. p. 93. 
'Points of Oontroversy, P• 430. 
•,Bee Dh8. pp. 143, 179: Vbh. p. 72. 
T'See AK. Ch. I, pp. 18 ff. 
• Soe above, pp. 19-20. 
•.OJ. Kimida~ phOUhabba1[l Mma t PG/J;.avi-te;o-viiyo-dhCUuUay(J1]l. Ka8f11{j pan'enha dpo

.dhatu aggahitd 1 Nanu ritata phusitvd gayhali f Sacc<J'f!l gayha~. Na pana &i dpod!Wru. 
Kiiicarahi ti 1 Pe;odl.atu 4Hia. Mande M utWJbluitl6rilabuddhi. Na hi IUG7p n.Qma lwei UU!W 
aUhi.-Vism'f. p. 459; see &!so ADSV'f. p. !11. 

"Bee ADSV'f. p. lll; Vinn.S. V, p. 233. 
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pafhavi ;' the cold felt is not lipo, but tejo; the preaaure felt is not lipo, but vllyo."' 
Ita cohesion and fluidity, whatever be their degree of intensity or capability, are not 
felt by the sense of touch. Hence iipo.dhii.l.u is excluded from pho!llwhbiiyatana and 
is included in dhammayatana.' That is to say, it cannot be known by any of the 
senses other than the mind (mano). It is known by a prooeaa of inference. 

The general position assigned to the maMhMltaa may now bo considered. If one 
were to examine how the maMhMltaa are interpreted in other systems of Indian 
thought one would notice that in Buddhiam they were aasigned a comparatively 
primary position. What the Saipk.hya considers as maMhhUtaa are not the ultimate 
irreducible constituents of matter, for they are evolved immediately from the tan. 
miitrru and ultimately from the prakrti, i.e. the uncaused first cause of the world of 
non-self.• According to the Vedii.ntins the maMbhiJ.tas are produced from the 
silk/1'fM}>Mitaa. The former are a species of gross matter and the latter a species of 
subtle matter.• For the Jainas the ultimate constituents of puggala, matter, are not 
the four elements (dhiidu-catukka) but the homogeneous atoms (paramli!'u). The 
latter are rocoguized as the eaaential causes of the former.' The Nyi!.ya-Vaise~ikas 
postulate four kinds of atoms corresponding to the four elemental substances, 
namely, earth, water, fire and air. 7 This may be described as an attempt to re. 
ooncile the older theory of the mahiibMitaa with the later atomic theory. Because of 
this fact the four substances in question are not reduced to a secondary position. 

In Buddhism, unlike in many other systems of Indian thought, the mahahhiltaa are 
assigned a primary position in the sense that they are recoguized as the ultimate 
irreducible data of matter. It is of course true t.hat a given instance of matter 
consiste of not only the four maMhMitaa but also of a set of upiidii-rilpru such a.e 
colour, smell, etc. But these so-called upiidii-rilpru, as conceived by the Buddhists, 
are always dependent on, and therefore secondary to, the maMhhiltaa.8 Even the 
development of the theory of rilpa-kalilpa.s, i.e. the Theravii.d" form of atomiam, • 
did not, in any way, reduce the mahiibhiltaa to a secondary position. For in every 
rilpakal.iipa, the smallest uuit of matter, all the four maMhhiltaa are present.JO 
Although they are postulated as tho ultimate (primary) element. of matter, the 
mahahhiltaa are not to be understood as uncaused or aa ever-pcrduring entities. 
They too come under the laws of" phenomenal" (sankhata) existence. Aa Buddha. 
ghosa says, they are anicca in the sense of liability to destruction (khaya!!he1UJ 
anicca), du/ckha in the sense of causing terror (bhaya!!hena dukkhii), and anatta in the 
sense of hsvjng no ever-perduring easence (asiira!!hena anattii).11 

1 beoause soft.ness is relativo absence of ba.rdness -=- pa{hovi. 
a Opd. p. 150, n. 6. 
1 See Dhs. p. 179. 
c See Seal, Poaitlve Sc~ncu of the .AncUnt Hindus, Cb. I. 
'Ibid. Ch. I. 
• OJ. AdMamattamuUo dhdducatukkru6a kMatta'?l- JO du-so nw pa,·amdtto parin4magu~ fla'!JCJ'> 

masaddo-Pailcii6tiktiyCJ8ti.ra, p. 28. 
"8eo Bhaduri, Nyiiya.VaiSqika Metaphy8iC4, Ch. m. 
• See below, pp. 31 ff. 
• See below, Ch. VIII. 
~~ OJ. AR?lamaritlen 'upatlhaddhd suartlpaaBO niuaya carudh'tvmp kalGpuu f!WhdbhUM pavatt.Gre
NRP.p.34. 

u See Vism. p. 422. 



CHAPTER THREE 

The Secondary Elements -A General Survey 

THE distinction between the mahabhuf<l.s-the four primary elements-on the one 
hand, and the up/ida (ya)-rupas-those that take hold of, cling to, in other words, 
those that depend on, the malt!UihfUM-on the other, is alluded to in the Nik&yas 
themselves.1 However, therein no attempt is made to explain how and why tho 
latter are dependent on, and therefore secondary to, the former. As far as this 
particular question is concerned, even the Dhammasangani, where we get the most 
exhaustive canonical ana.lysis of matter, does not go beyond the Nik&yas. Some 
data on the relative position of the two groupe could, however, be elicited from the 
Pa{!M.na of the Abhidhamma Pitaka, which seeks to explain the causa.! relation of 
all elements of existence in their temporal sequence as well as in their spatial con
comitance. 

The four mahabl.utas, according to the Pa!{M.na, constitute conditione (pauaya) 
by way of co-nascence (sahajiita), support or foundation (nissaya), presence (atthi) 
and. non-abeyance (avigata) in relation to the wpiida-rii,pM.• The implication that 
oould be drawn from the first is that the up/ida-riJpas, whenever they arise, arise 
simultaneously with the arising of the mahabhuf<l.s. As a rule their genesis is neces
sarily concomitant with that of the mahabhfltas. They cannot come into being 
independently of the latter. All the material elements, whether primary or secondary, 
with the exception of certain ones of the latter group,' exist for the same length of 
time. Hence we might as well say that, since the wpiida-riJpas arise concurrently 
with the arising of the mahabhflf<l.s, the existence as well as the cessation of the 
majority of the former coincide with the existence and ceaaation of the latter. 

With this may be compared the view of the V aibh~ikas, namely that the maM.
blw.tM are a janana- or janma-hetu, " cause g6n6ratrice " of the bhautikas ( =wp/ida
riJpM).' Following, as pointed out by De Ia Vallee Poussin,' a definition given 
in. the Vibhfi4a, the Abhidharrruzko8a illustratee this further by saying that ' les 
bhautikM naissent d'eux comma !'enfant de sea parents ".8 This illustration, it seems 
to us, should not be construed to mean that the mahabhii.f<l.s arise first and that the 
bhautikas arise subsequently, as is really the case in the relation between the parents 

' s .. e.g. M. 1, pp. fi2, 18fi. 
a Boe Tkp. pp. 8, 4, 6, 7. 
a OJ. the significance of anipphanna-f'iiptu, discussed in Ch. V. 
I s .. .AK. Ch. 11, P· 314 ' .A.Kvy. I, p. 239. 
' .AK. Ch. II, p. 314 n. 3. 
• Ibid. Ch. II, p. 314. 
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and tho child. For elsewhere in the same work it is stated that, in the view of the 
Vaibhii.~ikas (Sarvii.stivadins), the bhautik<M do always arise simultaneously with the 
arising of the mah.abhfltas.1 In t.his particular context, therefore, it is a case of the 
parents and the child being born at one and the same time. 

A clue as to why one group is compared to the parents and the other to their child, 
although both are co-nascent, ma.y be had from the Vaibha~ika interpretation of 
aalw.bhii.-hetu. When two or more co-existent (aahabhu) things are dependent, one 
on the other, they arc said to be sahabha-het'"' in relation to .one another. The 
relation between the four maMhh<U<ul is one of this kind. However, all co.cxistent 
things are not recognized as sahabh;L.hetus in relation to one another. The mahii.
bhiliM and the bhamikas are cited as a case in point.• The Theravii.dins, too, are 
of the same opinion: That the upiida-ril.pas are co-nascent (BahajiiW) with the mahii.
bkutas is admitted ; that tho two groups are related by way of reciprocal co-nascence 
(aii-fiamaiifia-·8ahajti.ta) is, however, denied.3 

What both schools attempt to show by this device is the necessary dependence 
of the upiidii-ritpM (bhamik<M) on the maMhh<U<ul. Although the upiidii-riLpM 
arise together with the arising of tho mah.abhutas, their arising is not a necessary 
condition for the arising of the latter. But the reverse is true: The arising of the 
maMhhti.tas is a necessary condition for the arising of the wpiida-ropM. Hence the 
comparison of the former to the parents and the latter to their child is not without 
significance, although both groups are said to be co-nascent. 

The mahii.bhfltas, as stated above, are also a nissaya for the up<UUI-ropas. This 
only means that the former are a basis, a support or a foundation of the latter.' 
This aspect of the relation between the two groups is explained in more detail by the 
Vaibha~ikas. The mahahhUtas wield influence on the bhaut•kas like an iiciirya on 
his pupil (niSraya-hetu); support them like a wall a painting (prati,thii-hetu); main
tain them in uninterrupted continuity (wpaathambha-hetu); and constitute a condition 
for their growth and development (vrcldhi- or upabfl!'h.ana.hetu).' 

The recognition of the mahii.bhiliM as aUhi- and uvigata-paccayM' in relation to the 
upiida-rop<uJ means that tho presence and non-abeyance of the latter is due to the 
presence and non-abeyance of the former. This only amounts to a general state. 
ment of what has been stated so far about the relation between the two groups. 

Thus what are called upiida-riLpas are those material elements which are always 
CO·existent with, are necessarily dependent on, and are thus secondary to, the mahi£.. 
bh<U<ul. 7 The mahii.bhutas, too, are dependent, one on the other, and are always CO· 

1 See AK. Ch. U, p. 252; this ia implied in tho Ve.ib~ika e.tomio theory, too, see AK. Ch. II, 
pp. 143 ff, 

'Ibw. Ch. II, p. 263. 
'See Tkp. pp. 3, 14, 36 ff. 
t Bee below, p. 132. 
•see AK. Ch. II, p. 314; AKvy. I, pp. 239 ff. 
• See below, p. 139. 
7 Of. AUhasciUni (p. 300) definition.: OaUciri mahabhiUQni upii.daya nilsaya amuncittxi pavattar1lpan 

U atl.ho. 
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existent. But there is this fundamental difference to be noted : While the wpiiila
rtlpa8 are dependent on the maiWJJkutaiJ, the maiWJJMUM are not dependent on the 
upQdii.ri1(pa8. The difference is summed up by the Vibhavini 1'ikii. when it says·: 
"That which clings to the maiWJJk!i.taa and is also clung to by others is not upadii·rilpa ; 
but that which clings to the maiWJJhutas and is not clung to by another is wpiiila'T'ilpa."' 

However, in certain cases the fundamental difference between the two groups tends 
to get obliterated. The relation between iiM.ra (nutriment) which is one of the 
upadii-r6pa8 and the four maiWJJMLirlSis a case in point. The former, it may be noted 
herci, is recognized as a rilpa-samu!!Mnapaccaya, i.e. a generative condition of matter, 
primary as well as secondary.• From this it follows that those maiWJJ/i(ltas, brought 
about by aM.ra, are dependent on an upadii·rilpa. Therefore, in so far as this 
particular situation is concerned, the usual argument that the maiWJJhii.tas are not 
dependent on the uplida.riipas needs qualification. 

More important than this are theimplications arising from what is. ca.! led avinibhoga
rupa. According to the Theraviidins the category in question includes the four 
maiWJJk!i.tas ·and four of the wpiiiJa·riJ,paB, namely, rupa (the visible), rasa (taste), 
gand.ha (smell) and aMra (nutriment). • According to the VaibhAfikas, it (avinirblUiga 
·rt'lpa) includes the same items but for this difference: in place of 4M.ra is included 
bhautika-spra,~favya (tho secondary tangible). • The reasons for this difference will 
be explained in a later chapter .• Suffice it to note here that according to both schools, 
the eight items are not separable, one from another (avinibkoga, avinirbkilga). As 
a rule, they always arise together (sahajiita, niyata-&akctpanna). None of them can 
ariee independently of the other seven. 

From this it follows that, just as much as those secondary clements cannot arise 
independently of the four primary elements, even so the four primary elements 
cannot a.rise independently of those secondary elements. Both groups are cqua.lly 
dependent on each other. Hence as far as those secondary elements are concerned, 
the independent genesis of the primary elements is questionable. For neno of the 
eight items in question can arise independently. In view of this situation it is 
undsrstandablowhythe Sautr!ntikas should have criticized the Vaibhiillika (Sarvi!.sti
vida) interpretation of sakabhil.-hetu. Thoir criticism implies that evon certain 
bhautikas should be recognized as constituting sakabhe-hetu in relation to the makiL
bMUM.0 

Attention may also be drawn here to the observation of Prof. Stcherbatsky, namel:ll 
that the classification of the material elements into primary and secondary, as that 
of the mental elements into fundamenta.l (citla) and derivative (caitta), approaches 
very nearly the relation between subetance and quality. 7 Although this obeervation 

1 l" Cl1]1o hi mahlibhUte upadiyat£ Nyaf£ ca ailtlehi t.t.p6dJyati n.a tarrr- uptld4-nlp0f!' ; ya,., pana 
upadiyotova no kena ci "l'~d~Ji•U Iadet~~> "2'~c.4yo rilpon li.-ADSV'f. p, 110. 

1 Bee Vifm. p. 389. 
1 See ADS. p. 28 : VifmS. p. 389. 
1 Bee AK. Ch. ~. pp. 145 ff. : AKt11J. I, pp. 123 ff. 
t See below, pp. 16' ff. 
1 Of. AK. Ch. II, p. 254. 
' See Oem. Ooncop. pp. 36-36. 
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is ms.de with reference to the Sarvilativida, it applies equally to the Theravllda. 
It is of course true that the ms.terial elements, prima.ry as well as secondary, are 
d&scribed as discrete entities. It is aleo true that the connection between them is 
eought to be explained by the postulation of cauaa.l relations. Nevertheless, as 
has been observed, since the secondaries a.re always supported by the primaries, and 
since this connection is said to be inseparable, the relation between the two groups 
is not much different from the relation between substance and quality. 

It is not without signi1l.canoe that the division of matter into pr)mary and secondary 
was not accepted by all the scholiasts. Buddhadeva, one of the celebrities of the 
Sautrllntika school, objects to the introduction of any such distinction. His 
objection is likewise directed to the distinction drawn between citta (consciousness) 
and caitta (consciousneM-concomitants). In his opinion the ten ayalanas, i.e. the 
first five sense-organs and the corresponding sense-objects, are made up of only the 
maMbMJtaa. And apart from the maMIJMUas there is no distinct category called 
bllautika-riipa. Likewise apa.rt from citta there is no distinct category called caitta.' 

Buddhadeva's attempt is to disca.rd all distinctions in terms of prima.ry and 
seconda.ry, not only from the sphere of mental phenomena but also from the domain 
of matter, and thereby to assign equal status to eaoh and every element of existence 
(dilamma). This attempt did not appeal to the majority of the Buddhists. The 
author of the AbhidharmalcoAa objects to it on the ground that it is contradicted 
by a Siitra paaaage where the distinction in question is upheld. Bnddhadeva, too, 
invokes the authority of a Slltra to subetantiate his thesis : According to the 
Garbhii.va.kri.nti Siitra, ms.n consists of six elements (gadd/Uitur ayarp, bhik,o pu~), 
namely, the four~. /JkMa (space) and vijMna (consciousness).• The 
counter..,bjection is that this Siitra, in this particular context, purports to deaeribe 
the oaaenoe of a liv:ing being (mtlla.!atttJ<ulra"!!a) and therefore that it does not amount 
to an exhaustive definition. r 

These objections and counter-objections show that, although the division of 
ms.tter into primary and secondary was one of the well-establiehed tenets of the 
Buddhiet schools, it was not unchallenged by the Buddhiets themselves. 

Aooording to the Abhidhamma Pi~ the category of secondary matter ("fl''dd. 
riipa) consists of twenty three items, na.mely, the first five sense-organs-(!) calckAu 
(organ of sight), (2) sola (organ of hearing), (3) ghana (organ of smell), (4) jivhii 
(organ ofta.ste) and (5) kii.ya (organ oftouch);theiirstfonr sense-objeots-(6) rilpa 
(the v:isible), (7) scul.d4 (sound), (8) gandlr4 (emell) and·(9) rasa (taste) ; three faoulties
(10) itthindriya (faculty of femininity), (11) purisindriya (faculty of ma.sculinity) 
and (12) ril.pa-jivilindriya (material faculty of life) ; two modee of self.expreesion 
-(18) kii.yaviiliiatti (bodily expression) and (14) ti<ICfvinilatti (vocal expression); three 

' See Air. CJh, I, p. 64 and n. 2. 
• Retereocee aa thete in the Buddhist works to six dh&ul are, in tbe view of St. Bobayer, traeee 

of a pre-oanonioa.l t7(1Mnmxido. For further details on this theory, aee hia article : " Pre. 
ocmonica1 Buddh .... ," Arohiv Orient&lnl, Vol. vn, pp. 121 ff, 

I See AK. Ch. 1, PP• 64 ft. 
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characteristics of matter--(15) lahutil (lightness), (16) mwluta {plasticity), and (17) 
kammannatil (wieldiness); four phases of matter-(18) wpacaya (integration), (19) 
santati (continuity), (20) jMata (decay) and (21) aniccatll (impermanence) ; (22) 
iikiiBa-dhiitu (space-element) ; and (23) kahalildira-ahiira (nutrition).' To this list 
the commentators add another, no.mely, (24) luu!aya-ootthu (heart-basis).' Thua, 
according to tbe Therav~dins there are in all twenty four wpiida·rilpas. 

Tbeae twenty four wpiida-rii,pas and the four mahiibhiUas are represented in the 
classical list of iiyatanas as follows : 

The first five wpiidii.-rilpas (Nos. 1-5) constitute the first five ajjhattika-iiyatanas: 
cakkhiiyatana (No. 1), sotiiyatana (No. 2), ghiiniiyatana (No. 3), jivhiiyatana (No.4), 
and kii.yiiyatana (No. 6). (The sixth ajjhattika-iiyatana, i.e. maniiyatana is menta.!). 
The next four wpiida-rupas (Nos. 6-9) constitute the first four bahira-iiyatanas : 
rilpiiyatana (No. 6), saddiiyatana (No. 7), gandhiiyatana (No. 8) and rasiiyatana 
(No. 9). Tbe mahiibhUtas except iipo-dhiitu constitute phof!habbiiyalana, i.e. the 
fifth biiJtira-iiyatana. Apo-dhiitu and a.ll the remaining wpiida-rii,pas (Nos. 10-24) 
constitute a part of dhammiiyatana, i.e. the sixth biihira..Q.yatana. For the scope of 
dhammiiyatana is very wide: it includes all things, mental or physical, past, present 
or future, real or imaginary, which become the objects corresponding to mano 
(the mental organ). 

Cakkhli.yatana 
Sote.ya.ta.na. 
GhfmH.yate.n& 
Jivhciyatana 
Kiy&yo.ta.na. 
(Manli.yatana) 

- No.I 
-No.2 
-No.3 
-No.4 
=No.5 

Btihira 

Riipi.yatan& 
Saddi\yatana 
Ga.ndhA.ya.tana 
Rasiye.te.na 
Phot;.tha.bb&yate.na. 
part of DhaiillllS.yatana 

-No.6 
-No.7 
-No.8 
-No.9 
""" pa.~ha.vr + tojo + vAyo 
- llpo + Nos. 10 to 24 

It will be seen that altogether sixteen material elements, one primary and fifteen 
secondary, are included in dhammiiyalana. Theae sixteen items are collectively 
known as " dhammiiyalana-pariyapanna-rilpa ". 3 They are cognized only by the 
mind (mane) ; their existence is known by a process of inference. In this connection 
it must be mentioned here that, as interpreted in the Abhidhamma, tho first five 
sense-organs (Nos. 1-5), too, are of this nature. That is to say, they, too, are 
cognized only by the mind (mane).' Hence, strictly speaking, they should also 
be included in the dhammiiyatana. However, since they are already represented 
by five separate llyatanas, they are not designated as dhammiiyatana-rilpa. We 
shall be using the term dhammi1yatana-rilpa(s) to mean only those sixteen items, 
which, in the Abhidhamma, are so designated. 

'Boo Vbh. pp. I ff. ; Dh8. pp. 125 ff. 
1 See Vism. p. 387 ; Abhvk. p. 270. 
• See Dh<. p. 179 ; Vbh. pp. 14, 72. 
'Boea.use they are a variety of very subtl4 and dolioate m&tter(pasdd'a-nlpa), eee below, pp. 44ft'. 
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There is general agrooment among the Buddhist schools that the first five ajjkattika 
and the corresponding five bi'ihira-iiyatanas are rilpa in the sense of matter. From 
the point of view of the Nikily&3, too, this is so. 

It is in regard to the category of dhammiiyatana-rfi,pa that the opinion differs. 
As we have seen, according to the Thera.va.dins it consists of sixteen items. For 
the Vaibha~ik&s, on the other hand, there is only one dharmiiyatana-rilpa, namely, 
avijnapti-rilpa.' However, seven of the items which the Theravadins have included 
in the category of dhammiiyatana-rilpa are recognized by the Vaibh~ikas, too, but 
not as dharmiiyatana-rilpa. Of the seven, six, i.e. Nos. 10, 11, 13, 14, 22 and iipo
ilhiitu are considered as parts or sub-divisions of other iiyatana:;, and the remaining 
one, i.e. No. 23 as a combination of three iiyaian<UJ.• Such a difference as to the 
position of these items in relation to the list of iiyatanfUI presupposes a difference 
in their interpretation. But this need not concern us here. The Theravildins 
do not recognize under any guise the avijnapti-rilpa, which, for the VaibM~ikas; 
is the one and only dharmiiyatana-r;;pa. The Sautrantik&s take strong exception 
to ita recognition, on the part of the Vaibh~ikas, as a real element of existence.• 
What is more, they do not seem to have included any item of matter in the dharmii
yata'lUl. The Dilr~~!intik&s are recorded to have challenged the very conception.• 
That this had been a subject of controversy among the Buddhist scholiasts is sugges
ted by a V ib~ii paBB&ge according to which the · Abhidharma definition of 
rilp118kamlha as consisting of the ten rilpa-iiyatana8 ( = the first five ajjhattika and 
the first five biihira) and the r;;pa that is included in dharmiiyatana was meant 
to refute the Dii.~j;antikas who had denied the dharmiiyatana.ri;.pa.• 

Two facta emerge from the fore-going observations. One is that all schools of 
Buddhism do not recognize a category called dharmiiyataM-rfi,pa. The other is 
that two of the leading schools who have recognized such a category are totally 
disagreed on what it should constitute. Both suggest that the inclusion of certain 
items of matter in the dhammiiyatana is an Abhidhammic innovation or at least 
that it did not have a place in early Buddhist thought. 

The only significant evidence that could be adduced in support of such a category 
is a pass~>ge from the Sangiti Sutta of the Dighan;kiiya. Therein it is stated, but 
without any attendant explanation, that matter is of three kinds, namely, (i) 
sanidassana-sappatigha, (ii) anidassana-sappr4igha and (iii) anid.a&ana-appa!igha.• 

The two positive terms and their negatives are_ used in the Abhidhamma in a 
technical sense. 8anida8sana which may be rendered as " visible " ia used as an 
exclusive adjective of rilpiiyatana, because of the shnple reason that this particular 

1 OJ. katamo n'ipCJBkandha?l P 8(Jrt)G'Tfl' catwmahiibh:iltakrla'fP dtJtidaAtiyatanB~U vyapahiiya manaya. 
ta~ &arocinyanyawyayataniini dharmiiyatanaaarruJrh1tamavfai'laptirlVparp cetJ rilpa8kandhal}
Abhmr. p. 14 ; eee also AK. Ch. I, p. 14 ; AKvy. 1, p. 29. 

1 See AK. Chs. I, II, IV. 
' See AK. Ch. IV, pp. !4 ff. 
• See .d.K. (Introduction~ eto.),liv. 
6 See AK. (Introduction, eto.), li. 
'D. ID, p. 217. 



37 

iiyaW.na stands for what is visible, the " fact of visibility ". All the other material 
elements are anida88ana, inv:iaible. 1 Pafigha is used in more than one sense. But 
as it occurs in this particular context, it is understood as indicative of the contact, 
actual or potential, between the first five sense.organs and the corresponding sense
objects. The contact between maniiyatana and dhammiiyatana is not covered by 
the term. Hence the first five sense-organs and the corresponding sense·objeots 
are described as aappfl!igha and all the other material elements as appa!igha. 2 

Thus, as explained in the Abhidhamma, (i} riipiiyatana is sanida8sana.sappfl!igha, 
(ii} cakkhiiyatana, sotiiyatana, ghiiniiyatana, jivhiiyatana, kiiyiiyatana, saddiiyatana, 
gandhayatana, rMiiy!Uana, and phoflhabbiiyaW.na are anida8sana.sappa!igha, and (iii} 
the sixteen ..wpa.dhammas included in the dhammiiyatana are anidassana.appa!igha. 

Since it is claimed that the phrase " rilpa7J' anida8&a'Jia'l' appatigha'l' " of the 
Sailgiti Sutta denotes the dhammiiyaW.na . ..wpas given in the Abhidhamma, let us see, 
as l>riefly as possible, whether these items are known to the Nikityas, and if known 
how they are conceived therein. Considering their position in relation to the 
Nika.yaa, we can arrange them into two main groups. 

The first group includes thirteen items, namely, Nos. 10-22. Some of them, e.g. 
itthindriya (No. 10}, purisindriya (No. ll}, iikiUJa.dhiitu (No. 22}, etc. figure in the 
Nikayas3 But none of them appear to have been brought under rupa, let alone 
their being conceived as separate ropa.dhammas forming a part of the dhammiiyatana. 

The second group includes two items,• namely, kahaJikiira.iihiira (No. 23} and 
iipo.dhiitu (one of the mahiibhiLtas). It is true that according to tho Nikayas as 
well as the Abhidhamma, both come under matter. But what should not be 
overlooked is that in the former, unlike in the latter, they are not interpreted in 
such a way as to justify their inclusion in the dhammiiyatana, i.e. as two items of 
matter, which can be cognized only by the mind· (mano). 

Thus none of the above items appear in the Nikii.yas as dhammiiyatana-ropas. Nor 
do the Nikayas give any indication of some other item or items of matter being 
included in the dhammiiyaW.na. On the other hand, it is scarcely possible to under
stand the phrase, " rilpa7J' anida8sana'l' appa!igha"f' " of the Sanglti Sutta in a way 
different from the interpretation given to it in the Abhidhamma. The situation that 
obtains here is rather strange: Although the above Nikaya-phrase presupposes one 
or more dhammiiyatana-riipM, yet there is no evidence to suggest that the Nikii.yas 
have included any item of matter in the dhammiiyatana. 

1 See Dlw. p. 146. 
1 See Dh-6. p. 147. 
1 See e.g. S. V,p. 204 .A. IV,p. 57(= itthindriya, pur'-aindriya); D. III, p. 647; M. 1, p. 421 

( = <ik48a-dhatu). 
4We have not brought hadaya-'l}atthu (No. 24) under either of these groups; its inclusion in the 
li.et of t'Upa-dhamma8 is the work of the commentators. 
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As pointed out by many scholars, the Sailgiti Butta &pproaches the Abhidhamma 
not only in methodology but also in contents.1 This is indicative of the fact that 
as a compilation it is of comparatively late origin. Its resemblance to the Bailgitl
paryaya, the first of the six pada-supplements to the J iid7Wprastlulna of the Sarv§.sti
vitda Abhidharma,• points, at least indirectly, to the same conclusion. What is 
more, its arrangement of the subject matter is so mechanical that new contents could 
easily be interpolated. 

It seoms very probable, therefore, that when the Sailgiti Sut~ was compiled the 
Ther&vitdins had already recognized one or more of the dhammiiyatana-r(lpas whioh 
find mention in the Abhidbamma.. Or else, the section referring to the three kinds 
of matter • may be considered as a subsequent interpolation. Either of these 
(alternative) suggestions explains satisfactorily the situation to which we have drawn 
attention. 

Another connection which the Abhidhammika.s seek to establish between the 
Nikii.yas and the dhammiiyatana-rilpas is concerned with the two pairs of terms, 
namely, (a) santilce and dUre, (b) olarUca and aukkuma. These terms are used in the 
Abhidhamma to distinguish the dhammiiyatana-ni.pas from the rest.• 

As used in this context, aantike and diire do not signify spatial proximity or dis
tance. The first five sense-organs &nd the corresponding sense-objects are e&lled 
santike (proximate), beeause the g~fana, the contact between them, (which results 
in calclcku-mniiiina or visual consciousness, etc.) witnesses to their very presence. 
In other words, beeause of their being thus easily known (gahanasst> aulcaratta), they 
are styled santilu (proximate). For this self-asme reason they are also cslled olarilca. 
The dkammiiya.tana-ni.pas esnnot be known through the medium of &ny of the first 
five sense-organs ; their existence is known by a process of ioference. In this sense 
they are not easily known (dmppl>rinfieyya). Hence they are described as dlire (far). 
For this self-asme reason they are also oalled sukkuma (subtle).• 

Quito different is the sense in which the Vaibhlll)ikas use .antilca'l' (Bantike) and 
diira'l' (diire) : A given nlpa could be antilca'l' or dtlra'1' &ccording to, or depending on, 
the time of its existence. The rl1pa that exists (present) is antilca'l'; the rnpa th&t 
was(past)orther(lpl>thatwill be(futrire)isdlira']'.8 On the other hand, the Vaibhi
~ikse, too, use audarilca (olarilca) and stlkfma (BUickuma) to distinguish the dkarmiiya
tana-r(lpl> ( = amjiiapti-riipa) from the rest: Audarika is applied to the latter and 
Btllc,ma to the former. However, as an alternative explanation, it is said thst the 
two terms are not expressive of an absolute division, but are of relative applico.tion 
(iipek,ika'l'l· 7 Thst is to say, what is BU~ma (subtle) in relation to something could 
be audarika (gross) in relation to something else.• 

'See E.J. Thomas, HUe. of Bud. Tkouglil, p. 160; Wintemit.z, Hill. oJincl.IAt,1 Vol II, p 65. 
• Sea Takakusu, Tho Abhidh"""" Lilm.ture of tho San~O.tWddiM, JPTS. 1904-6. 
a Seo above, p. 36. 
• See Dha. p. 148. 
' See Aol. p. 337 ; ADSV'['. p. 116; Abh•k· p. 294. 
• See AK. Ch.l, p. 36; AKvg. I, p. 44. 
'See AK. Cb. I, p. 36 e.nd AKvg. I, p. 43. 
II OJ. apekfayO. vd auddrikat]'lo sUk~f'l' ca bh.at.roei. tad-yatM n,am apek,ya audtif'iki ytlkci. y1lkdm 

apak,ya .Uk,mii lllor.U.-AKvg. I, p. 43. 
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The above-mentioned two pairs of terms occur in a stock formula. of the Nik&yas, 
where ropa is referred to in its totality : " ... ya.,. Tcinci rilpa'Ff' af4Uiniigatapaccup
panna'f{' ajjhatia'Ff' va bahiddha vii o/lirika'f!' va sulthuma.,. vii hina'f!' vii panila'Ff' vii~ 

dUre santike vli, sabbaf!\ riipaf!io .... "1 

If the underlined words were interpreted according to their Abhidha.mmic usage, 
then such an interpretation would presuppose clhammayatana-rilpas. :But the 
general tone of the formula does not suggest that herein they are used in such a 
technical or, so to say, academic, sense. They could well be understood in a <lireot 
a.nd literal sense as " whether gross or subtle " and" whether far or near ". All 
that the formula seeks to do is to lay streas on the totality of matter (•abba'!' rilpa'!')
first with reference to time (atiUiniigatapaccuppanna'l'), secondly with reference to a. 
given in<lividua.l (ajjhatia'l' vii baJ.iclclha vii), thirdly with reference to a. characteristic 
of matter (o/lirika'l' vii sukhuma'l' vii), fourthly with reference to the value of matter 
(kina'!' vii paniia'l' va), and :finally with reference to distance (dure vii santike vii). 
With the neceasary adjustment this sa.me formula is applied to the other four 
khawlhas, too, quite apparently, with a view to laying stress on the idea, " all " or 
" a.ll kinds of". This is perfectly understandable, for this kind of description is 
often made in order to advocate a moral injunction, e.g. one should not have any 
craving for, or attachment to, any kind of ri/.pa, vedanii, etc. 

The Nikiiya meaning of dure and santike is, in fact, retained in the V ibhaitga a.s a.n 
alternative explanation.• It also :finds expreasion in the interpretation attributed 
to :Sha.da.nta :All the elements of matter that exist in a visible locality (drAya-deJa) 
a.re antika'l'; those that exist in a.n invisible locality (adrAya-de3a) are dilra91'.8 

The criterion is not whether they a.re visible or not-for such a.n explanation would 
bring rilptiyatana nuder one heading and all the remaining items of matter under the 
other-but whether the locality is visible or not, i.e. near or fa.r. This explanation 
tallies well with the context of the Nik&ya formula., and a.s such does not presuppose 
the fact that any item of matter was included in the dhammayatana. 

From what has been observed so far, it should become clear that the inclusion of 
oertain ri/.pa-dhamma. in the dhammayatana is of comparatively late origin. Most of 
these items, it may be noted here, do not properly answer to the de:finition of matter 
a.s given by the Buddhists themselves. The avijilapti-rupa which the Vaibh~ikas 
have included in the dharmayatana is a case in point. 

What is called avijilapti-rilpa is closely connected with the Vaibh~ib theory of 
karma. Buddhism, as is well known, recognizes three kinds of karma, namely, 
mano-karma (mental action), ktiya-karma (bodily action) and viikkarma (vocal action). 
The Theraviidins and the Sautrantikas take the view that these three types a.re 
essentially the same. Pure volition (cetanii) is mano-karma; when it is manifested 
by bodily motion it is called ktiya-karma ; when by speech it is called viikkarma. 
Karma, although it is spoken of as three-fold, is nothing but cetanii, volition.• 

1 S. IV, p. 382; see also S. IU, p. 47; M. III, p. 16. 
:a • •• yafl' 'Vd panathlam p1 atehi riZpatp. an54anne anupaJwu.he dUre eu<mtike : idaf!t w.ecati rUpa1p 

dtlre ••• yaf!l va pana1l&m pi attM rilpa'f' asanne upakkatthe am:dU:rs .santiks :-ida.,. vttCCOti 
rUpa7!1' sant;ke--op, cit. pp. 2-3. 

1 See AK. Ch. I, pp. 36-7 and AKvy. I, pp. 44-6. 
' See Aal. pp. 84 fF. ; AK. Ch. IV, p. 12. 
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In contrast, the Vaibhii.(!ikas believe that only mano-kamw is cetanii (cetanii 
manasa71> kar?71a). What result from mano-karma or cetana are called kiiya-kar?71a 
a.nd 'Viikkar?71a (14jje 'Viikkiiyakarmii.ni) .. The.latter two, it is said, are quite distinct 
from the former. They are manifested by a peouliar disposition of the body and by 
way of speech. Henoe they receive the name tJijiioipti, the" manifested ".1 These 
two types of tJijiioipti " create a thing of a particnlar nature, semi-material (riipa) 
and semi-spiritual ",t designated as avijfiapti, the " unma.nifeeted ''. " Once pro
duced ... the avijflapti exists and develops of its own accord, wi~hout the agency of 
thought, whether a man is walking, sleeping ·or absorbed in contemplation ".• The 
atJijflapti-riipa is said to depend on the mahiibhiita8 (maM.bMJ.tiiny 'Upiidiiya). Hence 
it is brought nnder riipa and is recognized as a bhautika riipa-ilha7'?71a.• 

Although the Vaibhii.(!ikas bring avijfiapti-rupa under matter, they admit that it is 
exempt from I'!IIJ'PaM (the fact of being" hurt ",disturbed) andpratighiita (resistance, 
impenetrability), which are considered as two fundamental characteristics of matter.• 
This seems to be the reason why Harivarman's Satyasiildhi insists that it should be 
assigoed a place in the category of citta-vi;prayuk!a-BQII[Wikiiras, i.e., miscellaneous 
ilha7'?71as, neither mental nor physical. 8 The Sautrantikas contend that, since it does 
not quite properly answer to the definition of matter, it should not be recogni~ed as 
matter.' This is not to say that they were dissatisfied only with the position BoBSigoed 
to it. On the contrary, they vehemently denied its reality,• for they bad been very 
suspicious of the wisdom of postulating new entities. Nor is it conceivable that the 
conception of atJijflapU-riipa was known to early Buddhism. 

It is true that the Theraviidins do not recognize theavijflapti-rllpa under any goise. 
However, a majority of the rupa-ilhanwma.s which they have included in the ilhammii
yatana pose similar problems. These items will be examined in detail in the course 
of the next two chapters. Suffice it to note here that the list in question is a" strange 
miscellany " of items, some of which are nothing but certain " qualities " or Char
acteristics, modes, or aspects and phases of matter, a.ll raised to the status of riipa
ilhamma. Side by side with the " real " r!lpa-ilhammas are enumerated the 
" nominal ". The illogicality of the enumeration would not arise had not the 
Abhidhammikas made a special attempt to recognize such things as phases of matter 
by erecting ilhanwma.s corresponding to them. Suoh a situation is not met with in the 
Nikiiyas. What is more, some of the Bnddhist schools, notably the Sautriintikas, 
too, recognized oertain oha.ra.cteristics common to. both mental a.nd material ele
ments, but rather than postulating then! as ilhamfllaB they relegated then! to the 

1 Bee AK. Ch. I, pp. 20 ff.; Ch. IV, pp. 14ft'. 
• De la Va.Uee Pousaia., The Way to NinJii.na.. p. 71. 
:!1 Ibid. loo. oit. 
'For more details on the mbject of GNijflaptt, see Bogen, Sylft8f11,8 of Bud. Thoughl, pp. 149 ff. ; 

Me Govern, Monua~ of Bud. Phi. I, pp. 128 ff. ; Ta.ke.k.usu, E11enffal.B of Bud. Phi., pp. 67 ff. ; 
Stcherba.taky, Cent. Ooncep. pp. 99 ff. 

'See AK. Ch. I, pp. 25 ff; Ch. IV, pp. 14 ff. ; AKvy. I, p. 35. 
G See Me Govem, Manual of Bud. PM. r. p. 102. 
' See AK. Ch. I, pp. 25 ff. 
' See ibid. Ch. IV, p. 14. 
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domain of prajnaptis, mere designations.1 As far as this situation is concerned, the 
Abhidha.mma Pij;aka is more akin to the Vaibh~ika system. Attention may be 
drawn here to the fact that, in recognizing " the characteristies of that which is 
conditioned" (•a'1'8krta-laTcval'as), the Vaibhli~ikas went so far as to postulo.te them 
&s entities, as rea! as the things which they characterize. 1 

If we were to follow the generally accepted meaning of clhamma, then we had to 
understand all the items in the Theravada list as real and discrete entities. However, 
it is extremely doubtful whether such an interpretation could be justified. For the 
names and explan&tions given to some items show that all were not conceived as 
having equal status, a!though they all were designated as rii,pa-dhammao. It seems 
very likely that it was the avowed antipo.thy of the Buddhists towards introducing 
the distinction between substsnoe and quality that impelled the Abhidhammikas 
to take such a step. If this was the reason, then it is very doubtful whether this 
de:vice had its desired effect. The fact tho.t the Pi>li commentators deemed it necess· 
ary to bring about a redica! change in the position of some of .the cl/ra'fl'lffflij,yatana
rii,pas-to this we shall come in the next chapter-shows that the Theravadins them
selves came to realize the inadequacy of this arrangement. 

The apparent want of consistency in the Thero.v!da list of rii,pa-clhammao, as 
suggested by McGovern,' seems to suggest th&t it represents & comparatively early 
tradition. It seems very probable that with the gradua! development of Buddhist 
seholasticisni, some of the items in the list " which were inconsistent with a more 
logical, systematic and scientific view of the universe ",• were either eliminated or 
placed under more appropriate places. 

A glance at the positions assigned to some of the items of the Theraviidalist by the 
V aibhil~ikas and the Sautrilntikas should show that such a possibility cannot be 
entirely ruled o•lt. For instance, the three characteristics and the four phases of 
matter (Nos. 15-21) do not figure in the lists of rii,pa-clhammao supplied by these two 
~Uhools. And we have alreedy noticed that seven of the clhammiiyatana-rii,pas of 
the Theraviidins figure in the Vaibhii.f!ika. list as sub-divisions or combinations of 
other ayalaMB.' The development of a novel category oalled citta-vipr"1fulcta-oarp,
akiir(J,IJ, • roo, seems to have facilitated this process of systematization. Thus by 
&SSigning a place to jitJitiMriya in the above category the Vaibhfif!ikas eliminated the 
ne~ssity of postulating-as was done by the Theravildins-two jiuitiMriyas, one 
mental and the other material.' Harivarman's insistence on relegating the auijnapti 
(which the Vaibh~ikas have brought under matter) into the same category,' signi
fies another step in this process of systematization. 

I See below, p. 84.. 
I Bee below, p. 84. 
1 Man=! of Btul. Phi. 1, p. 111. 
' Ib/4. !oc. ci<. 
1 Seo above, p. 36. 
• On the origin 8Dd development of t.hia oategocy, aeo Jaini, BSOAS, Vol. XXII, Pt. 3 (1969). 
' See below, p. 59. 
• See above, p. 40. 



CHAPTER FOUR 

The Secondary Elements: Group A 
(Nipphanna) 

ITwM observed in the previous oh&pter that some of the upad4-rilpas, the secondary 
elements, though elevated to the status of ropa-dkamma, aro nothing but corlain 
ph8868, qualities, modes, etc. of matter. It is therefore no matter for surprise that 
with the p&ll8l>g6 of time the Ther&vidina themselves reaJ.ized the unaatiafa.otorineaa 
of this arrangement. Tho authors of the Abbidbammio commentaries and the kind
red wod:s seek to remedy the situation by cl888ifying all the material elements, 
primary 88 well as secondary, into two group& called nipphanna and anipphamza. 

The positive term, nipphanna, with the intenaivo prefix pari (= parinipphanna) 
occurs in three of the KatMvalthu controversies, in a more or less technical sense.' 
When something is qu&lified &a parinipphanna, the following cllo.ra.oterietics are 
implied: it is impermanent (ani=), conditioned (sa.Vekata), causally dependent 
(pa!icca.-samuppanna), subjeot to decay (khaya-dhamma), subject to waning away 
(vaya-dkamma), capable of producing dispassion (viraga-dlzonnma), subject to cessa
tion (nirodka-dkamma) and to change (viparijtdma-dkamma). 

From this it follows th&t the term, parinipphanna, like salikhata, applies to all 
mental and materiiiJ elements that make up the totality of contingent existence, for 
they share all the above characteristics. Narrowing down the field, we may say 
that all the nipe-dkammas are necessarily parinipphanna. What is not so should be 
either asalikhata (like Nibbana) or paMiaUi, a mere designation with no oorreaponding 
objective reality.• 

If the commentators, too, use the term nipphanna with tho same implications, 
then it follows that only those items which they qualify by that term could be consi
dered as true ropa-dkammas. The fact that the Atlka&ilini sometimes uBeB parini
fl1Jhanna instead of nipphanna' shows that the commentators made no distinction 
in meaning between the simple term and that with the intensive, pari. And that 
the term is used with the same implications is also shown by the given explanations. 

Buddbaghosa observes that nipphanna-nlpas are called so because they can b& 
seized in their intrinsic nature (sabluivoneva pariggo.ht.lahbato). The rest are contrary 
thereto (labbiparita).' Sumangala. &&ys that only nipphanna-rillpas are brought 
about by the four generative conditions of matter, viz. ciUa. (consciousness), kamma 

'Op. oil. pp. 469-82 ; 628-2'1. 
• See below, p. 96. 
• Op. eil. p. 343. 
• YVm. p. 381. 
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(volitionoi act), utu (temperature of cold and heat) and ahara (nutriment).' This is 
another way of saying that they done are true rilpa.-clkamrna~~, for no rilpa-clkamma 
could come into existence without reference to certain conditions. 

This is further shown by the use of the peculiar com pound, rUpo,-rilpa, to describe 
the same category.• In almost identical words, Dhammapi!.la and Suma.ilgala 
observe that only nipplu:mna-rilpllB are called riJpa-t·llpa, because they alone a.re 
subject to ruppana.• On the coinage of this compound, they make this interesting 
comment: "This term rllpa, as a matter of convention, has been used to indicate 
things which are devoid of the nature of rllpa (matter). Therefore the term is qua.li
:fied by another rllpa ".• This is to admit that in the Abhidha.n:ima Pit-aka certain 
items, which do not answer to the definition of rilpa in the sense of matter, are oiso 
brought under it and that thereby ite meaning has become unduly " stretched ". 
Hence arises the necessity to reduplicate the term. • 

Anuruddha adds three more terms to distinguish the nippTwnna-rilpllB from the 
rest, namely, &abh4va-rilpa, salakk1w'('a-rilpa and sammMana-rilpa. 6 The first is 
meant to show that the nippTwnna-rllpas alone have their own intrinsic nature (attano 
sabhiivena Biddkan,.).' The second indicates that they alone are endowed with the 
three salient features, viz. anicca (impermanence), d'UkkTw (the fact of being a source 
of suffering) and anatta (the absence of any abiding essence) ; oiternatively, that they 
alone are characterized by the three sank1wta-lakk1w'('llB, viz wppiida (origination), 
p.iti-jarata (subsistence-decay) and bkailga (cessation).' The third is indiostive of 
the fact that, since the anippkanna-rilpllB have their own intrinsic nature, one could 
attribute to them the three salient features of anicca, ete. and thus could make use of 
them as proper objects of medita.tion.• 

All these different terms combine to show that only those elements, described as 
nippTwnna, are true rilpa-cikammatJ. Of the twenty four wpilclil-rilpas, only fourteen 
are brought under this category. They are: the :first :five sense-organs; the first 
four objective fields ; ittkinclriya, p'UriBinclriya, jivitinciriya ; kaba/ilciira-ilkilra ; and 
kaciaya-vattku. The four 7Mkilbk1Jtas-of which three constitute pho!!/uzbbiiyatana and 
the other comes under clka.mrniiyatana-are also brought under the same category. 
Thus there are in aJl eighteen nippkanna-rUpo,-clkammatJ, four being primary and 
fourteen secondary. 

1 OJ. • • • kommcic!IAi :J'OCCG!/Mi fM:P:PhannaUIJ ni:J'phann~'l' fl<ima.-ADSVf. p. 112; 
see also Abh•k. p. 291.1 

1 Ylsm. p. 382; ADS. p. 27; Vlsmf. pp. 469-60 l ADSVf p. 113; Abh•k. p. 291. 
1 Vlsm'/.'. p. 469 ; ADSV'/.'. p. 113. 
' SWya,. rtlpa,sCJddo rO.Jh.iya ~alihave pi pavaUGtl t4 apcwena nlpaaaddena visssUtJd 

"""""' riipanlptln 1>--VIImf. pp. 469-60, ADSV'/.'. p. 113. 
' Of. l•""·ho>u, dhalu-tlhdtu, dukl<ha-dukkha. 
'ADS. p. 27. 
' ADS Y'/.'. p. 112. 
' Ibid.loc. cit ; of. ~Ja~J< riipo1J' ~hanna'~' no anie<Mt-..W,_,. oiyi>-K.,..A. pp. 198-&. 

On tho three 8GIIihota-lolo"""""', see below, pp. 81 ff. 
•. • , • sab,..,.,.OIIa":PfJlabbhanal<> lakkhat~allaycil'OJ'G""""~ arahallci._. 
riipa~bid. p. 113. 
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Thus it will be seen that the commentators have recognized only five dhammaya
tana-wpiida-ropM as true rfi.pa-dhamWUJ. The fifth, hadaya-vatthu, is one of their 
own additions. Had they drawn the line in such a way so that even these five items 
would have fallen under the opposite heading, i.e. anipphanna, then there would 
remain only the ten (rilpa} ayatanM plus one dloammayatana-rilpa, i.e. apo-dhiUu. 
And, at the same time, if the iipo-dhiitu, too, had been included in the pho~~hahbiiya
tana, as was actually done by the Vaibha~ikas and the Sautriintikas, then all the true 
rupa-dhammas would be represented by ten ayatanaa only. As far as the number 
of ropa- dhammas is concerned, one could notice here where the ThernvAdins have 
differed from the Vaibh~ikas and the Sautriintikas. It may be recalled here that 
while the Vaibh~ikas have recognized one dharmliyatana-ropa, the Sautrii.ntikas 
have not recognized any. 

Let us now examine the fourteen elements brought under the general heading 
" nippkanna-upiida. " and aeo what their more specific characteristics are. 

Sense-organs 

The first five sense-organs, which are conceived as five secondary material elements, 
are cakkhu, sola, ghana, jivhli and lcaya, i.e. the organs ofsight, hearing, smell, taste 
and touch respectively. 

On their nature as a species of matter, the Nikayas are less informative. True, 
they figure oft and again in many a sutta. However, the purpose is not so much to 
explain their nature as a variety of matter. Sometimes they occur in stock formulae 
where the causality of sense perception is explained;1 oftener than not they occur in 
what may be described as hortative discouroos where the Buddha is exhorting the 
disciples not to become victims to sensual pleasures lest they should fall short of the 
highest idea!.• 

In the Abhidhamma Pitaka they camo to be described as pasiida.3 Literally it 
means clea.meas, brightness, serenity, or faith. But a.a a descriptive term of the 
sense-organs, it had not been used in the earlier P&li texts. '' Taken causatively ", 
observes Mrs. Rhys Davids, " it may conceivably have meant either that which 
makes clear-a revealer as it were--or that which gratifies or satisfies, . .. "" It 
is in fact suggestive of both meanings, for the first indicates the receptive and reacting 
nature of the sense-organs and the second brings into relief the part they play in the 
gratification of sensus.! pleasures. 

In the Sanskrit sources, too, the senae-orgs.ns are described as prasiida. Consider
ing the contexts in which it occurs,' it could also be said ths.t in using this term the 
Buddhists are intent on showing that the sense-organs are of s. very subtle and delicate 
matter. This is borne out by the fact that, according to the Dham=angani, they 

'Of. e.g. M. I, pp. 111-2, 259-60, 190 ; 6. IV, pp. 39-40, 67 ff. 
'OJ. e.g. 8. IV, p. 225; M. I, pp. 92 ff., II, pp. 92 ff., II, p. 220, III, pp. 62 ff.; A. II, pp. 16 ff. 
• Dh8. pp. 134 ff • 
.t Bud. Psy. Ethiu • p. 159 n. 2. 
'OJ. e.g. AK. Ch. I, p. 15 ; AKtnJ. I, p. 24. 
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cannot be known by any of tho senses other than the mind (mano).' The V aibh~k.a.s, 
too, conceive them in a simila.r way. They are supra-sensible (alindriya),• and 
translucent (accka).• Because of this translucence, like tho luminosity of a gem 
(mattiprabM!1&), they cannot be burnt or weighed.• Nor can they be cut into two. 
For example, when a part of the body is chopped off, thereby the body-sensibility 
(kliytL-prasiida) does not multiply itself. For the part that is cut off is devoid of 
body-sensibility ; this is inferred from the fact that, on tho basis of the part that is 
separated, there does not arise tactile sensation.• 

On this point Y~omitra makes this interesting observation : " How then could 
there arise tactile sensation with reference to the tip of the nose when it is cut but 
not separated from the nose 1 Since it is connected with tho nose the body-sensi
bility (kliye:ndriya) arises again. Hence there is no contradiction. But how is 
it that when the tails of house lizards, etc. are chopped off, they begin to vibrate 
if they are devoid of body-sensibility 1 This is due to tho a.ltaration (viklira) of 
the air-clement. " 5 

Since the sense-organs are conceived as a species of extremely subtle matter, 
it is explicitly stated that they should not be understood according to their popular 
conception. The Abhidha~ says that what in common parlance are known 
as eye, ear, etc. are the culh~!kfina, the support, of the real sense-organa. 7 The 
same distinction is upheld in the Theravida, too. The Atthasiilini remarks that 
the very purpose of using the term pa8ii.da is to dismiss their popular conception. 
Each sense-organ (i.e. in a broad and general sense) consists of two parts :. the 
compound or peripheral organ (sasambhara) and the sentient organ (pa.siida). Tho 
:first is what we ordinarily mean by eye, ear, etc. The second is the real sense
organ, and has the first as ita basis (mtlhu).8 

In pursuance of this distinction, the VisuddMtnagga and the Althasalini give, in 
a.l.most identical words, a long disquisition on tho nature and constitution of the 
sense-organa : The sasambl>iira-cakklvu or tho compound eye is white from the 
abundance of phlegm, black from th1>t of bile, red from that of blood, rigid from 
that of the element of extension, fluid from that of cohesion, hot from that of heat 
and oscillating from that of mobility. The pa.sada-cakkhu or the sentient eye is 

' Op . .u. p. 178. 
1 AK. Oh. I, p. 15; AK'f11J. I,p. 24. Here sndrega. is used with refel'8Dce to the let 6 sonao-

organs only. 
' .AK. Oh. I, p. 67. 
'Ibid. loc. cit. 
' ft.G hindr.:ya~i &H-dM bluwami chinnM1Jti:rf&{Jtuya. lctlyiid apagCJIG8ya wirindriyaW&. idam 
api kalllaf!' gamyale. niri~ lad "'1111"'1' yoe dlinnfJ'!' J.iylid apagatam ill. u.....U tal 
pra~Uya 8P'~I<W!i'ddtkaf!' "' k6y'tJM.o;,Mnd1>~~· .AKvy. I, p. 68. 

1 lcatha.~ tarhi Ghinmna punar lagnena naat.kci1grtnc. kdya-W,Mnotp~. ntisikll-m11Za· 
s"']Wandhma puna~ kliysnclriyotpoiU/> ado,a?>. kalloam ilia grhagO<lhik'.Ufn<i'!' puccJulm 
<Amnd1ii ap<mdanto yadi """" J.iyendriyfJ'!' ndaU. wp.dh41« .,. w/edro • .AKvy. I, p. 113; 
see &leo Stoherbe.tsky, Cen. Ormcep. p. 12. 

' Op. cit. Ch. I, pp. 66, 66; &lao .AK"!! I, p. 24. 
• Op. eit. pp. 306-7. 
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situated in the centre of the compound eye. It permeates the ocular membranes 
as sprinkled oil permeates seven cotton wicks. It is served by the four elements 
doing the functions of sustaining, binding, maturing e-nd vibrating, just as e- princely 
boy is tended by four nurses doing the functions of holding, bathing, dressing and 
fanning him. It is not bigger in size than the head of a louse. The organ of hearing 
is situe-ted in the interior of the compound organ, at a spot shaped lilte a finger 
ring and fringed by tender to.wny hairs and is tended by the four primary elements. 
The organ of smell is in the interior of the compound organ, at a spot shaped like 
a goat's hoof. The organ of taste is above the middle of the compound organ, 
at a spot shaped liko tho upper part of a torn lotus leaf. The organ of touoh is to 
be found everywhere in this physical body like a liquid that soaks a layer of cotton.' 

Although the organ of touch is said to be eo-extensive with the whole body, yot 
the possibility of confusion (sankara) between tho sense-organs as to their functions 
is repeatedly ruled out. The charsoteristic (lakkkalU'), function (rasa), mauifestation 
~Mna) of one sense-organ are different from those of another. I!' or instance, 
the organ of sight has the characteristic of being sensitive only to the sphere of 
visibility, but not to sounds, tastes, etc. ; its function is to draw attention to its 
respective objective field only; and it mauifcsts itself as the physical basis of visual 
consoiousncss, but not as the basis of auditory or any other kind of consciousness.• 

Prof. Stcherbatsky observes that the Buddhist conception of the sense-organs 
as composed of matter subtler than the things that become the corresponding 
objects, is reminiscent of the Sal)lkhya view, namely, that matter developed along 
two different lines, the one with predominance of the translucent intelligence-stuff 
(saliva), the other with predominance of dead matter (tamaB), resulting in sense
objects in their subtle (tan-m<ll•·a) and gross (ma1uibh1Ua) forms. But the funda
ments.! difference, to which Prof. Stcherbatsky himself draws attention, is that, 
unlike in tho Sii~pkhya, in Buddhism the two groups are not conceived " as modifi. 
cations or appurtenances of an eternal substance." 3 

Moreover, the force of this parallelism tends to fade away because of the circums
tance that, in most of tho systems of Indian thought, the sense-organs arc conceived 
in a more or less similar manner. The Jainas speak of two kinds of sense-organs: 
dravyendriya, the physical ·sense.organ, and bluiventlriya, its psychical correlate. 
The former, in turn, consists of two parts ; nivrtti, the organ itself, and upakara!'a, 
the supporting environment. According to Caraka the scnse-org<>ns are distinct 
from their periphera.l seats. The Mlmii.Jpsa.kas maintain that " the sense-organs 
consist in tho faculty of potency ( Aalcti) abiding in the sockets " The Sankarite 
Vcdiintin is of the view that the organs of sight, hearing, smell, taste and touch are 
composed of the aiittvic parts of light, other, earth, water and air respectively.• 

'Translation mainly based on l't&namoli's Pat~ of Purification (Vilm. pp. 446-6; A.sl. pp. 
307 ff.). 

1 See Asl. p. 312; V;.m. p. 444. 
'Stoherbaloky, Otnt. Ouncep. p. 12. 
1 Bee Binha, Ind. P811. Ch. I. 
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It is of course very likely that this somewhat common tradition is due to the 
inlluence of the SalJlkhya on the other systems of Indian thought. It is also signi
ficant to notice that a similar view seems to have been held by Ajita Kesakambali, 
who, as we gather from the suttas, was contemporaneous with Buddha. In the 
Samafii!aphala-sutta he is recorded as having told King Ajatasattu that man is 
composed of four mahiibMtas, viz. pa4havi, iipo, tejo and viiyo, and that after his 
death, while the four mahiibMtas join with their respective groups (in the external 
world), his indriyas join the iildisa (ether).' On the basis of its general usage, if 
indriya is understood as referring to the sense-organs, then the fact that they are 
said to join the akasa suggests that, in Ajita Kesakambali's view, they arc a very 
delicato variety of matter. 

The association of such characteristics as subtlety, transparence, translucence 
with the sense-organs is understandable, for this is an attempt to explain the big 
problem as to why the sense-organs are sensitive to external phenomena. 

Once the sense-organs were distinguished from tho other upii.d4-1"Upas by their 
being described as pasa4a-1"Upa, the next problem that required an explanation 
was why they were different, one from another. 

There was the well-known theory of the Nyiiya,Vaise~ikas: The difference is 
due to the circumstance that the organs of sight, hearing, smell, taste and touch 
are composed of light, ether, earth, water and air respectively. Each organ is 
sensitive to that phenomenon which is the particular quality (vi~a-gu!l«) of tho 
substance that enters into ita composition. Colour, sound, smell, taste and touch 
are the respective qualities of light, ather, earth, water and air. As such they become 
the objects corresponding to the organs of sight, hearing, smell, taste and touch 
respectively. There is thus a community of interest between the sense-organ and 
the corresponding objective field.' 

That this Nyiiya-VaisC~~ika theory, in a modified form, was accepted by certain 
Buddhists is shown by some comments made by Buddbaghosa on two similar theories. 
According to the first, among the primary elements that support the organ of sight, 
heat is in excess ; 1ikewise, in the case of the organs of hearing, smell and taste, air 
earth and water are in excess. And, as for the organ of touoh, there is no difference 
between tho supporting primary elements. According to tho second, the five sense
organs (in the order they are mentioned above) have rospectively heat, ether 1 
(vivara), air, water and earth in excess. a 

1 Ocltummahi.ibhiitiko aya'Yf' puriso, yadd kdlc:w{t karoU ptJ,fhavt path<wt-kdya'??- anupeti anupil
gacchaJ.i, O.po tipa-kriya~ cmupeti anupagacchati, t~o te;a-kiiycvrrt anupeti anupaga«hc.ti, vfiyo 
vciya-kaya'!l anupeti anupagacchali, iikdBa'?' indriyti.ni aaf!tkamanti. D. I, p. 55. 

• Boo BhRduri, Studiea in Nyliya- Vaiiefika Merophysic8, pp. 162 ff. 
a Ku.i pana UJadhik6narr1. bhUliinarp, pa8ado cakkhu., vdyu,-patJwvl-cip<idhikGna1fl bhatcinam 
pa.scido sota-ghiina-jivM, k4yo sabbesan t-i vadanti. A pare te;iidhilcanCl'lf' paaado calckhu, viVM~
vdyu-Opa-pa{hava.dhikUna~ sota-gMw:t-;Whd-kaya ti vadant-i.-Viam. p. 376; see also Asl. 
pp. 31Z-3 ; our interpretation of "bhUtdnarp," as 11 among tho ~rupporting primary elements •• 
js supported by the rost of the passage in the Viam. a.nd by the ViamS. V, pp. 56-7. 
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The two views are cited only to be refuted. That they were advocated by cort&.in 
Buddhists is clea.r from Buddhaghosa's oonteution, namely that those who put 
forward them should be pressed to quote a sutts in favour of their argument-
an attempt, says Buddhaghosa, in which they would be disappointed.1 In the 
lika to the Visuddhimagga the first is attributed to certain Mah&sailghikas and is 
said to have been advocated by one Vasudhamma.• And in the Sinhalese sam..e 
to the same work the second is attributed to the Abhayagirivasins, the rival sect 
of the Mahitvihara. • 

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

Budd.haghosa's general refutation of the two theories is understandable. For, 
as represented by him, their underlying assumption is that colour, smell, etc. are 
the qualities of the prhnary elements-a view to which Buddhism in general took 
strong exception. His own explanation-repeated by his successors, too-as to 
the difference between the sense·orga.ns is ba.aed on an earlier tradition, namely 
that they come into being through the action of kamma (kam?>UJ8am1tllkiina).' The 
difference between the sense.organs, it is said with much emphasis, is due to the 
difference in the kwmma of whioh they are the results. 1 

However, as pointed out by Dr. Sa.rathchandra, although the Buddhists rejected 
the Nyaya-Vai~el)ika theory as reg&rds the affinity between a given sense.organ and 
the corresponding sense-objett, yet they seem to have been influenced by it in 
postulating the media in which the sensory stimuli· travelled. The media. for the 
organs of sight, hearing, smell, taste and touch were, respectively, light (aloka), 
space or ether (akasa), air (vayo), water (<ipo) and earth (palhavi).' 

1 Vi.tm. p. 444; see also Asl. p. 312. 
' Op. olt. p. 481. 
a Op. cit. V, p. 57. 
• 1\tiinamoli, Paflo of Puri,j!calion, pp. 491-2 (Viom. pp. 444-6) ; also A.Z. pp. 312-3. 
6 See below, pp. IIO ff. 
• Vism. p. 4:45; also Asl. p. 313. 
' Bud. PB1J. of Porcop. p. 40. 
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Before we end this section we need examine why the sense-organs are called 
indriya. Buddhists interpret the term as expreaaive of power, dominance or suze
reignty (iidhipacca, issariya).' As the bases or supports (vatthu, nissaya) of the 
consciousness (viiinana), the sense-organs are so,id to weild "'dominating influence on 
the former. 3 Since consciousness cannot arise without reference to a given aonsee 
organ and the corresponding object, the question is raised as to why the former 
alont> is oo.lled indriya. The answer is that the intensity of the consciousncaa is 
relative to the strength of the sense-organ. If the lo,tter is" sho,rp ", strong (tikkka) 
the former, too, becomes" sharp ",strong ; likewise i£ the la.tter is weak (manda) the 
former, too, becomes weak. 3 

Objective llelds 

The Nilmyan descriptions of l'i!pa (the visible), 8adda (sound), gandha (smell), rasa 
(taste) a.nd pko!!Tw.bba (the tangible) take a general form, determined meetly by 
ethica.J. and practical considerations. They are not permanent (anicca) a.nd have no 
abiding essence (asiira). Attachment to them cannot, therefore, be made tho basis 
of true happiness. It only nourishes and prolongs " saop.siiric, " existence. For the 
realization of the highest ideal all sensual pleasures shonld be eschewed. But ropa, 
sadda, etc. are the nve strands of sensual pleasures (panca kiima-guf!ii). Hence it is 
that they are sought to be described in such a wa,y as to briog home the perils 
(iidinava) that result from attachment to them and thereby to emphasize the need to 
eschew all kinds of craving in respect of them (nissarana).' 

This, in brief outline, is how the earlier texts approach the subject under con
sideration. Iil the post-Nikayan works they have become the subject of a more 
detailed study. Certainly the ethica.J. approach prevails, but the emphasis is not as 
pronounced as in the Nika.yas. Their treatment in the Abbidhamma Pi~o,ka is very 
laconic ; the logical implications are not diseuaaed. However, the commentaries 
and tho sources of Sanskrit Buddhism help us to understand tho descriptions in a 
wider perspective. 

Let us take rilpayatana, tho sphere of the visible, first. In the Dhammasangani 
under riilpiiyatana are enumerated first some examples of colour-blue, yellow, red, 
white, etc.--a.nd then some examples of frgure-cirenlar, ova.J., square, hexagonaJ, 
etc.• As far as the inclusion of both items under rilpiiyatana is concerned, this ex
planation is fundamentally the same as that of the Vaibhiiljikas. 

They, too, mainto,ined that it consisted of colour (vaf11") as well as figure 
(sa7]1.9thana). The visible can be colour without being figure (sa7]1.9thlina-nirapekfa'l'); 
e.g. blue, red, yellow, white, shade, sun-light (litcipa), light (aloka), darkness (lamas). 
It can be figure without being colour (vai'!W-nirapekfa'!') ; e.g. that part of long, 

1 Soc Viam. pp. 491 ff. 
I Soc Vt'am. p. 493. 
1 Bee Vt'am. p. 493; see .ilK. Ch. II, pp. 107-8 and .ilKvu. I, p. 96 whore a oimll&r ""Piana,ion 

is given. 
• OJ. e.g. D. I, p. 233; M. I, p. 603, m, pp. 143, 233; 8. I, p. L44, m, pp. 107, 139. 
' Op. oi4. p. 139. 



short, etc. which constitutes the kaya-mjfiapti, bodily expression.' Or else, it can 
be, at one and the same time, both colour and figure, i.e. all other varieties of the 
visible.• 

The S..utri.ntika.s, in whose system of thought one could detect the burden of 
emphasis shifting from the outer to the inner, declared that colour (<Jaf!la) alone was 
real, that it a.lone constituted the visible, and that figure (~na) was only a 
menta.! construction (miinaaa'l'-) with no corresponding objective rea.lity (praj
iiaptisat).8 

Their thesis is sought to be established by three main argument&. One can 
obtain the notion of long, short, etc. by seeing or by touching something. Therefore, 
if the figure were a real entity, then one should admit that it could be perceived by 
two sense-organs-a view which goes against the eanonica.l definition of ropayatana, 
according to which it is the objective field corresponding only to one sense-organ, 
namely, the organ of sight. 

The Vaib~as contend that when we obtain the idea of, say, long after having 
touched something, it is not that we actually perceive it by the organ of touch, but 
that we are reminded of the figure (long) because it is associated with the tangible. 
It is just as when we see the colour (visible) of fire we are reminded of its heat 
(tangible); or when we smell the odour of a 1lower we are reminded of its colour. 
The S..utrintikae point out that this analogy is not of universa.l va.lidity. Con
cerning the two examples cited : colour reminds us of the tangible a.nd the odour 
reminds us of the colour, beeause there is an invariable &SSociation (avyabhicara) 
between the two things given in each example. But every tangible is not &sSociated 
with a particular figure. Hence it is not correct to say that the perception of a 
given instance of tangible should neeessarily and a.Iwaya remind us of its figure. If 
it were otherwise, runs the argument, then every time we touched something we 
should a.lso know the colour associated with it. 

Secondly, if figure is a real rtZpa then it has to be conceded that there could be a. 
plurality of rl1pa8 in one and the same locus (ekadda). In a variegated carpet, for 
instance, there are a large number of ligures. If figure is a rea.! entity, then a. figure 
that is a. part of along line cannot, at the same time, be a pert of a. short line. 

Thirdly, colour is a. constituent element of the smallest unit of matter. • But the 
same cannot be predicated of figure. 

' See below, pp. 70 ff. 
• See AK. Cb. I, p. 16 ; AK11!f. I, pp. 26-26. 
8 See AK.Cb.I,pp.l6-17, Cb. IV, pp. 8ff; KSP: MCB.IV, pp.209 ff. see al .. Sleberbetsky, 
Om. 0~. p. 11 ; of. Y•mitra'a comment: na hi ..n:,u....,. olat -.-.gra/iatlml>. 
1liCina8a1!o'" etat ~- -w~a ...,hillaf!'8~ na ...,..IMn"'!' 
fl6ma <lra11!f"'l' ~<Uti. ~ «~~gra/lo¢6116txit.AK11!f. I, p. 26. 

• Soe below, Cb. vm. 
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The Vaibhii.~ikas retort that, if :figure is nothing but a certain disposition of 
colour, then the figure can never change if the colour is the same. The Sautrii.ntikas 
meet this objection by saying that one calla something long, etc. when a number of 
real dharmas (elements) are placed in a certain manner or disposition.1 

The strong opposition of the Vaibhii~ikaa to interpreting sa'fi'Jthiina as a mental 
construction with no corresponding objective reality, is, in all probability, motivated 
by their desire to establish the reality of lriiyavijiiapti. They are of the view that it 
is a certain figure of the body (of a living being) known as an object of visual con
sciousness.• Unlike the Sautrantikas, they could not deprive kayiivijnapti of ita 
reality because along with viigvijiiapti, it is closely associated with avijnapti-riZpa.3 

The foregoing Sautrii.ntika arguments against the conception of sarp,sthlina as a 
real entity cannot be overlooked if we are to understand in a broad perspective how 
the commentators interpreted the D/>.ammasanyani account of riZpiiyatana. It was 
noted earlier 4 that in this manual some examples of figure, too, are brought under 
riipiiyatana. But in the Atthasiilini they are interpreted in such a way that it 
presents a close parallelism to the Sautrantika theory. 

Commenting on the examples of figure cited in the Dhammasanyani, tho Attha-
siilini says: ...... the terms 'long', etc. are accomplished by mutual reference 
(afiiiam 'aifiiam upa-nidkiiya). The terms,~ circular' ,etc. are accomplished by juxta· 
position (sannivesena). Among them with reference to what is short 'long' is so 
called as bemg higher (uccatara) than that; 'short' is so called as being lower 
(nicatara) than 'long'. With reference to what is big, a thing smaller than that is 
'little', with reference to which a greater thing is 'big' .s 

Then it goes on to say : Among these expressions, because it is possible to know 
~long', etc. also by touch, but not 'blue-green', etc., therefore, in reality 'long' ia not 
directly (nippariyiiye:na) a visible object, neither is short or similar terms. 6 

That" 'long' is not directly a visible object" clearly shows that, strictly speaking, 
figure (sa~!hana) is not a part of riZpiiya!ana. Explaining why in the earlier account 
some examples of figure are enumerated under rUpiiyatana, the Attha.atilini remarks 
that this has been done as a concession to popular usage (vohiirato). 7 No such 
implication could be drawn from the original account. 

' See AK. Ch. IV, pp. 8-12; AK'"J· II, pp. 348 ff; KSP' MCB. IV, pp. 209 ff. 
1 Seo below, pp. 70 ff. 

' See above, pp. 39 fl'. 
" See above, p. 49. 
t1 Dighadini hi aAiiam'afl~ upanidllii;ya siddhani, vauadini sannivesena. Taitha t'UA8af!i. 

upanidh&ya lato uccatarwrz, dighatp,, ta'?l upanidhiiya tato nicatar(l1Jl r<UI8a7fl, tkiUam upanidMya 
talo khuddakatartl7!'- anukant, W1p upanMJMya tato mahantatatra'llt thfUaT{I-op. cit. p. 317. 

• Tateha yasmG digluidini phUBitvO. pi sakkd JO.nWu'f!1-, niladini pan'eva na sakka taamO. na nip
pariyQ,ytna dighG'l'(t rUpiiya~ ; tatM f'a3Biidini.-ibiil. loc. oit. 

' Ibid. loc. cit. 
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One cannot overlook the fa.ct th~>t 1m1ong the Sautriintikas there was a strong 
tendency to interpret as nominal (prajiiaptisat) some of the dharmLUJ which in the 
Vaibha~ika and in the Theravada. were postulated as real (dravyaW.S, saccika!!ha· 
parama!!hena). Their advocacy of the theory of representative perception (ba~ya!'U· 
meyavada) and their non-recognition of any of the dharmiiyatana-rilpas, such as the 
avijnapti-rilpa, are indicative of their subjectivist tcndencies.1 It is very likely, 
therefore, tha.t a.mong Buddhists it was they who first advoc:>ted the theory in 
question before it found expression in Thera. vida echolaaticism. 

Whether it WBB an introduction from an outside source, or one of their own 
creations, the Thera.vlidins could ea.sily accomodate it into their system. For, unlike 
the Vsibh~ka.s, they did not interpret laiya-vinnatti as a figure (sa1'fh<ina) of the 
body.• Nor did they recognize avijiiapti-rilpa. Honea they could conveniently 
reiega.te sa!'Puina to the domain of pani!atlia without thereby undermining the basis 
of a.ny other established doctrine. 

And, it is as a logical result of this new interyretation thst in tho Mula!ilcii, the 
older term r11paya/ana is sometimes substituted by the more specific va!'l'"'Yalana, i.e. 
u the sphere of colour."8 

As for sadda, sound, the account given in the Dhamm<U~a>igani is, in the main, an 
enumeration of different kinds of sounds : of drums, of tabors, of chank-shells, of 
tom-toms, of singing, of music, etc.• In the post-canonical scholasticism we a.re 
presented with two different theories on tho subject. Earlier is tho one given in the 
(Sihala.) A!!hakatha. Although the work is not extant now, a reference to one of its 
views is made in the Attkas4lini.• 

According to this referencs, sound mvels in a.n elemental aeries-bhataparampara. 
Of much interest is the example given in support of this view : The bodily move
ments of men felling trees or of washermen washing clothes are seen (quickly), 
a.! though they are at a great distance. On the other hand, the sound they make is 
relatively slow of a.soertsinment (vavatthiina), because it comes in an elemental ecrics 
(dhiituparamparaya) and strikes the auditory organ.• 

1 See Murti, Oen. Phi. of Buddhism. pp. 81 :ff. 
1 Bee below, pp. 70 :ff'. 

• Op. cU. pasatm. 
• Op. cit. p. 140. 
• Op. cit. p. 313. 
• .DiWe rukk- chindant4nam pi ra,akdrnzft co NltluJ'fl dhovontdna1p dilf'a.to t74 Tdiyavikdro 
paltifiiya.ti. Saddo pana dMtupar~a 10~~ g~ 80!'ikaJ?1- 'tXMiaUh4nat]l gacc:lrali ti 
wltaf]>-Asl. p. 313. 
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The A~ view, as noted by Dr. E. R. Sa.rathchandra,1 is on a paraJJel with 
the one &dvanced by the Nyaya.V~ikas concerning this subject:" Either sounds 
reach the ear in concentric circles of waves like the waves of water, or they shoot out 
in all directions like the filaments of a Kadamba. "2 

The Attho,sa!in'i has alluded to the A!thakatlui theory of sound only to dismiss it as 
unsound. The main objection raised is that suoh a theory cannot adequately 
account for our knowledge of the direction of sound : If sound oomes slowly having 
ariaen at a distance then it will be apprehended after some time. Coming in an 
elemental series and impinging on the sensitive portion of the ear, the dirsotion it 
comes from might not be evident. 8 For when one hears a sound one can (fairly 
accurately) say whether it is a distant sound, or a near sound, or whether iti is a 
sound from the farther bank or from the hither bank.• 

Following the Attho,saJini argument, Dhemmapiila, too, observes that if sound 
travels towards the ear, then there cannot be the determination of its locality and 
direction (desadesa-vavattluina). He further notes that when sound is apprehended 
it remaios where it has arisen. As to how an echo arises, it is said that the sound, 
although it remains at a distance, becomes a condition (paccaya) for the arising of an 
echo elsewhere even as a magnet (ayo-kanta) for the movement of iron.• Then there 
is the observation of Sumangala : the fact that one hears the sound of thunder which 
arises at a distance or the sound generated within the body whioh is covered by the 
skin, shows that for its apprehension sound need not travel towards the ear and 
~trike its sensitive portion. • 

It is signiji.oant to notice that this theory, which has been introduced in place of 
the earlier, is similar to the one accepted by some of the schools of Sanskrit Bud
dhism, according to which sound is characteri~ed by " apravaha-vartitva ", i.e. it 
does not exist in a series.' 

1 Bud. Psy. of Percep. p. 34. 
' Sinha, Ind. Psy. p. 22. 
• Saddo ;» sace BCJtt1.ihat?t Qgacchayya d'!lt'e uppanno otrena W.yeyya parampariigha,Fan/jya oa 

dgantlxi 801"'1' g/utlleniO asuka&iBiiy<> 1l<fm<l t1 ""P<>nll6ysyya.-Asi. p. 314 • 
• Ibiti. p. 314. 
6 Bee Vismf. pp. 446-7. 
• See ADSVf. p. 114 • 
., See AK. Ch. I, p. 67; .A.Kvy. I, p. 69. The rajeotion, on thepat"tof the Pili commentators, 
of the ea.rlior view is neoessi.t.ated by the introduction of a .D.ew theory concerning the position 
of the sense-organs in relation to their respective objects. According to the (Sil&ala) A~lha· 
kcahii. (see .A.sl. p. S 13) the sense-orga.ns are 11 sampaUa-gocara ", i.e. they apprehend their objects 
when the latter come into actual contact with them. Buddha.ghosa. and his successors modified 
this to the effect that in tho case of caWu and sota, they are not. sa.mpaJta-gocOA'O., i.e. they 
apprehend ~heir objects &t a <tistanoo; see V ....... p. 446; AB!. p. 313; ADS. p. 76 ; Ablwl. p. 67 1 
Abhvk. p. 262. Tbese.moidaa isexp..eeaodinAK. Ch. I, pp. 87 !£. &nd AK"'f. I, p. 83. Coll8Ult 
Bud. Psy. of Peroep. pp. 32 ff, and Opd. p. 160, n. 2 for details. Although As!. dOD!ea that 
cakkhu. and sota ere sampatta-gocara, sometimes it uses the term sampaua in respect of the cor
responding objects, e.g. vatt~ ... cakkhu-sampatto (p. 314). It seems that sampaUa is used not 
only as referring t.o the physical contact between the organ and the object, but sometimes as 
referring to the apprehension of the object by the sense-org&n. See AK. Cb. I, p. 87 n. I 
where Poussin cites a. Vibha,a passa.ge, according to which prcipKJ which, in this context, 
corresponds to PA.li sampatta occurs in the same two senses. 



With the development of atomism an important problem oroppcd up concerning 
the production of sound. As we shall see in a later chapter', the VaibM~ikas deny 
the possibility of atoms coming into immediate contact with one another. How, 
then, is the phenomenon of sound to be explained 1 

The Vaibh§..~ikas of Kasmir had the answer ready:" si Ies atomcs se touchaient, 
le. main en collision (ahhyiih.ata) aveo Ia main s'y fondre.it,' Ia pierre en collision avco 
Ia pierre s'y fondrait, comme de Ia gomme sc fond dans de Ia gommo. Et lo son 
ne se produirait pas. "3 

Thus it is the very fact that atoms do not touch one another that makes possible 
the production of sound. The fact that sound arises is i~•elf taken as proof in 
support of the theory of atomic non-contact. 

With the development of the theory of rupa-kaldpas, the Theravadins, too, had 
to answer a similar question. For in their view, too, the Piipa-lcalii.pas, the ultimate 
units of matter, do not come into immediate contact.4 If this thesis were to be main
tained, the production of sound could not be attributed to an actual concussion of 
the rftpa-kalilpM. Hence it is that the !ika to the Visuddhimagya, having observed 
that sound results from the gha#ana, striking together, of the rupa-kaliipM, goes 
on to define what this gl<a!!ana is : " it is the arising of rupa-kaliipas in proximity to 
one another due to conditions."5 Tho words: " arising . in proximity '' 
are meant to rule out their actual contact as well as their movement. For the 
theory that motion is an illusion created by the genesis of momentary elements in 
adjacent locations (d.M.ntarotpatti), is put forward in the later works of the Thera
vadins, too.6 

On the subject of ga"'ldluJ,, odour, and rasa, savour, the treatment is main}y a matter 
of classifications. 

The D/w.m'ITUZ8lLngani does not commit itself to a definite number as regards the 
types of odour.' The AtthMalini makes a classiJication of all varieties into two 
broad groups : (a) sugandha or iUhagamJ.ha, i.e. agreeable odour; (b) duggaml.ha or 
anil!haya?U!ha, i.e. disagreeable odour.• In tho Vaibhiil!ika each group is again con
sidered as utka#a, excessive. or anutka(a, non-exccssive.9 Some Buddhists recognize 
a variety ca.llcd sama-garnlha, odour which is neither agreeable nor disagreeable." 

1 See below, Cb. VIII. 
1 becauso, according to the Vaibh~ikas, 'the atom ·is pa.rtleas and hence non.resisting (apratigha): 

see below, pp. 147 ff. · 
• AIL Ch. I, p. 89. 
• Boo below, pp. 161 ff. 
' Op. cit. p. 462. 
8 See above, pp. 21 ft 
'Op. cU. p. 141. 
8 Op. cit. p. 320. 
• See AK. Ch. I, p. 18, 

u AKvy. I, p. 27. 



55 

As to niBa, savour, tho Theravada sources do not lay down a definite number of 
types. The Dluzm7TUUJa?igani description is an enumeration of different types, e.g. 
bitter, pungent, saline, alkaline, acrid, astringent, followed by the words: " or 
whatever other savour there is ".1 The Vaibh~ikas, on tho other hand, recognize 
six fundamental varieties (san~milla-jati), viz. sweet, sour, salty, pungent, bitter, 
and astringent, and admit that their mixtures could give rise to a wide variety.' 

As for the tangible, the objective field corresponding to the organ of touch, it 
was already observed that, according to the Theravada, it consists of three of the 
four primary elements. This subject was discussed in tho course of our chapter 
on the primary elemente.3 

Faculties of sex 

By faculties of sex we mean itthindriya (faculty of femininity) and puri8indriya 
(faculty of masculinity). According to the Dluzmma.sa?igani definition, the former 
means the physical appearance, marks, traits and deportment peculiar to a female 
or the state or condition of femininity-itthatta, itthibM.va. Likewise, the latter 
means physical appearance, etc. peculiar to a male, or the state or condition of 
ma.soulinity--puri8atta, purisahhava.• 

Two pe.ssagea in the Anguttaranikiiya show that the earlier texts, too, have under· 
stood them in the same sense.• But nowhere in the Nik.aya.s are they brought under 
r;i,pa (matter), let alone their being postulated as two rnpa·dluzmma.s. The com. 
menta tors seem to have been rightly aware that, in the abstract sense of femininity 
and masculinity, the two items could not be included in the category of nippluznna
nipa. Apparently, the one and only alternative ia to bring them under tho opposite 
heading, i.e. anipphanna.rilpa. But instead of doing this they modified their earlier 
definition so as to justify their inclusion in the present category. 

Hence it is that according to the Atthasulini, tho physical appearance and other 
features which are peculiar to a female are not expressed by itthindriya. They aro 
what arise because of it. Just as, because of a seed a tree grows, replete with twigs 
and branches, even so because of itthindriya there come into being such physical 
features, eto. as are peculiar to a female. With the noceasary adjustments, the same 
observation applies to purisindriya, too.• 

Thus th<> " that " (YURT' )7 of the Dluzmma.sa'itgani is in the Commentary under· 
stood as" that through which" (yena)8 • This eommontarial explanation falls in 
line with the one given by tho Vaibha~ikas. For, in their opinion, too, tho two 

1 Op. cit. p. 142. 
I AKvy. I, p. 27. 
• Seo above, pp. 29 ff. 
'Op. cU. p. 142; see e.lso Vbh. pp. 122--3. 
'Op. cit. iv, p. 67. 
a •• , ilthiliil.giidi pana na iUhindriya'f!'l, ... yath4 bi;e sati biJaJ?l palicca rukkho vo44hi~ stikM. 

tJi#apasampanno t.ikd.sa7p pUretvti tiUhati. Evam eva itthibhiii!Jaaa1lkhtite ittMndriye satl ittM. 
lingadini lumti. BiJa7Jt1liya hi itlhindriya1Jl.-op. cit. p. 321. 

7 Ibid. p. 321 (. , . yan ti kWratuWacana1]1.. Yena ktirattena . .. ), 
• See Dh<r. p. 143. 
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faculties of sex determine those difl'crences between the male and the female as 
regards their physical form (sa'118tluina), tone of voice (svara),dispoeitiona (abhiprciya), 
manner of being (iicara), demeanour (ce~!Q:), eto.1 

There is, however, this fundamental difference : The Tberavadins believe that 
itthindriyajpurisindriya is spread a.U over the body (sakala-sarira-byiipaka) as kayen
driya (the organ of touch) is.• On their relative position BuddhaghoB& observes 
that it is not correct to sa.y that ittkindriyajpurisindriya is either" located in tho space 
where the organ of touch is looatcd " or " located in the space where that is not 
looa.ted ". 8 What is attempted to show is that, a.! though both are spread all over 
the body, yet the one is not an aspect or a part of the other. Those primary ele
ments which support the organ of touch are different from those that support the 
faoulty of sex (bhinna-ni&&ayatli).• 

On the other hand, the V aibhiiqik.ae maintain that Btrindriyajp-urtl!lendriya is not 
distinct from kayendriya. "A part dans l'organe appele kaye-ndriya, organa du 
taot, lea deux orga.nea se:z:uels. Cea deux organes ne sont pas distinots du kaye-n.
driya. ".• This is precisely why the Va.ibh~ikas do not count them. as two separate 
riJpa-dharm.aa •• 

Buddhaghosa's commentator seams to have ha.d the Vaibhiil)ika theory in mind 
when he sa.ys that some entertain the wrong belief that tho faculty of sex is only 
a part of the body (sarirekadesavutti). And he goes on to remark that it is pa.rtly 
withaviewtorefntingthisbeliefthatinthe Visuddhi maggait is described as per
vading the whole body.' 

In consonance with their view, namely that the two faculties of sex" ne sont 
pas distincts du kayendriya ", the Vaibh~as also maintain that " ils oonnaissent 
le tangible ".8 That the Theravi!dins do not subscribe to such a view is shown 
from the fact that the two items are not included in the category of" ri11Ja'IJ' sappa
ligkaf'!l.".• 

Since indriya signifies that which exercises a. dominant influence, in wlrich sense 
and over what do they wield their influence t Tho Vaibh§.(!ika.s explain this in 
two ways : Firstly, they are the determinant fa.ctor of tho distribution of living 
beings into two groups as male and female (satlva-bheda). Secondly, they determine 
the differentiation of living beings (sattva-vikalpa-bheda); it is beoa.use of them that 
there are differences between the two sexes as regards the physical features, etc.lD 

>See AK. Ch. li, pp. 104, 108; AKcy. II, pp. 94, 97. 
'Sao Vism. p. 378; Abh•k. 269; ADSV~. p. Ill. 
• na. ca kii.ywppasiWena 1/JUoktf.te. lhitan ~4 '!14 auMtokaae ,rvitan ti va t~CJCtabbafl'.-Vi.sm. p. 378. 
'See V..,.'f, p. 448; of. na ca kl811> WyappCI8<lcknG BOrikaro lakkh<JtUJI>h<dato nis.ayabh<dalo 

V<i.-Abhvk. p. 269. 
'AK. Ch. li, 108; ... also AKcy. I, p. 97. 
• Seo above, p. 36. 
' v .... ~. p. «8. 
1 AK. Ch. 11, p. 108. 
' See above. pp. 36 cr. 
'' AK. Ch. n, p. 104; AKvy. I, p. 94. 



From what has been observed so far, it should become clear that the Theravada 
answer to the question amounts to the aame.1 

We might note in paasing some intereating comments made in the AUha8illini 
on some differences between the two sexes : 

The shape of a woman's hands, feet, neck, breast, etc. is not like that of a ma.n's. 
The female lower body ia broad, the upper body is less broad. The banda and feet 
are amaH, the mouth is amall. The female breast is prominent. The face is without 
beard or moustache. The dresaing of the hair, the weaving of clothes are also unlike 
those of a man's. The maaouline featurea are just the opposite. For the shape of 
the hands, feet. neok, breast, etc. of a man is uulike the shape of those of a woman. 
For a man's upper body is broad, the lower body is less broad, his hands and feet 
a.re large, the face is large, the breast-flesh is less full; beard and moustache grow. 

Then there are differences as to habits and deportment : Thus in youth women 
play with tiny shallow baskets, pestles and mortars, variegated dolls, and weave 
string with clay-fibre. There is a want of assertion in women's walking, standing, 
lying down, sitting, eating, swallowing. Indeed when a ma.n of that description 
is seen, folk say : He walks, stands, etc. like a. woman. In the case of men there 
is a marked difference. In youth they play with chariot• and ploughs, etc., make 
aand-ba.nks a.nd dig ponds. There is assertion in their walking, etc. When a woman 
is aeon taking long strides, etc., folk say," she walks like a man."• 

Coming closer to our subject, we may note here a problem that has been created 
by the Atthasillini account of the two faculties of sex. The view that they are the 
determinant factor of the differences between the male and the female as regards 
thoir physical features, etc., does not accord with the definition of indriya-paccaya 
as given in the Pa!!hilna of the Abhidhamma Pi~ka. In this work, with tho sole 
exception of itthindriya and puri.indriya, all the indriyM arc postulated as indriya
paccaya, " condition by way of faculty ".3 The obvious implication seems to be 
that the two items aro not interpreted as indriyM, although they are so designated. 
The situation is perfectly understandable for, as we have seen,• according to the 
earlier texts they mean femininity (iUhatta) and masculinity {puri.atla) and not, 
as interpreted in the Attkasiilini, what are responsible for them.' 

1 Of . ... itehindrigaff ca pu.risindriyall ca sattapaititiiya padaUhdnt:M?J-.-Pq. p. 101. 
• Tr. from E~sUQr n, pp. 419 ff.; arrangoment is changed (Aal. pp. 321-2). 
a See below, pp. 136 ff. 
• See above, p. 65. 
6 According to the Vib~fto andcii;rya namod Ba.ilghavasu contended that only ihe Iat 6 sense
organs and the fooulty of life (aeepp. 161 ff) were indriyas in the real sonse of the term-AK. 
(Introduction), XLIII. In the opinion of some dcli,ry~. only tho 6 sense-organa (the 6th is 
manas-- the mental orge.n) form whe.t is called "mUlalatWadravya .. , i.e. the funda.menta.l consti
tuents of a. living being-AK. Ch. 11, p. 111. n. 1 and 2; AKvy. I, p. 98. As fa.r as the position 
of tho two indriyas in question is concerned, both theso traditions accord well with tho above 
situation which obtains in the Abhidho:rnma. Pit-aka.. 
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In all probability, it was this situation that prompted the authors of the later 
works to modify the Atthasalini view on the subject. It is pointed out that, as a 
matter of fact, feminine features, etc. are due to tho past kamma. But, since they 
arise mostly in a continuity endowed with the ittMnuJ.riya., itthintlriya. is to be recog· 
nized as their k<ira.l"', " reason ", i.e. a sort of supplementary cauee. The same is 
true of purisindriya..1 

That the two faoulties of sox come into being tluough the action of kamma (kamma.
Bam'UWUina), is a view referred to both in the earlier and the la,ter works.> When 
this view and the above modification are taken into consideration, the following 
llituation results : 

Ka.mma. is the c&use, not only of the two faculties of sox, but aJso ofthose differences 
which the two eexes exhibit as regards their physieal appearances, etc. 

This reduces the fundamental difference between the two faculties of sex on the 
one hand, snd feminine and masculine features, etc. on the other. The recognition 
of the former as a karal"' of the lstter seems to be only a fiimsy device to save the 
situation. It will also be seen that, in these circumstances, the position of itthindriya 
and purisindriya comes very close to that assigned to them in the Abhidhamma 
Pi~aka. It seems more proper that the two items were excluded from the category 
of nippha.mur.-rilpa. Such a step does not necessitate a modification of theDha.mma.
Bangani definition ; nor does it give rise to tile peculiar situation to which we have 
drawn attention. 

Before we close this section we may refer here to the fact that, in the view of the 
Attha.8aZini, p'Urisind!'iya. i• superior to itthind.riya. : The former is brought about by 
higher morality (ma.ha.ntena k'UsaZena) and tile latter by weak morality (ma.ndena. 
k'Usa!ena).• Mrs. Rhys Davids observes that in assigning a superior position to the 
former the author of the Att:ha.sii!ini is mindful" to appreciate the sex to which he 
bo!on2s "·' This is not unlikely. However, there has been an earlier tradition 
according to which manllood is superior to womanhood. 

The V ibha.nga, for instance, saye that til ere is no possibility of a female being tho 
Sakka, the M8,ra. or the Brahml!.. • An interesting view recorded in the AbkidJiarma. 
koAa is that, although the two faculties of sex do not obtain in the RUpa-Zoka, yet 
the Jiving beings there are males for this reason : " Ds poss6dont eette autre mascu
linit6 (pu~h<iva) qu'on voit chez lea males du Kamadlui.tu, forme du corps, son 
de Ia voix, etc." • Here, too, one cannot fail to notice the attempt to boost up 
masculinity. 

'See Viom'f.p.448; V.....S. V,p.62; of. Kil'lcllpii#hamgddmiyaiMaoka'll~n<ipac<ay""a 
eamuUhaJumK ytbhuyyena pan.o itthindriyalah.it& yeva aantdne tGJ?I·taddkdrci h'IJJ/oa .!Gmbltauanei, 
itaraUha na bhavantl ti tuatp. tabbhiivabMtJilafl' updd6ya indriy~ pfllicca 3Byanti fi wua:nt.
Abh•~· p.266. 

1 See below, pp. 107 ff. 
•Op. oi<. p. 322; see also Ablwk. pp. 267·8; Ablw#. p. 68. 
c Bud. Pq Ethics, p. 176, n. 1. 
• Op. oil. p. 336. 
• Op. oil. Ch. II, p. 130. 
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Faculty of life 
It is fairly certain that the recognition of two jtvitindriyas, faculties of life, is a 

doctrinal development confined only to the Them vida.. 

The first, called arupa-jivitindriya (mente.!), is one of the fifty two cetasik4.s 
(consciousncss-concomite.nts), and as such, is included in the aaitlcharakkkandka.l 
It is the factor that stabilizes and sustains every type of cilia (co11Bciousness) as 
well as those cela8ikas (consoiousnoss-concomite.nts) which n.ro co-riascent and 
co-terminous with it.• It is therefore counted as one of the seven " universal 
concomitants of consciousness" (sabba-citta-8fidluirana-cela8ika).3 

The second, called rti,pa-jivitindriya (material), is an u.pada-rtlpa, and as such, is 
included in the ..Upakkkandka. It ia the factor that stabilizes and sustains the 
kamma-samu.f!hdna-rtlpa (matter that comes into being as a result of kamma),• 
namely, the first five sense-organs, tho two faculties of sex, the physical basis of 
mind, • and a.II other materia.) elements inseparably """ociated with them. • Hence 
it is that according to the theory of riVpa-krdiitpa., it enters into the composition of 
all kamma-samu!!hdna-rtlpa-kaliipas,' just as aropa-fivitindriya is concomitant 
with every kind of citta. 

The V aibhii\likas, for instance, te.ko an entirely different position : There is 
only one jivitendriya. It is certainly not of the nature of rupa. Nor is it exclusively 
a caitasika (menta.I) dharma, although it resembles the latter. For, unlike the 
caittas (consciousness-concomitants), it is not &SSociated (aa111prayakta )with cittas. 
Hence it ia assigned a place in the category of cilta-viprayu.kta-sa'f!IIJkiiras.• This 
is to show that it a.pplies, not only to nii.ma-dkarmas (mente.!) but also to ropa-dharmas 
(matsrial). In this respect, it is like tho four sa'f!l8krta-~a!UJ8 • which, because 
they apply to both groups, are included in the same category. 

Dr. P. S. Jaini bae shown that the reason for the development of two such traditions 
(Theravilda and Vaibhlil!ike.) is traceable to the account of iiyu given in the Mah!F.
vedalla Butte. of the MaJjkimanikiiya and to the problems arising from the recognition, 
on the part of Buddhists, of the two planes of existence, viz. asannabhava and 
arii.paloka. 

According to the Butte. in question, what stabilizes the five Se118e-organs is aya . 
.ifya depends on 'U81>Iii (heat), and 'U81>1ii in turn on iiyu. Their interdependence is 
compared to that between the flame a.nd the light of the lamp. Just as the light 
is visible bcca.use of the 11a.me, even so the flame is visible because of the light. 

' 8eo DJ,.. pp. 24, 34 eto. 
'See AB!. pp. 123-4 ; Viam. pp. 464, 493 ; Abhuk. p. 120. 
'8eo ADS. p. 6. 
t In Viam. p. 378 tho kamma..amuiiMna-nlpa is referred to 68 that nlpa which is "sohtJja" 
with Jitlitindriya, beca.use they come into being simultaneously. See also Abhvk. p. 270, 
ADSV~. p. 112. 

'i.e. hodaytJ.tXlllh.u, the latest addition~ below, pp. 62 1f. 
• Diaousaed in pp. 104 f!. i nlpa-Jivit-indriya, too, is A:amma-samuUMna--see below, pp. 66-7, 
'See below, p. 166. 
• See ilK, Ch. IT, pp. 178·9, 214 ff. : AKoy. I, pp. 105, 168 ff. 
'See below, p. 84. 
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Ayu is not identical with vedana (feelings), because if it wore, then a person 
experiencing the trance called sa;Hili-vedayita-nirodlw, (the cessation of perceptions 
and feelings) would not be able to rise again from that trance. Since the four 
namakkhandMa-vedanii (feelings), saiifili (perceptions), smikhlira (formations) and 
vinnana {consciousness)-are necessa.rily co-existent, sanfili-vedayita-nirodha is the 
nirodM (cesaation) of all the four. Hence for the self-same reason liyu could not 
be identified with any of these four khandhas. 

Nor could it be included in the r;;.pakklw,ndlw,. Rupa doeil not obtain in the 
ariipaloka. Consequently to include it in the ropaklt!w,ndha is to exclude it from the 
ariipaloka. But the principle of life should be recognized in this plane of existence, 
too. 

Hence it is that the Theravii.dins have recognized two jivitindriyas, each having 
its province well demarcated ; wherell8 the Vaibhii~ikas only one, but common to 
both na,.,. and nlpa, yet not identical with either ofthem.l 

That this was the reason that led to these two parallel developments, is further 
confirmed by a Kathiivalthu controversy where the point at issue is whether there 
are two jivitindriyas or not. The Theravadin's (Sakavll.din's) claim to the desira
bility of recognizing two jivitindriyas is based on two main grounds : The first is 
that it explains the fact that the attainment of nirodM-samapatti is not identic&! 
with death. The second is that the denial of niima in asafiiiahlw,va does not amount 
to the denial of jivitindriya, for therein there is rapa-jivitindriya. 

The objections of the opponent (the Pubbll8eliyas and the Sa,mmitiyas, according 
to the Commentary') are strongly reminiscent of the Vaibh~ika position. The 
opponent contends that there is only ono jivitindriya, that it is common to both 
nama (mind) and rupa (matter), and that it is ar;;.pa (non-material). Its description 
as ar;;.pa suggests only its exclusion from r;;.pakklw,ndlw,, and not its identity with 
any of the cetasikas. For, although he admits its inclusion in the sankhlirakklw,ndlw, 
(sankhlirakklw,ndlw,-pariyapanna), yet he denies that sankhiiTas obtain in the nirodlw,
samiipatti.• The opponent's view, therefore, seems to be that, althoughjivitindriya 
could be assigned a place in the sankhiirakklw,ndlw,, it is certa,inly not a pure cetasika
dhamma. It may be recalled here that the Vaibhii.~ikas include it in the category of 
citta-viprayukta-sa'!'skiira., but make it distinct from the caitasikas. In point of 
fact the Commentary observes that, in the opinion of the opponent, jivitindriya is 
a oilin-vippayutta-ar;;.pa-dlw,mma. • 

There is thus a close parallelism between the theory of the Vaibhii.~ikas and tha,t 
which the Kathiivalthu proposes to refute. And, the controversy could therefore 
be taken as representative of a. conflict between two different solutions to a common 
problem-the problem of explaining the position ofjivitindriya in relation to asafifia
bhava and arapaloka. 

l Jai.ni, The development of the lheory of the tJiprayukta-sa1]Uiki£ras, BSOAB 1 19ti9, Vol. nii, Pt. 3; 
see also, Buddha's prolongation of life, ibid. 1958, Vol. XJ~:i, Pt. 2. 

a Ktn~.A. p. 112. 
• Kvu. pp. 394 ff. 
• Kvu.A. p. 112. 
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However, when the function assigned to ri/,pa-jivititulri.ya is taken into considera
tion, the case for ita recognitionappearstobewesk. Itacharacteristiofunotion,itis 
said, is to stabilize and sustain the kammaja-riJpa, i.e. the material elements which 
arise as a result of kamma.1 It is argued that, although what are called kammaja
rflpa are the result of kammas, their stability and uninterrupted continuity cannot 
be accounted for without tho rupa·jivitindriya.• But riipa-jivitindriya is itself 
kammaja.• Thus here we have a situation where one kammaja-ropa is stabilizing 
and sustaining the other kammaja-r;vpas. .Adopting a Saut.rantika. a.rgumcnt• 
one may contend that if the stability and uninterrupted continuity of the kammaja
riJpas cannot be accounted for without a. rupa-jivitindriya, then this r1J.pa-jivitindriya 
which is also a kammaja-ropa should require another ropa-jivitindriya in order to 
account for its own stability and uninterrupted continuity. And this would result 
in wha.t the Buddhists oall" anaVIJIJIM ", the (fa.llacy) of infinite rcgrcas. 

The situation becomes all the more clear when one considers how the Sautrintikas 
reacted a.gainst the recognition, on the part of the Vaib~ikas, of jivitendriya as a 
real entity (dravyatas). Their argnmcnt is tha.t karma alone is sufficient and efficient 
enough to sustain what arises as a. result of karma. l'ho so-called ji vitend1-iya, they 
contend, is a prajnapti (designation) with no objective reality.• " Just as the destiny 
of an arrow and the time it will take to reach its destination are determined at tho 
moment of its shooting, similarly the karma of an individual, at the moment of 
rebirth, fixes the destiny ( nik<iya-sabluiga) and the duration of the santdna of the 
five okandhas ". 8 The postulation of jivitendriya is not only superfluous, but gives 
rise to, and leaves unexpla.ined, the question of accounting for its own stability and 
continuity. 7 

Viewed in the light of this Sautrii.ntika argument, tho reasons adduced by the 
Theravii.dins for recognizing the rnpa-jivitindriya are rather far-fetched. As they 
have often done, had the Thcravii.dins followed the Sautrii.ntika line of reasoning, 
they would have readily excluded it from the category of nipphanna-riJpa. 

Nutriment 
Kabalik<ira-ii.Mra, literally, means " food made into a ball " or " morsel-made

food ". In the Nikii.yan terminology, it means solid material food as agalnst ciUa 
(consciousness), cetand (volition), and phailoa (sensory and mental impression) which 
are also oalled food (ii.Mra), for they all nourish, sustain and keep going the empirio 
individuality 8-a process of alimentation. 

While the earlier texts understood kaba/ik<ira-aluira in the general sense of food 
which a.llliving beings take for their sustenance and growth, the Abhidhe.mma in tor
preted it in a moro abstract sense to mean tho nutritive aspect of matter, the" quality" 

'See v.:.m. p. 447 ; ADSV'f. p. 112 ; Abhvk. p. 270. 
1 1bid Zoo. cit; cf. Na, hi kGmmaJana1?lkamtnam·'eva ~hitihetu bhavitu'Tl' sakkoU.-Abhvk. p. 270. 
' A•!. p. 342. 
' See AK. Ch. II, pp. 45 ff. 
• See AK. Oh. II, pp. 214 ff. 
• Jaini, BSOAS. 1959, Vol. xxii, Pt. 3. 
'See AK. Ch. II, pp. 21 ff. 
'OJ. o.g. D. ill. pp. 228, 276; M. I, p. 48; S. II, pp. 11, 98. 
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of nutrition. It is of course true that the Dlw.mmallangani defines it by citing som& 
examples offood such as boiled rice, sour gruel, flour, fish, flesh, milk, curds, butter, 
cheese, etc.' But as the Commentator observes this is a definition given in terms 
of its embodiment--valtflu . ....,ena.• The commentaria.l observation is admissible 
for it is supported by the fact that kaha/ik4ra-akiira is one of the dlw.mmiiyatana
rii.pas. It cannot be known by any of the aensea other than the mind (mane) ; 3 

it is known by a process of inference. Nevertheleas this definition by way of" val
tku , is reminiscent of its earlier meaning. 

Quite in contrast is the Vaibh&,ika definition of ku.OOI/iikara-akiira : It consists of 
three iiyatanas, viz. gandhiiyatana (odour), ra&iyatana (savour) and apr~tavyayatana 
(the tangible). llilpiiyalana (tho visible) is excluded on the ground that it does not 
contribute to the function of alimentation.• 

For the moment if wo overlook the exclusion of rapayatana then this interpretation 
does not amount to a. radical departure from the earlier conception. For, it may be 
noted here that the three ayatanas which ma.ke up kava4ikara-akiira o.Jong with 
?"ilpilyatana represent those materia.! elements which are qualwed as avinirbhilga 
(inseparable), and which are said to enter into the 90mposition of all material things.• 
Hence, if what in the Nikayas was considered as kabajikiira-iiMra (food in its general 
sense) was sought to bo explained as composed of these four iiyatanas, then this 
really amounts to a case of approaching the subject from the stand-point of aya!ana. 

As regards this subject the fundamental difference between the two schools is 
this : For the Theravii.dins kabf4ik4ra-iihiirl. is a separate material element, whereas 
for the Vaibh~ikas it is e. compound of material elements. 

The physical basis of mental activity 

The enumeration of Tw.daya-vatthu (tho heart-basis) as a secondary material element 
and its recognition as the physical basis of mano-dhiitu (mind) and mano-vinnana
dhiitu (mind-consciousneas) is a post-canonical development which finds mention in 
the Theravada works compiled during and after the time of Buddhaghosa. The 
Nikityas are silent on the subject. Even in the Dlw.mmaJJai!gani, where we get the 
most exhaustive ana.lysis of matter as far as tho Pa.Ji Canon is concerned, no allusion 
is made to such a theory. The first canonical reference to a physical basis of mental 
activity is met with in the Pat~hiina of the Abhidhamma Pi~e,ka, but strangely enough 
the manual does not specify what it is. • 

• Op. olt. p. 144. 
' As!. p. 330. 
' Soe D/18. p. 340. 
" OJ. kcwOij.ikO:raMrawa trr,u gand.hara~a~#avydyatan~ &af'M/Taha~. kCJ8t11dci rilpU.yatane na 
saopgrol•*· y~rdar.l.mdMrena ,.-..;Tt4ya,ya moMbhiU<!n/hr> 1l01JGC"YOB"""'<l'. 
-Abhmr. p. 40; see also AK. Ch. III, pp. 120 ff. 

a See above, p. 33 .. 
'See below, p. 6". 
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With their acceptance of the cardiac theory of the seat of mental activity, one 
question the commentators had to answer was why hadaya-vatthu was omitted in the 
Dhamma.sailgani. In their opirtion the omiasion was not accidental, but was due 
to the necessity of maintaining consistency in the method of exposition. The ex~ 
planation is as follows : 

In the Vatthu-duka section of the Dham=ailgani, the exposition is made with 
reference to the bases of the first five kinds of viMiiina, e.g. " There is rupa that is 
the basis of cakkhu-vinfiiina; there is rilpa that is not the basis of cakkhu-vinniina ".' 
If the dyads were stated with reference to mano-viiiAiii.na, too, as u There is rUpa 
that is the basis of mano.vinna.na; there is rUpa that is not the basis of mano-viiifilina", 
then the Vatthu-duka section would not fall in line with the Arammru;ta-duka section 
(where the dyads are stated with reference to the objects of the first live kinds of 
vinnana).' For it is not possible to establish a dyad like:" There is rilpa that is the 
object of nuz.no-vifi.1i.iina; there is rUpa that is not the object of ma.no-vinfilina " 
(because all the ropa-dham= become the objects of mano-vinnana'). If there 
were to be inconsistency between the two sections in question, then there would 
not be uniformity in the method of exposition. Herein the Teacher's intention 
was to develop the exposition in a form that has unity ( eka-ra.sa ). Hence the omission 
of hail.aya-vatthu, which is the basis of mano and mano-viii:iiiina, was unavoidable.' 

That this is a highly ingenious explanation, is quite obvious. It is of course true 
that much of the subject-matter of the Dhamma.sangani is cast in a symmetrical 
form. But it is extremely unlikely that the authors of the Abhidhamma Pitaka 
should deliberately avoid mentioning an important element of matter just for the 
sake of retaining symmetry in the method of exposition. 

Dr. S. Z. Aung, too, suggests, but for entirely different reasons, that the omission 
of hadaya-vatthu in the Dhamma.sangani is not accidental : " In view of the popular 
idea, i.e. of the cardiac theory of the seat of mental activity prevailing in his time, 
the Buddha preferred to be silent on the point. He did not accept the theory, but 
if he had expounded his own theory it would not have been acceptable to his hearers".' 

This explanation, too, is equally unsatisfactory and equally far-fetched. To 
suggest that Buddhism withiield certain ideas for the simple reason that they would 
not " go down " with the age is to overlook the clement of radicalism in Buddhist 
thought. 

Why hadaya-vatthu is not mentioned in the Dham=angani, although it finds 
mention in the commentaries and in the kindred literature, does not seem to be a 
very relevant question ; for what we encounter in the later texts need not necessarily 
find expression iri the earlier. If there is a difference between the earlier and the 
later works as regards doctrinal tenets, this difference can be put down to a 
historical process at work. 

1 Dh3. pp. 125, 149. 
' Ibid. pp. 126, 149 ff. 
a See ibid. p. 178. 
• See Vism'f. pp. 449-50; see also Abhvk. p. 271 ; ADSS. pp. 154-5 : Vi.srnS, VI, pp. 64-5, 

where the same explanation is repeated. 
' Opd. pp. 277-8. 
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Of much significance, however, is the pa.ssage in the Pa~ht%na, which alludes to 
,. physical basis of mental activity without specifying what it is. The interesting 
thing to note is the way it makes this ,.uusion. First it specifica\ly states that cakkhu 
is a condition by W"'Y of basis ("i88aya-paccaya) for cakkhu-v#inana (visual con
sciousness). Likewiso, sota, ght%na, jivM., and /riiya are instanced as bMis-conditions 
for sota-vUiiiiina (auditory consciousness), gM.na-llii!nana (olfactory consciousness), 
jivlui-llifHiiina (gustatory consciousness) and l.:itya-llinnana (tactile consciousness) 
respectively. 

But when it comes to refer to th .. t which forms a basis-condition for ma"o and 
mano-llinnana, the language bocomes less specific : " Y a"lf' r/Jpa"lf' "i&&iiya ma...,_ 
dM.tu ca ma...,.,;;;nlinadM.tu ca vattami, la"lf' riLpa"lf' mawdluUuyii ca manollif!f!lina
dluUuyii ca la"lf' aampa!fUitalriina"lf' ca dhammliM"If' "ia8ayapaccay8M paccayo ".• 
(=" That material thing, based on which the mind-clement and tho mind-conscious
ness-element occur-that material thing is a condition by way of basis for the mind
element and the mind-consciousness-element and what is .... ociated therewith ". ') 

It will be seen that, in the quoted sentence, tho physical basis of mana and mano
vifif!ana is not specified. It is referred to in a circuitous way as" ya"lf' rlipa"lf' •• • ta"f!' 
riLpa"f!' ". Mrs. Rhys Da.vids' observa.ticn, na.mely that the term is" guarded " and 
tha.t " the evasion is quite marked ", • is certainly to the point. And, as already 
observed by Aung, if it were thought that heart was the physical basis of montal 
activity, then the Paf!M.na would have nsed the word," hadaya-(vatthu) " instead of 
" ya"lf' riLpa"f!' •.. Ulii]HUpa"lf' ". However, we cannot agree with the suggestion made, 
na.mely that this non-specification was due to the fact that, although Buddhism 
gave some sort of coneession to the popular belief yet it was not prepa.red to go so 
far as to commit itself to the cardia.c theory of the aca.t of mental activity.• 

In view of the " ma.rked evasion ", it BeeiDS more proba.blo tha.t the author or 
authors of the Pat!M.na wasjwcre not quite eertein a.s to what exacily constituted 
the seat of mental activity ; hence he or they preferred to observe wha.t may be 
called a. noble silence on the question. This is only a. tentative suggestion, for the 
na.ture of the situation is such tha.t no categorica.lstatcment could bo made. 

The commentators' interpretation of " ya"lf' rilpa"lf' .•. la"lf' riLpa"lf' " aa hallaya
vaUku could neither be supported nor refuted with reference to the Pa!!M.na passa.ge. 
For it is a.n answer to a. question left nna.nswercd. 

An interesting a.rgument in support of their interpretation is found in the sub
commentaries. The first pa.rt of this a.rgument is an attempt to fiud out whether it 
is possible to identify the" ya"lf' rlLpa"lf' •.. la"lf' riLpa"f!' " of tho Pa~na with a.ny of 
the twenty seven riipa-t!Jrammas mentioned in the Dhammaaa7iga"i. 

'Tkp.p.4. 
s u What ia 881100i&ted therewith ., means thoae ceta•im, whi.ch arise along with ma11.o. 
vinMM. 

• Bud. P'lf. p. 71. 
' Cpd. p. 278. 
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Attention is :first drawn to the fact th&t cakkhu, sola, eto., which are the physie&l 
bases of the five kinde of vUinaiUl8 named after them, are a variety of nipphanna
uplldll-rilpa. Therefor&-so rune the argument-the physical b&ais of mano a.nd 
mano-viiUicina, too, should be a ril.pa-dlwnnma which is nipphanna &s well &s upiitlii. 
This eliminates the four primary elements bee&use, although nipphanna, they are not 
upiitlii. It also eliminates the ten items which we shall examine in the next chapter 
bee& use, although upiitlii, they are not nipphanna. Consequently the field is narrow
"d down to the fourteen nipphanna-upiitlii-rfi,pas which we have examined in this 
chapter. 

Among them, none of the first five sense-organs can be selected because they are 
th" physical b&ses of the five kinds of viiiilci1Ul8 named after them_ The four objec
tive fields and the element of nutrition (kaba1fkara-<ihcira) exist not only in the body 
of a living being but a.lso outside of it ; hence they teo have to be eliminated. Since 
mano and mano-viiiiULna obtain even in those living beings who do not possess the 
faculty of sex, the two faculties of sex, too, have to be eliminated. The faculty of 
life has its own function to perform ; to attribute another is not quite right ; hence 
it should also be eliminated.l 

So far it has been a case of elimination. And, so far two things have been estab
lished: the first is that what is referred tc as" ya'tf' n'lpaf11 .•. lafl' rilpaf11" should be 
a nipphanna-upiitlii-riJpa ; the second is that it e&nnot be identified with, and should 
therefore be distinct from, a.ny of the (a.lready known) thirteen nipphanna-uplld/i 
rilpas. The main purpose is to show that the postulation of a separate rilpa-dhamflW. 
as the physical basis of mental activity is justifiable. 

The next problem is to find out where it is located. It is said that when someone 
thinks of anything, bringing it to mind intently and directing his whole mind to it, 
he experiences exhaustion (khijjana) in his heart. Therefore, it is to be inferred that 
the location of the seat of mental activity is inside the heart (Tuulayahbhantare).• 

What is called Tuulaga-vatlhu is not absolutely identical with he&rt as such. Like 
the sense-organs, it is a very subtle and delicate species of matter, and is located in
side the heart. Like the sense-organs, it also comes into being through the action 
of kamma.• But unlike the former,• it is not a.n indriya. Because of this reason, 
a.lthough mano and mano-viiU!ana have Tuulaya-.mthu &a their basis, they are not 
controlled by it in the sense that the relative strength or weakness of tho latter does 
not intluence the former.• Since menta.! culture is a central theme in Buddhism, 
the scholi&ats seem to have taken the view that it is not proper to conceive mano a.nd 
mano-viitfiana as controlled by the Tuulaya-vatthu, &!though the !&tter is recognized 
&s the physical b&sis of the former. 

1 See Vi~~mf. p. 449; Vi8m8. V, pp. 64-65; Ablw~. pp. 270-271 ; ADBS. pp. 154-156, 
• , •• OlV,ii«JtfxZ ~tid BOhbc17' cetaMi 8ama1n1dharikd J:i~ cintentalaa hadayappadesoss(J, 
khf!Jo11Glo lallh<da'l' tiU/oall ti vinMyati.-Abhok. p. 271. 

' See Viamf, p. 449. 
4 See above, p. 49. 
'See Viam'f. p. 460; Abhok. p. 271. 
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In recognizing luuiaya-vatthu as the seat of mental activity the Theravadins have 
followed an old Indian tradition. In a prayer in the Atharva,veda one reads : " 0 
Mitra and Varona, take away the thinking power (cit/a) from the heart (hrd) of this 
woman ... " 1 Cara.ka and Su~ruta, too, have recognized the cardiac theory of the 
scat of mental activity.' The question is not raised in the Nikayas. However, as 
Mrs. Rhys Davids notes, the torm luuiaya finds a place in Buddhist popular psycho
logy, but in the sense of" inmost,," inwardness" and also of" thorough ".3 Thus 
we have" luuiaya-sukha'!'" (inward pleasure)," luuiayail.ga1M" (going deep into the 
besom of the heart)," dhammassa luuiaya" (the heart of the doctrine). Attention has 
also been drawn to a Ja.taka where a man's thinking is referred to his heart's flesh 
(hadaya-'fTWA!'Sa).• In the Abhidhamma Pi~aka the term luuiaya is sometimes used 
as synonymous with rruzno and mano-vifi.iiiina. 6 References as these, too, may have 
encouraged the commentators in arriving at their conclusion. 

1 Dasgupta, Hist. of Ind. PM. II, p. 292. 
' Sinha, Irul. Pey. I, p. I. 
' Ewl.. Pey. p. 34. 
' IbUl. p. 278. 
' See Vbh. pp. 87, 88, 144. 



CHAPTER FIVE 

The Secondary Elements: Group B 
(Anipphanna) 

WE have already shown1 that only those items, qualified by the positive term, (pari) 
nipplulnna, are true rii.pa-dlulmmaJJ : They are real and discrete entities having their 
own nature (sabhiiva). Although real they are not eternal; not only are they de
pendent on conditions (paccaya), but are also characterized by the three sankhata
lakklul7Jas, that is to say, they come into being (uppada), exist for some time (!hiti) 
and perish completely (blulliga).' They aro therefore sa.nkhata-dlulmrnas. What 
then are a(pari)nipplulnna-rilpas ? 

According to tho Kathiivatthu, what is not parinipplulnna is also not sankltata. • 
Since the commentators, t001 as we have shown,4 use the term with the ~ame implica
tions, it follows that what is called anipplulnna-rilpa cannot be sanklul!a. But as is 
recognized in the commentaries themselves, what is not su:nlchata need not necessarily 
be asariklulta, i.e. something that exists permanently transcending all laws of" con
ditioned" (sanklUlta) existence.' It could as well be a nominal dlulmrna, a paMiaUi. 
Under which of these categories do anipplulnna-rii.pas fall 1 

The authors of the Atthasalini and the Abhidhammiivatii.ra seem to have been 
perfectly aware of these implications. For, immediately after having stated that 
certain iteme are anipphanrta, in almost identicaJ words, they raise the question : 
" If they were anipphanna, would not they become a:Jankhata ? " 6 

The question is raised only to answer it in the negative. The answer, when its 
implications are developed, amounts to this : What aro called anipplulnna-rupas 
signify certain positions, phases, characteristics, otc. of tho nipplulnna-rupaa. As 
such they shonld not be interpreted as real and eternal entities, transcending all laws 
of" conditioned " existence. In other words, thoy are certainly not asankhata. 1 

1 Boe above, pp. 42 ff, 

a i.e. according to the lato interpretation of sa1il:hata-lakkha~ ; on various interpretations 
on the subject, BOO below, pp. 81 ff, 

• Op. eit. PP• 626-7. 
' Bee above, p. 42, 
' Of. KwA. p. 92. 
' Y adi hontl anippltanna bhaveyyu.1ft te asail.khatd ?-Abhvt, p. 74 i ooe also A.6l. p. 343. 
' Ibid. W<. cit. 
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The denial, namely that they are not aaaitkhata, does not mean that they are 
sankhata either. For, as wo have already seen,' one of the two purposes of describing 
the nipphanna-rilpa. as salakkha?Ja-rilpa. is to show that the three aaitkhata.lakkha?Ja.9 
apply only to them. 

The resulting concluaion is clear. The anipphanna-riipcu do not represent a set of 
rapa-dham= which are distinct from, and as real as, the nipphanna-rupaa. For, 
the former merely signify certain facts (positions, phases, characteristics) connected 
with the latter. Apart from the nipphanna-riip(UJ, there are no distinct and separate 
material elements called anipphanna-rupaa. In other words, tho anipphanna·riipas 
are nominal dhatmmas with no autonomous objective counterparts. As such, once 
it is recognized that the nipphanna-rupas are saitkhata, the question as to whether 
the anipphanna-riipaa are saitkhata or asaitkhata does not arise. Then why were they 
postulated as riipa-dhammas (material elements) 1 

Dhammapa.J.a answers: They stand for tho fact of limitation, certain positions, 
and characteristics ofthenipphanna-rilpa; in this sense they" follow with the latter " 
(taggatika). Henoo (as a matter of convention), they are also designated as rilpa
(dhammas).2 That is to say, since they have a olose and intimate connection with 
what really amounts to riipa (matter), they are also given tho samo designation. 
But this designation docs not carry with it the implication that they are •·upa-dham
mas in the aame sense as the nipphanna-Ni.pas are. For, it may be recalled here, 
when DhammapiUa and Sumangala observe that the term rupa has, as a matter of 
convention, been extended to denote things which do not satisfy its definition, they 
mean the anipphanna-Ni.pas. 3 

Why the fonr generative conditions of matter (riipa-samuffhiina-paccaya), viz. 
citta (consciousness), kamma (volitional acts), utu (temperature of cold and heat) 
and iihiira (nutriment) are said to apply only to the nipphanna-rflpas' should become 
clearer now. Since they are sankhata1 and since no sankhata-dhamma can arise 
without reference to certain conditions (paccaya), it is neccgsary that their coming 
into existence should be accounted for by tho assignment of conditions. But 
because of what has so far been observed, similarly cannot be treated the ampphanna
rilpas. If they, too, were aBSigned conditions separately, then this would amount 
to saying that they were something distinct from the nipphanna-•·upas-which is not 
the case. 

There is, however, this situation to be noted. Although we are told that the four 
factors in question do not apply to the anipphanna-rflpas, yet they aro often described 
as citta-samu!I/Uina (given rise to by consciousness), kamma-samutfhana (given rise to 
by a volitional aot) and so on.' 

1 See above, p. 43, 
1 Nipphanna:riipassa pariccJw.lavikiiralakkhatwbMvato taggatikameva ti f"Upanh>eva vucca:i.-

Vi=1'· pp. 469-6(), 
1 Soo above, p. 43, 
4 Soe above, pp. 42 ff. 
' See e.g. Asl. p. 340; Vi.m>. pp. 461-2. 
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This does not mean that the soholiasts have overlooked the implications of what 
they have explicitly stated. That that was done from a. conventional point of view, 
is clearly shown from what the Attha.salini observes in respect of the two vifi/iiatti
riipas. Although it describes them as citta-samU!tMna, when it comes to define them 
it specifically states that, in an absolute sense (paramaithato), this is not so.1 This 
is because the vifinatti-rupa (as we shall see in detail later') represents, not a separate 
materia.! element, but a number of citta-samui!Mna-nipphanna-rupa.g when they are 
in a particular position. Hence, onco these nippluznna-rUpa8 are described as citta. 
aamU!!Mna, it is not necessary to make the same description in respect of the vinfiatti
rUpa, too, because tho latter is a name given to the former when they are in a parti· 
cular position. And if the latter, too, is described as citta-samut!M?UZ-this, as is 
recognized hy the scholiasts themselves, is a description made according to the 
" indirect method" (pariyayena) and as such is not valid in a.n absolute sense (para
maithato).' 

This needs much emphasis, for here one can see one of the main points on whioh 
the Abhidhammic commentaries and the kindred works differ from the Adhidhamma 
Pi~a. The Dhammaaangani,' for instance, brings under the headings, citta-sam"-1-
!Mna and kamma-samU!tMna, many of the items which, in the later works, are 
brought under the heading, anipphanna. Because of this situation those items 
seem to appear as separate (and real) entities. By maintaining that this situation 
is not true in an absulute sense, the authors of the later works have done a. way with 
the flimsy claim those items had to stand as real riipa-dhammas. 

With these general observations in mind, let us now examine the ten upiidii-r;;pas 
which in the later Abhidhammic works came to be interpreted as anipphanna. 

Modes or self-expression 

The two vififiatti-rupas, namely, ka.yavifinatti (bodily expression) and vacivififiaUi 
(vocal expression), signify bodily movements (gesture) and articulate vocal sound 
(speech) as two modes of self-expression or as two media for the communication 
of one's thought to another. This, bo it noted, is only a general statement of the 
Buddhist conception of the two vinf!attis. Although it tends to coincide with the 
interpretation given by the S31J1mitlya and the Viitsiputriya,' it does not do full 
justice to the exact position taken by the other schools including the Theravii.da it
self. The two vifif!attis are one of those subjects on which the scholiaste havo ad
vanced a wide variety of opinions. The initia.l statement should therefore be under
stood in a general sense. 

1 Op. oit. p. 337. 
1 See below, pp. 76, 157, 
8 Of. Lahu.Wclinam pi ciUa;ddibhavaasa pariyityeneva icchitatta nlppariytlyena aUMraseva 
nipphannariipani kammiidito sa~#ha.ll.anti ti- Ablwk. p. 290. 
·.~op. cit. p. 147. 
1 See bolow, p. 70, 
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Tho detinition given in the Dhammasailgani, though it is the most exhaustive as 
far as the earlier texts are concerned, is not very clear. For, although it gives some 
fundamental facts on the subject, it does not give e. clear indication of their mutual 
relation. 

Tho first, i.e. ka.yamnnatti, ia defined as the state of bodily tension or excitement 
(kiiyMsa thambhana samhambhan/i sanJhambhitatta1'{')," On the part of a person who 
advances or recedes or fixes the gaze or glances around or retracts an arm or stretches 
it forth ".1 It is said to result in response to a thought whether wholeaome (ku.sala), 
unwholesome (aku,ala), or morally indeterminate (avyiikata).• For this reason it is 
also desoribed as invariably citta.samtq{Mna, i.e. set up or given rise to by con
sciousness. 3 

It is called ka.yavinnatti becauao it is the bodily expression or the bodily intimation 
of that morally qualifiable thought in response to which it arisea. It makes tho 
thought known-vinnapana ; it is the state of having made that thought known
vififi.iipitatta.4 

What is quite clear from this brief acoount is that kiiyavinriatti is not identical with 
the movements of the body. It means the bodily tension, the bodily excitement, on 
the part of a person who moves his body or limbs. 

The Siii)lmitiyas and the Vatslputriyaa adopt a more direct approach : " L'infor
mation corporelle (Kiiyamjnapti) est un mouvcment (gati) issue d'uno pensee ... qui 
veut ce mouvement (tadui$ayiilamba/cacittiiderv.tpanna) ".' The movement is that of 
the body (kiiya). And, it is this movement that is recognized here as the vijnapti, 
because it makes manifest or expresses that thought in response to which it arises. 
It is included in the rupayatana, the sphere of the visible, because it is the movement 
of the body, of matter that is visible. Hence it is the opinion of the 8al!lmit!yas 
and the Vatsiputrlyas that kiiyamjnapti is apprehended by the organ of sight.• 

The Vaibh§.l!ikas object to this interpretation on tho ground that there is no move
ment in an ultimate sense. All clements of existence are momentary (k$a!'ika).' 
Wherever they come into existence, there itself they cease to exist.8 Motion is not 
something that exists in reality (dravyatas), but is a name given to the appearance of 
momentary elements in adjacent locations (deMntarotpatti). 9 If somebody retracted 
his arm or stretched it forth, in an ultimate sense, it is incorrect to say that his arm 
had moved. What aotually happened was that tho aeries of momentary elements 

' Bud. P"Y- Elhiu, p. 186. 
'Dh<. p. 143. 
'Ibid. p. 147. 
t Dha. p. 143, 

~ KSP: MCB. IV, pp. 212-13; eoe a.lao p. 212, n. 21. In the AK. Ch. IV, p.4, the theory that 
kiiyavi,1ii.apti. = movement, is attributed to the Vft.tsiputriyaa whereas in La Siddhi, p. 48 
it is attributed to the Siirpmitiyas. 

• See KBP : MCB. IV, p. 214, n. 22. 
7 See below, p. 84, 
• yatraWotpaUi(l. tatraiva viniiAaiJ.-AKvy. I, p. 33. 
• See AK. Ch. IV, pp. 4-8, 
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that constituted what was caJled the arm arose in adjacent locations in a certain 
direction. Only the place of the arising of elements had changed, not a single ele
ment had moved. 

Hence to identify kiiyavijfiapU with bodily movements is to deprive it of its position 
as a real dharma. To deprive it of its position as a real dharma is to undermine the 
very foundation of the avijilapti-rupa,l in defence of which the Vaibha~ikas, time and 
again, joined issue with the Sautritntikas. 

Hence it is that according to the Vaibhl!.~ikas, lcaya-vijilapU is not the movements 
of the body, but is such and such figure or disposition--.!a'1181Mna--of the body, 
given rise to, or conditioned, by a volitional thought (cetanii). This kiiyavijfiapti-
1Ja1!'8111ii:rw, is something that is visible. • It can be apprehended independently of the 
colour (of the body):" kiiyavijilapti-grahana'l' tu vaf""(la-nirapek,a,. ·•.• 

Thus, although the Vatslputrlya-SaiJlmitlyas and the Vaibh~ikas differ in answer
ing what exactly constitutes kiiyavijfiapti, both agree on this point : kayavijfiapti 
comes under rWpl.iyatana, it can be apprehended by the organ of sight. 

Viewed against this background, the kilyavinil.atti of the Dham=angani raises 
one important problem. We saw that it could not be identified with bodily move
mente. Nor can it be taken as something that is apprehended by the organ of sight. 
For its inclusion under the heading, " dhammiiyatana-pariyiipanna "' shows that it 
cannot be known by any of the senses other than the mind (mano). It is known 
through a process of inference. In which way, then, does it act as a mode of self
expression ! Or, to be more precise, how does it express or make known that mora.lly 
qualliiable thought in response to which it arises 1 

On the solution of this question depends our understanding of the whole subject. 
But strangely enough, this is the point on which the Dham=angani is practically 
silent. 

It may be noted here that in the DhammaBangani account, reference is made 
not only to the state of bodily tension or excitement (which is kiiyavi!!fiatU), but 
also to bodily movements such as retracting an arm or stretching it forth. This 
seems to be an indiC&.tion of the fact that, although bodily movements are not kiiya
vififiatti, yet they have a close connection with it. That is to say, they, too, have 
a part to play in the expreBBion of thought. 

What this close connection is, would be clear if a correspondence could be 
established between the kiiyavifif!atti of the DhammatJangani and that of the DIL~
j;intikaa as given in the VijfiapUmli.trat!isiddhi : " D'apres les Dll~t!Lntike.s, il existe 
un certain RAlpa qui n'est ni couleur (vartta) ni figure (sa'118thlina) qui est produit 
par Ia pensee. Oe Riipa met en mouvement la main et lea autros membres ".' 

1 Bee above, pp. 39 If. 
'Bee AK. Ch. IV, pp. <1-12; KBP: MOB. IV, pp. 207-209. 
'AK"'/. I, p. 26. 
•Dhs.p.I79. 
'La 8iddhi. p. 48. 
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What this u certain lULpa " is, is not explained here in more positive terms. 
In the Karmaaiddhiprakart1J(!(t of Vasubandhu, an almost identical, if not the same, 
theory is attributed to the Sauryoda.yikaa. According to this theory, bodily move
ments are due to the air-element (viiywlhii.tu), given rise to by a certain variety of 
consciousness (citta-vis~iid utpanm<l!). And, it is this air-element that is recognized 
as the kayavijnapti.' 

What interests us here is the fact that according to both accounts (Dar~~antika· 
Sauryodayika) kayavijiiapti is the cause (hetu.) of bodily movements. From this 
it may be concluded that the Dar~~antikas and the Sauryodayikas do not seem to 
have overlooked the contention of the Vatsiputriyas, namely that kayavijiiapti 
occurs only when there is some kind of movement (iiijita 1) of the body and not 
otherwise. 2 

It may then be asked why the designation, kayavijiiapti (that whioh makes 
known'), is given to the cause of bodily movements, but not to the bodily movements 
themselves. For, according to this explanation the significance of kiiyavijiiapti 
as a mode of self-expression is rather indirect. This is certainly so. But like the 
Vaibha~ikas they, too, were committed to the theory of the denial of motion. For 
although they speak of movements, they do ,;ot recognize them in an absolute 
sense. Strictly speaking there is no " deSiirda:rQ.Ba~krtinti, " i.e. movement of a. 
thing from one locus in space to another, but only "deJtintarotpatti ,,, i.e. the 
appearance of (momentary elements) in adjacent locations.• It seems very probable, 
therefore, that it was with a view to retaining its reality that kiiyavijnapti was 
sought to be identified with the cause of bodily movements. 

That there is some parallelism between the kii.yaviniiatti of the Dham=angani 
and that of the Dar~~antikas and the Sauryodayikas is "clear. The former, too, is 
neither colour (val'~) nor figure (S"1t!hiina). For its exclusion from the riipiiy<Uana 
and its inclusion in the dhammiiyatana precludes its being identified with either. 

Its parallelism with that of the Sauryodayikas goes still further. As we have 
already noted, it is defined as" kiiyassa thamhhana santhamhhana santhamhhitatta'l' ". 
It may also be noted here that thambhitaua'l' (tension, distension) is one of the terms 
used in the Dham=angani in defining the air-element.' Does this mean that the 
kilyavinnatti of the Dkamrnn.sangani, like that of the Sauryodayikas, is the air
element 1 

In the Dkamrnn.sangani seventeen rii.pa-dkam= are listed under the heading 
cittasamutfhiina, i.e. arising in response to, or conditioned by, consciousness. Two 
of them are the air element and the kiiyaviniiatti.• H the latter were the same as 
the former, then they would not be mentioned separately and counted as two items. 

'See K8P :MOB. IV, pp. 2!9 ff. 
'See AK. Ch. IV, p. 4. 
3 See ibid. p. 3, n. 2. 
'See K8P: MOB. IV, pp. 219-20. 
'Op. cit. p. 177. 
6 Op. cU. p. 147. 
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On the other hand, if the kiiyaviiiiiatti were different from, or if it had no connection 
with, the air-element, then it would not be explained as (kiiyassa san)thambhitattat~•
The relation between them seems to be one of identity as well as difference. 

The whole situation becomes clear when it is understood in the light of certain 
observations made by the commentators. Except for one signifi.cant fact their 
interpretation tallies well with the main points brought into relief so far. 

According to the commentators what is called kiiyaviiifiatti is an " akiira-vikiira " 
.or" viktira " of the ciUasamuffhiina air-element. " A.kiira-vikiira" (lit. " alteration 
.of the mode") or " vildira" (alteration), as understood in the commentaries and 
in the kindred works, means a part.icular position, situation or condition (of the 
air-element).' Since the air-element cannot arise or exist independently of the 
other three primary elements,• it is further observed that in reality it is the iikiira
vikiira of all the four (and of any other secondary element that arises and exists 
with them8 ). But it is called iikara-vikara of the air-element for this reason: Among 
the primary elements (and any other secondary element that arises and exists with 
them) of which it is an akiira-vikiira, the air-element is characterised by more intensity 
(ussada) or capability (siimatthiya).' In the AbhidhammaUhavikilsini this iikiira
vikiira is said to resemble the state of effort-making (ussahana-vikiira) which appears 
in the body of a person when, with full effort, he is lifting a huge stone. 6 

We have already observed that in the Dhammasangani reference is made to a 
list of citta-samu!!hiina-riipadhammas of which two are the air-element and the 
kiiyaviiiiiatti. We have also drawn attention to the olose affinity between two of 
the words used in definiog the two items in question. When these two facts are 
taken into consideration, the interpretation of ktiyavifi.fiatti as an tiktira-vikiira of 
the cittasamu!!hiina air-element (and its concomitants) seems to be quite in accord 
with the earlier account. It could be understood as a re-statement, made in terms 
of elemental analysis, of the earlier general definition. 

The position of kiiyaviiiiiatti as a mode of self-expression is explained as follows : 
Kiiyaviiiiiatti is a condition (pacwya) for the occurrence of bodily movements (pari
phandarw,, wlana). It is through the bodily movements, which are conditioned by 
kiiyaviiiiiatti, that the particular thought is expressed or intimated. The thought 
is known (inferred)' after the apprehension of the colour (va-,_.1}agahaniintara1!') 
of the body which is in movement. 7 

1 See Asl. pp. 83, 343; Vism. p. 448; Abhvk. pp. 273 ff. 
s See above, p. 23. 
a OJ. the theory of avimibhoga-rUpa; see above, p. 36. 
4 See Viam'j'. p. 450; Abhvk. pp. 273-274. 
6 • • • mahant.a1]1 pii.atinatt' ukkhi;pantaasa aabbatthO.mena gahanakiilr sari,-aasa ussahanavikiit'O 
fliya .. . labbhamiino eko likdrcwikaro k&yooiiHW,tfli nama ti tmttatp, Jwti-op. cit. pp. 274-275 ,· 
repeated in ADSV'f. p. 13. 
~ ••. Mpetabba'l]'t- ••. amt-mdnato aidd~- Abht,k. p. 275. 
' See Abhvk. pp. 273-276; Viam'j'. p. 461; ADSV'j'. pp. !13-!14. 
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In recognizing kiiyaviiiliiiatti as a condition (paocaya) for the occurrence of bodily 
movements,' the Theraviidins are in general agreement with the Diil'l;ltantikas 
and the Sauryodayikas. However, there is this significant difference to be noted: 
According to the Sauryodayikas kflyavijnapti is the air-element, whereas according 
to the Theraviidins kiiyavinnatti is an akflra-vikara of the air-element (and its con
comitants). Why the Theravadins took this position needs explanation. 

It seems that kiiyavinnatti is called so because of two reasons : The first is that 
it makes manifest or expresses that particular thought in response to which it arises. 
This manifestation or expression, as we have seen, is a certain tension or excitement 
of the body (kiiy1J8sa thambhitatta). It is not somethhlg that is visible,• but it is 
the physicaJ representstion of o. mental event. In this sense it is bodily expression, 
i.e. Myavinfiatti. 

The second is that it conditions or helps the occurrence of bodily movements 
through which that thought is communico.ted. In this sense it is that which makes 
known---vinnapana. 

Now, elsewhere in the Dha'fll'lnQ,SaJil.gani it is stated that the kiiyavinnatti is oitta
sah.a.bM, i.e. co-existent with the thought (in response to which it arises), and 
cittiinupariooJti, i.e. follows the pattern of the thought (in response to which it arises). • 
The implied reason is that, since it is the physical manifestation or representation 
of a thought, its duration too should be equal to the duration of that particular 
thought. Secondly, since it is brought about by being conditioned by that thought 
(which it makes manifest or represents), it too follows the pattern of that particular 
thought. 

In this connection, it should be noted here that, in the view of the Theravadins, 
the duration of a material element is longer than that of a mental element.• Accord
ingly, although the citta-samu!llidna air-element and its concomitants arise simulta
neously with a thought-moment,' yet they do not cease to exist together with that 
thought-moment. In view of this circumstance, the air-element and its concomitants 
cannot be described as citta-sahabha, because to describe them so is to admit that 
their duration is equal to that of the thought-moment. But the kiiya-vinnatti bas 
to be oitta-salulbM. This explains why the designation, kiiyavinnatti, is given, not 
to the air-element and its concomitants, but to their akara-vikiira. Is there then no 
contradiction in recognizing kiiyavinnatti as a rilpa-dhamma while describing it 
as oitta-sahabhu 1 

1 In the previous chapters we took notice of th() fa.at that in the comparatively late work& 
(the liktis. for inst.a.n.oe) of the Thera.vidins, too, motion w&a interpreted as desantaruppa~U, 
i.e. appearance of momentary elements in adjacent locations. From their point of view. 
therefore, all references to bodily movements should be understood aooordingly- a f&ot 
explioitly stated m ADSV'['. p. 114, 

s See Abh"k. p. 276; Mtm. p. 65. 
'Dko.p.148. 
• See below, pp. 82-113, 132-113. 
1 OJ. P.tp. p. 3 wh&re ciUa and cela.B1'ko8 ar& poetula.ted ae a condition by way of oo-nasc81W& 
(~.paccaya) in relation to ciua-samulthdna-rllpa. 
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What we should not overlook here is that what is called kiiyaviiHiatti is not a rupa
dhamrrm in its usual sense. It is not something which is distinct and separate from 
the air-element and its concomitants. It signifies only a particnlar situation or 
position---<ikara·vikiira-of the latter. It is a name given to the latter when they 
are in a particular position. Apart from the air-element and its concomitants, of 
which it is an iikfi.ra-vikiira, there is no separate rWpa-dhamma called kayavifHtatti, 
just as much as there is nothing called table apart from a collection of rupa-dhamma.'J 
(material elements), organized and arranged in a particnlar order. 

In other words, kayaviftnatti is a name given to the air-element and ita concomitants 
when they function"" bodily expression or manifestation of a thought, just as table 
is a name given to a collection of r;;pa-dhammas when they function as that what we 
-conventionally call " table ". Stated otherwise : the air-element and its concomi
tants are called kayavinnatti as long as that particular thought in response to which 
they arise, exists, because it is during this time that they make manifest or represent 
that thought ( = virHiatti) and function as a condition for the occurrence of bodily 
movements and thereby make known that thought ( = vinnapanii). 

However, the air-element and its concomitants do not cease to exist concurrently 
with the cessation of that particnlar thought in response to which they arise, but 
their position and function as kiiyaviiiiiatti do. The sun is called mid-sun when it 
is overhead ; but it does not set immediately after its position and function as mid
sun is over. A similar situation obtains here, too. 

Thus it is clear that kliyavinnatti is not a r'ilpa-dhamrrw,, distinct and separate from 
the air-element and its coucomitants, signifying as it does only an iikiim-vikiira of 
the latter. ·However, in the Dhammaaangani not only the air.element and its con-
90mitants but also kiiyaviii.iiatti are described as cittasamuUhana1-a situation which 
gives the impression that the latter has an arising separate from that of the former. 
Nevertheless, the fact that kliyavinnatti is described as citta-sahahhU, although no 
rupa-dhamrrm can be so described, suggests that thereby the Dhamma.sanuani does 
not mean that it is a (separate) rupa-dhamrrm. The logic that seems to have guided 
it in taking such a step could be that, since the air-element and its concomitants are 
-citta.samuUhiina, their iikiLra-viktira (kiiyq,vinnatti), too, is ciUasamuf~hcina. 

The commentators clarify the whole situation when they observe that, strictly 
speaking, only the air.element and its concomitants are citta.samuUhiina.• This 
is quite understandable. For, as we have already seen, kliyaviiiiiatti signifies the 
self-same number of rilpa-dkam'TIUUJ when they are in a particular position or situation, 
and not something that is distinct from them. In other words, it is an anipphanna
rupa. 

As for the interpretation of vagvijnapti (Pali : vacivinnatti) there is general agree
ment among most of the schools of Sanskrit Buddhism. Voice (viic) or vocal sound 
(viigdhvani) as a mode of self-expression or as a medium for the communication of 
<Jno's thought to another is vagvijnapti. It is defined as sound which is discourse by 

tOp. cit. p. 147. 
a See Asl. p. 337. 
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its nature, i.e. articulate (wf'!l<llmaka) sound; as the pronunciation of sounds (glwsoo
carana) : or as the distinct pronunciation of syllablee (vyakta11ar!IOCC"rana). Since 
t1iigvijfiapti means vocal sound, it is brought under sabdayatana, tho sphere of the 
audible.1 It is preeumably because of this general agreement on the subject that 
the accounts of t!ligvijiiapti occupy comparatively little space in the sources of 
Sanskrit Buddhism. 

On the other hand, the Theravli.da account of the subject takes quite a different 
form. The one given in the Abhidhamma Pij;aka does not presont a complete 
picture. First, vaca (voice) is described as gird (utterance)~ tJyappatlw (speech, 
speaking), ...Urana (vocal emission), glwsa (noise), glwsa-lcamma (act of making 
noise), or vacibheda (broken or articulate voice)-which arises in response to a thought 
wholesome, unwholesome, or morally indeterminate. Then it is said that the mani
festation (tJUiiiatti), the making known (tJiniiilpan4), or the state of having made 
known (tJiiifiilpitatta) (of that thought) through vaca is vacitJiiif!atti.• 

At first sight it might appear from this statement that vao!tJiniiaUi means vocal 
sound a.s a medium of thought-expression. But its exclusion from Baddayatana, the 
sphere of the audible, shows that it is not conceived as a variety of sound a.s such. 
However, the fact that vocal sound is referred to, suggests that it is closely connected 
with vaoiviiiiiaUi, even as bodily movements are with kayavH!natti. Thirdly, the 
fact that it is also described as citla-Balwblt.u,• shows that like kayatJiiif!atti it is not a 
discrete nlpa-dlt.amma. 

The commentators' interpretation falls within the framework of these three funda
mental facts. We may therefore take it as an explicit statement of what has been 
implicitly recognized in the Abhidhamma Pi~. 

That the thought is communicated through vocal sound is admitted. But the 
vaoitJiniiatti is not the same as vocal sound, but is causally related to it in the ssme 
way a.s kayaviiif!atti is to bodily movements.• 

V acitJif!iiaUi, it is said, is an OJW.ra.!Jikara of tho ciua-nmuHhiina earth-element. • 
Although it is oalled so, in reality, like the kayatJinf!atti, it is an llkara-tJikara of all 
the fonr primary elements (and of whatever secondary element that arises and exists 
with them). In this case it is the earth-element tha.t is chara.oterised by more 
intensity and capability ; hence it is called the iikara-!Jikara of the earth-element.• 

This so-called llkara-vihira of tho earth-element ( = vacitJiiiiiatti) strikes against 
the vocal apparatus (ttplidi!&t~Bica, akklt.a.ruppatti!fhilna) and produces (vocal) sound 
through which the thought is communicated. 7 

1 Bee AK. Ch. IV, P• 14; KBP: MOB. IV, pp. 156, 260; Mcihy. V,.t. P• 307; AKvy. II, p. 3G1. 
I Dho. pp. 143-144. 
8 Ibid. p. 148. 
• v.:.m. p. 379. 
1 Ibid. loo. ell. 
• Vwmf. p. 462. 
'Ab/wl<. p. 277; eee also Mm. p. 65. 



Why an 4k<ira-tJikara of the earth-element and its concomitants is recognized as 
~~acitJiitflatti is because of the fact that, liko kayatJinitalti, it too has to be oitt<uJa'haliM. 
And, the position of !laCitJiflitatti in relation to the earth-element and its concomitants 
should be understood in the same way as that of the kayaviititatti in relation to the 
air-element and its concomitants. That is to say, apart from those elements, of which 
it is an ILkara-vikara, there is no distinct and separate riLpa-d'hamma called vacitJiMI.atti 
-hence its inclusion in the category of anipph.anna-riLpa. 

Characterlttlcs of matter 
By cha.racteristics of matter we mean the three items, namely, riLpassa lahuta, 

rilpassa muduta and riLpassa kammaitnata. The first means lightness (lahuld) of 
matter, its light tra.nsformability (lahupari¢mata), its lack of heaviness (adand'hald) 
or non-rigidity (aoit'ha!ata) ; the second, plasticity of matter (muduta), its softness 
(maddavata} or its absence of hardness (akalckkalald) ; and the third, wieldiness or 
pliability of matter (kammanitata, kamrAannatlaop., kammaiiiiab'hiL~~a}. 

According to these definitions, which we have tsk>n from the D'hammasangani, 1 

the three items seem to indicate some characteristics or qualities of matter in general. 
However, in the later wOiks we are told that they signify certain characteristics of 
tho matter of the body of a living being : Thoy are not found apart from each other 
(na af!nam'afliiaop. vijahanti) ; tho triad represents a certain position of tho body 
when it is healthy, efficient or when it is amenable to work.• 

This gives an indication of why the Abhidhamma has recognized the items in 
question. In the Nik!i.yas much emphasis is laid on the desirability of bodily heaJth 
or efficiency for the purposes of mental culture. A healthy body is usually described 
as lah1l and kammaiifla, i.e. pliable and wieldy.' Over-eating renders the body 
garu, heavy, and akammaiiiia, unserviceable; it is like a load of soaked beans. Such 
a state of the body ia not conducive to putting forth energy in the right direction. 
Hence the monks are advised to have a body that is lahu and kammaitfla.' Thus 
it Is that Khitska of the Theragii.t'hiL exults in the thought that his body is la"v, and 
that it " floats " like e. piece of cotton in the air. 6 The term, mudu occurs mostly 
in the references to bodily beauty. 

Nevertheless, the fact that lahu &nd kammaniia occur often in the Nikiiya.n allusions 
to the bodily health and efficiency, and the fact that Buddhism attaches much im
portance to it, seem to confirm the statement, namely that the three items are meant 
to recognize certain characteristics, not of matter in genera.!, but of the body of a 
living being (when it is healthy and efficient). 

However, nowhere in the N'lk!i.y88 are they recognized 88 rllpa-d'hammas, although 
they are so recognized in the Abhidhamma Pi¥>J<a. Whether this means that they 
are understood 88 th1ee discrete materia.! elements is the question that arises here. 

'p.l". 
• Bee .A.bhvk. p. 281. 
• Of. e.g. D. 1, p. 67, M. n, p. 187. 
1 Of. the deocription of the eight louri14-vaUI&tU, b-. of indol011ce in A. IV, pp. 332 ff. 
• Phdg. p. lG. 
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The way they are named (note the term 1'1ipCZ88<> added before each item) and the 
wo.y they are defined, suggest clearly that they could well bo interpreted as qualities 
of matter (body). Their elevation to the status of f'lip<l-dhamma seems to have been 
done with a view to forest&lling their being interpreted aa such. But the commenta
tore appear to have realized that by this device alone their true nature cannot be 
concealed. This explains why in the later works they are explained in such a way 
aa to deprive them of their apparent position as discrete entities. 

What they reaJiy amount to, is stated clearly: When the body is not efficient, 
i.e. when it is not light (!aAu), pliable (mudu), and wieldy (k<>mmaiHia), it is said to be 
characterised by " dM.tuklchoblw. ", elomental disturbance.' What is called dhiituk
ldwblw. is either the disharmony between wind (vdta), bile (pitta) and phlegm (semlw.), 
or that of chyme 1 etc. (rasddidhiitu).• In either case, in tho ultimate analysis, it 
means the same thing: it is a certain position or situe.tion (vik<lra) of the prime.ry 
elements e.nd of whatever other seconde.ry element concomitant with them.• 

Likewise, when the body is not characterised by dhiitulckMblw., in the ultimate 
ane.lysis, it also signifies a certain position or situation of the primary elements 
and their concomitants. It is this position or situation that is represented by the 
triad, lahuta.muduta-k<lmman7ial<i. Hence it is called t>ik<lr<>-rtlp<>.• And, since 
they represent a vik4ra of the primary elemente e.nd their concomitant&, apart from 
them there do not exist three riJpa-dhammas called laAuta, muduta and k<lmman7ial<i. 
Stated otherwieo : they are anipphtlnfl4-rtlp<>. 

Phases of matter 
The next four items, namely, rtlpassa. wpacaya (growth of matter), rtlpassa Banlati 

(continuity of matter), f'lip<l88G jaralii (decay of matter) e.nd rtlp<>88G aniccata (imper
manence of matter) are .. formulation of four phases, not of matter in general, but 
of the physical body of a living being. It is of course true that this limitation in 
their scope is not explicitly stated in the Abhidhamma. But the way they are 
described, both in tho earlier o.nd the la.ter works, makes it clear that this wo.s the 
underlying &BSumption. And, it is only when this fact is taken into considera.tion 
that their significance as well as their mutual relstion become increasingly clear. 

Let us tske the firet two, firet. Rup<>Bsa upacaya is defined as : " yo iiyatanilnafl' 
acayo, so rtlpassa. upacayo " (That accumulation of iiyatanas is also the growth of 
me.tter), and rtlpassa. sanlati as "yo ri)p<>/184 upru;ayo, Bii 1'1ipa884 sa.nlati" (That 
growth of matter is o.Iso tho continuity of matter) .6 Thus, while the first is 
explained o.s " iiyalaniinaf!l iicayo ", the second is identified with the firet. 

One immediate conclusion that C<>n be drawn from this is that both are expressive 
of tho same thing. On the other hand, one cannot overlook the fact that they are 
counted as two items and that they convey two different meanings : the firet means 

1 Boo .A.Bl. pp. 326-7 ; V.....,., pp. 448-0. 
1 DMI.ukkhoblw: tilii<J.pitta.aemlia1'Pahopo; r...adidhd~Una'l',.; viMr.it>alllui-VI""'f· p. 463. 
1 DvidM vuuo pi oll/uw pol/uJvl Ml<ihdtiinaqo ~- "'i:<lro ~. lao. oil. 
• Boo .A.bAok. pp. 280 if. 
• Dh8.p. I~. 



79 

growth or integrl\tion of matter and the second its continuity or subsistence. When 
both points are token into considemtion, their rela.tion turns out to be one of identity 
as well as difference. In which sense are they identicall\nd in which different 1 

From the ( Vibhavini) !ika to the Abhidhamrrwithaaailgaha one gathers that the 
first refers to the growth of the body (embryo) from the moment of conception till 
the sense-mechanism is complete.' Although in the later works the subject under 
consideration has undergone much change, yet this particular statement could be 
supported by the data confined to the Abhidhamma Pi~aka. 

We saw that rllpaBSQ w:pacaya=iiyata:niiAzarro iicayo. We need first clarify what 
the term iiyatana signifies here. It is a well known fact that there are twelve 
iiyatanas, of which six (cakk/&u, sola, etc.) are quaJified as ajjhattika and the other 
six (rllpa, aadda, etc.) as biihira. But usually the simple term iiyatana is used to 
mean only the ajjhattika group. Ba.J-iiyatana (Skr. &at)4yatana) is a case in point. 
In the phmae in question, too, the term appears to have been used with this restricted 
denotation. Further proof of this supposition is the foot that it ta.llies well with 
the rest of the data on the subjeot. Since iiyataniinaq& iicayo=rllpasaa upacayo, 
we could still narrow down the field to include only the first five ajjhattika-iiyatanas, 
i.e. the first five sense-organs, which alone come under rl.ipa (matter).• 

Since iicayo means'' heaping up'' or'' a.coumula.tion ", ttyatanCinaf]?. acayo implies 
that the coming into being of the five sense-organs is a graduated process. This 
is further confirmed by a Kathavatthu controversy concerning the genesis of the 
sense-mechanism. According to some schools (the Pubbaseliyaand the Apamaeliya 3) 

the six-fold sense-sphere comes into being all at once (ap1dlbaq& acarimaq&). The 
Theraviidins reject this view on the ground that it is neither logica.l nor supported 
by the Scripture. Their view is that only (maniiyatana) and kiiyiiyatana come 
into being at the moment of conception. The other four, namely, cakkl&iiyatana, 
aotiiyntana, ghiiniiyatana and jiflhiiyatana arise subsequently in the order they are 
mentioned here. • 

With this theory in mind, when one approaches the formula: ltyataniina'[& iicayo= 
rlApa8sa upacayo, its significance becomes clear. The a.ooumulation, i.e. the coming 
into being, one after another, of the first five sense-organs is, in other words, the 
growth or integration of the body ( nlpa88a upacaya). It is like sa.ying : the gathering 
of people is the growth of the crowd. Or to adopt a simile from the commentaries : 
the welling up of water is the brimming up of the well.' 

From this it should not be concluded that the sense-organs could arise 
independently of some other material elements. Since they are vpiidii-rllpas, it ia 
implied that the four mahiibMuaa and the four upiUU.rflpa.B which necessarily arise 

' Of. PatAo pa#l<mdhilo pa//MyG yiiva cakkkcididasa.l>inom upp<J#i, tUhanlare ~ 
"fHHIllJYO ncima.-AD8V'/'. p. 114. 

• This ia not to suggest that the sense-organs could arise independently of other niJ'HI· 
dlaamma. bec&WJ& they are a variety of u_pdtlci.riipa:. 

• i.e. acoording to /Cvu.A. p. 148. 
• K.,... pp. 493 ff. 
I See Viom. p. 380 l All. p. 327. 
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with them 1 are also present. Again, since they are kamma-samu!thiina-ropa, and 
since the stability of the kamma-samulfluina-rupa is dependent on the rnpa
j;vitimtriya,' the presence of the rnpa-jivitimtriya, too, is implied. 8 

Thus rilpassa upacaya means the growth of the embryo with the gradual accumu
lation of the sense-organs. It covers that interval from the moment of conception 
to tho moment when the sense-mechanism is complete. 

With the completion of the sense-mechanism, in other words, with the accumula
tion of the last sense-organ, ends what is called r1lpassa upacaya, the growth of the 
body. This does not mean that there is no growth thereafter. It all means that 
the body is not deficient in any of the sense-organs. From the point of view of the 
sense-organs, it is complete. Moreover, if rU.passa upacaya means the accumulation 
of the sense-organs, it follows that with the accumulation of the last sense-organ, 
there ends the phase called rilpassa upacaya. 

Thereafter begins rilpassa santati, the continuity of the body, complete with all 
the sense-organa. It is not continuity in a static sense. For certainly the body 
grows even during this phase. It is therefore continuity (santati) by way of growth 
(upacaya). This explains why rupassa santati is defined as rii.passa upacaya: yo 
rilpassa upacayo 8a rii.passa santati. 

Thus, both rilpassa upacaya and ropassa santati mean the growth of the body 
(=rii.pasea upacaya). In this sense they are identical. But they represent two 
phases of growth. In this sense they are different. 

The third is rnpassa jaratii : '' The decay (jara) or the state of decaying (jiral'nta) 
of the body (rilpa), brokenness of teeth (kha~if,icca), greyness of hair (palicca), the 
state of having wrinkles (valittacatii), shrinkage in the length of days (ayuno BIJITf'kiini), 
hyper-maturity of the faculties (imtriyanam paripako). " 4 

Ono question that arises here is whether rii.pa88a jarata represents a stage in the 
history of the body or whether it refers to the fact of decay iteelf. Sinoe brokenness 
of teeth, greyness of hair, etc. are symbolic of old age, it seems more appropriate if 
it is understood as a stage which sets in with the paesa.ge of time, when the body shows 
signa of decay. The use of the words, " shrinkage in the length of days ", does also 
encourage this conclusion. 

Once it is understood as a stage, the next question that arises here is whether it 
overlaps with rii.pas•a santati. What we should not oYerlook here is that, although 
rfipassa santati means continuity of the body, yet it is defined as rilpassa "pacaya, 

1 See above, p. 33. 
1 See above, p. 59. 
' To th s group the later works add hadaya-vaUhu & the faculty of sex, both of whioh are said 
to arise together with (manaiiJatana) lf: kayayatana--aee VbhA. p. 22; ADS. p. 30; ADSS. 
p. 199. The addition of the former is necessitated by its being recognized as the physicn.l 
basis of mind. Of. Tkp. p. 3 where it is ste.ted that at the moment of conoeption the relation 
between mind and ma.tter is one ofreoiprocal co-nascence (aiHio.m'afHW sahajdta). The addition 
of the latter is neceaaite.ted by the new interpretation given to it, see above, pp. 55 ff. 

• DM. p. 144; this same description occurs ae a stock formula in D. U, p. 306, M. I, 
p. 4g, S. II, p. 2. 
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growth of the body (after the completion of the 86Jll!6-meoha.nism). Genemlly 
speaking, when decay sets in growth ceases. And, since f'iLpa88a aantati is defined 
as the growth of the body, it seems unlikely that it was understood as covering the 
jaratii-phase, too. This is not to suggest that jarata ass phenomenon could not take 
place during santati-(or upacaya-) phase. But when life is young the tsndoncy is 
towards growth. With the pssa.a.ge of time there is a plus tendency towsrde decay. 
Gradually the faoultiee get matured. The body begins to show signs of maturity 
and decay. It is these two phasee that ropasaa santati and rllpa88a jarata represent. 
During the first the main ohsrscteristio is growth (wpacaya); during the second it 
is deosy (jarata). 

Finally we come to the finsl phase, or rather the moment----1-Upassa aniccata. This 
aignifiee the break-up of the body st the time of death.1 It is that moment when 
the body beoomee a (lifeless) corpse.• 

These four upiidli-ropas, which amount to a formula.tion of four phssee of th1> 
history ofthe body, appear to have been based on the three 8a7ikkata-lakkka!"'8 refer
red to in the Aftg1Jttaranikiiya. In this N'lkiya it is stated that that which is oankkata 
has three fundamental eha.rscteristics (lakkkatm). namely, tvppiiila, vaya, and f/l,il4s81J 
o.fifiatkatta. 3 

Now, uppiida, i. e. birth or origination, oorreeponds to the beginning of the first 
phase, 1'Upa88a upacaya. Vaya, i.e. waning away or cessation, corresponds to 1'Upa88a 
aniccata. Before one could find out what corresponds to !hita&!a annatkaUa one hss 
to find out what it really means. 

As we shall soon see, different sehools of Buddhism interpret !hita&!a annatkaUa, 
literally, " otherwiseness of that which is existing ", in different ways, as if to justify 
the very meaning conveyed by the phrase. But what is common to these !ster-day 
interpretations is that they are based on the theory of moments. This theory doee 
not find expression in the earlier texts. True, the doctrine of impermanence is con
stantly alluded to. But the logical implications of this doctrine were not developed 
on the basis of a theory of moments. And, as Mrs. Rhys Davids rightly observee, 
•• it wss inevitable that later exegesis would so develop the theme ". • 

The second point to be noted here is that, although the Nilmyss recognize th1> 
mpidity of change in mental events, they assign a relstive permanence to the body. 

"Better were it bkikkh1t8 that the uneducated many-folk should conceive this 
four-element-made body, rather than cilia, to be soul. And why t The body is seen 
to persist for a year, for two, three, four, live, ten or twenty years, for a generation 

' Boo Dhs. p. 144. 
' This should be ~ho moment when ~ rUfla-Jiollindny<J ceases to funotion. Cr. Kvu.d.. p. 113 
where it is at&tod that at ~ mooum.t or death bo~ n1fJG and m-UpiJ~ oeaoe to 
f11110tion oimultaneously (~ tloo pi ftviliiAi soh'oua bhiJ.I"''It') • 

• Op. cit. i, p. 152. 
• Bvd.. Plf!l. p. l,, 
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, •••.• even for a hundred years or even for longer, while that which is called con
sciousness, that is mind, that is intelligence, arises as ono thing, ceases as another, 
both by night and by day ".1 

This difference between mind and matter as regards their duration is recognized 
and upheld in the Abbidho.mma Pi(.ak&, too. A number of controversies in the 
KatM.vatlhu suggest clee.rly tbst tho 'rheravidins bad no hesitation in recognizing 
the momentariness of mental elements.• On the other bsnd, they do not deny the 
relative permanence of the body or matter in general. Iri point of fact, the thesis 
(of the Pubbaseliyas and the Aparaseliyas3), namely, that the duration of material 
things is equal to the duration of a thought-moment (eka-cittakkha!'ika) is rejected as 
untenable.• 

It was not the Theravidins o.lone who upheld this tradition. Vasumitra records 
that, in the view of the Me.h~sailghikas, the material sense-organs and the primary 
elements " evolve" (paritwmati), wherea.s consciousness and consciousness-con
comitants do not" evolve". This has been interpreted to mean that while m~>terial 
elements endure for a longer time, mental elements are " naiasa.nt-perisse.nt en un 
instant " (k,a!'¢bhangura ). • Y &6omitra notes that, in the opinion of the Arya
Siqlmitiyas, matter is of longer duration, whereas consciousness and consciousness
concomitants are characterized by instantaneous being.• A similar view is attri
buted to the V&tslputriyas, too :Some Bai)IBiearas exist for some time while othera 
perish at every moment. 7 

On the other hand, many other schools, notably the Sarv&stivida, the MahiMs&ka, 
the Pilrva.4&ila, and the Apara.4&ila disapp.roved of this distinction. In their view 
not only mental but also material elements are of instantaneous being.• 

It seems fairly clear that over the interpretation of the early doctrine of imper· 
manenee the Buddhist schools fell into two general groups. Some recognized the 
momentary duration of mental elements but assigned a relative permanence to 
material elements. Other& objected to introducing any such distinction. As we 
have seen, the Theraviidins of the Abhidhamma Pi(.aka belong to the former group. 
As yet they were not prepared to admit that materia.! elements were of momentary 
duration. 

1 B. fi, p. H (t.raaalation from B~. PB1i· pp. 13-14) : cf. also N'ilho'!' b~ ol!lf<rl/o <ko 
c!Mmmam pi ._..,14,.. """'1' lahuparivat~Gq> 11~ bhikkh4t>e ~.A.. I, p. 10. 

I See ~P· cil. PP· 204-8, 4G8--9, 620-1. 
1 acocrdlng to Kw.A.. p. 196. 
' See Kw. pp. 620 II". 
1 D.........U d' .A.bh. :MOB. V, 136: Maouda, AM. IJ, p. 34, n. I, 2: B._u, Lu Stclu Bouddhl· 
pN Du Pori$ Vo.icu!IJ, pp. 73-74, 

1 Of. yo pg ilho nlk4y6'1'1M!y"' iH 4eyo.B6'!""i'iyo/>. '"' glial' ,;tJ,. mudgor' Ml·krk> fJin4lo 
ill manyoto loi/<lf!Okir611<181My' hi lof'Ja nlpaf!O. ciUo·Milt<ln<lf!' lu k11J!'i~AKoy, p. 179. 

'Masuda, AM. II, p.U. 
1 Masuda, AM, fi, p. 64 n. 2: Ba.reau, Lu Stclu Bouddhiquu Du Pori$ Vlhicuk, pp. 103, 105, 
144, 186 ; see Docu.ment.s'tl'Abh. :MOB. V, pp. 137-140, where Sanghabhadra criticizes severely 
the thesis that matter :is not or momentary' duration. For a compact but compreheosi.ve 
disouuiOJ> 011 6hia aubjeot, ccnsult Bilburn, I_, ., 04Uie, pp. 227-27,. 
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In view of this circumstance, as far as material elements are concerned, they seem 
to have understood !hila:lsa af£1ialkaUa in a very general sense. That is to say, 
material things become otherwise while they are existing. Looked at in this way, 
how it is represented among the four upiidil-ropaa is easily recognizable. We have 
already shown that riipassa upacaya and santati signify the gradual growth of the 
body a.nd ropassa jaratii the gradua.l process of maturing and decay that sets in 
with the march of years. Since they point to the fact that the body becomes 
" otherwise" (anf!athaita) while it is" existing" (lhitassa) they could be understood 
.e.s representative of !hitasaa anf!athatta. 

The position of the three sail.lehaia-laklcha7J>a8 !lis-li-vis the four wpiidiL-rii.pas could 
then be graphically illustrated, as follows : 

Beginning of upacay& Anicoatii. 

Upacaya Santati Jarati 

'fhitassa Allilathatta 

Uppii.da Vaya 

When the Ailguttaranikiiya refers to the three sa!lkha!a-lakkhal"'•· the purpose is 
to show that a.ll mental and material things are impermanent. The fact that in the 
earlier texts the impermanence of both groups is not explained in equal terms, is a 
different question. The Abhidhamma Pi~a.ka has not deviated from this fundamental 
principle. It may then be asked why it has made a special attempt to show the 
"Ba!lkhata-ness " of the body, in particular. 

Moral edification seems to be the reason behind this device. True, to the body 
some relative permanence could be assigned. Yet it is not something that is ever
lasting. It has a beginning a.ll right, but it ha.s a.n end, too. It has a phase of growth 
all right, but it has a phase of decay, too. " This corporea.l frame of mine is made 
up of the four elements, starts fro1r parents, is sustained by rice and other foods, 
is impermanent and subject to attrition, abra.ision, erasion, dissolution and disrup
tion, and this consciousness of mine is "Lied and bound up therewith ".1 This is how 
one is expected to approach ooe'e o" n body so that one's own attachment to it, 
let alone to any other instanco oi matter, should cease thereby. When one remem· 
bers that the scope as well as the approach of the Buddhist ana.lysis of matter are 
mainly determined by ethical factors, one need not be surprised why the Abhi· 
dhamma Pi~a.ka has deemed it necessary to enumerate the four items which we 
have so far discussed. 

When the doetrine of impermanence, which in the earlier texts was deseribed in 
ein1ple and general terms, came to be explained more systematically and with greater 
precision, attempts were also made to reinterpret the ~a!lkhaia-lakkha7J>a8. 

'D.I,p. 54. 
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The Vaibhil~aa interpreted sthityanyathlUva (!hitassa aiinathatta) as jaratli, postu
lated another item, s!hiti,• and thus increased the number to four: (i) jati, origination ; 
(ii) sthiti, existence ; (iii) jaraW, decay, and (iv) anityatli, extinctjon. All dharmas, 
elements of existence, mental as well as material, characterized by them are BafTIBkrta. 
Only 4kasa (space) and the two kinds of nirodha (cessation) escape !'rom their 
inexorable sway.• At every k~"!'<'. moment, all (saf!lskrta) dharmas are aft'ected by 
them. A qa'f)a is the tjme during which the four Bat'f'Bkrta-U.~"l'<'• accomplish 
their operation. The Vaibh!llikas also maintained that they were not only distinct 
from, but also as real as, the dharmas they characterize-showing thereby a strong 
predilect;on to naive realism. And, in consonance with this thesis, it was also claimed 
that they were in turn characterized by anul~a'f)Q,S, secondary characteristics. 

The Sautr!ntikas made a prolonged polemic against this Vaibh!ljika interpre
tation. They pointed out that the BaRf18krta·la~a'f)Q,S were mere characteristics, 
mere designatjons, with no objective reality an~ argued tb.a.t the recognition of 
anuU.~Q,'f)Q,B would lead to the problem of infinite regrees (anavastha). In their 
view, they apply not to one but to a series of momentary elements. " The series or 
stream itself is called subsistence (sthiti), its origin is calledjati, its cessatjonis vyaya, 
and the difference in its preceding and succeeding moments is oalledsthityanyathatva. "8 

A momentary element, so they argued, cannot have a phase called sthiti or jaratiJ., 
for whatever that originates has no time to subsist or decay but to perish.' 

How the Theravildins of the Abhidhammio commentarfes and the kindred works 
developed the doctrine of impermanence and how they interpreted the sankhata
lakkhal'as, can be understood clearly 'when the subject is unfolded against this 
background. We have already shown that, although the Abhidhamma Pij;a.ka 
recognizes the momentariness of mental elements, it does not extend the same 
principle to material elements. What is more, even this "limited" momentariness 
is not explained systeme.tjcally. The new development is to be seen in the formula
tion of a theory of moments, replacing the early doctrine of momentariness. It 
applies to both groups of elements equally, but for one significant difference: The 
earlier tradition that matter is of longer duration is recognized, but of course not 
in the same form.• On some technical points the Theravilda theory differs from 
those of the Vaibhit,ikas and the Sautrantikas. However, in the likas where the 
subject is dealt with in more detail, it has come very close to that of the Se.utrintikas. 

The most striking thing about the Theravilda theory is that the fact of momentari
ness is explained in quite a different way : Each clhamma has three moments, namely, 
11;P.Paclakkha'f)Q,, the moment of origination ; lhitikkha'f)Q,, the moment of subsistence ; 

1 According to some ac8ryoa both sfllltl & ,af'Qt/J are represented by 81hilyanyaiMWa ; see A.K. 
Oh.U,p. 93. 

1 See below, p. 93. 
'Jaini, Th• doodopmene oJ lh• lheory of lh• •iFayu/cl<a·•MTIBkiirOB, BSOAB. Vol. XXII, Pt. 3. 
• This brief sketch ia based on: Jaini, op. oit. ; De la. ValUe Po"Ussin, Docummll d' .Abh. : MOB. 
V, pp. 134 ff. 1 Btoherbateky, 01l11W<J! Oonoep. pp. 39 ff., Bud. Loglo I, pp. 79·118 1 Bilburn, 
Oou1e el In11an1, pp. 2~4-262. Bee also A.K. Ch. n, pp. 22~238 1 A.K"'/• I, pp. 174 ff. 1 OP. 
Mdhy. V71. pp. 108 ff. 1 La SUidhi. pp. 198. 

' See bolow, p. 132. 



lihangakkha1)4, the moment of celll!&tion. The three momenta do not correspond 
to three different dJ>.ammas. On the contrary, they represent three phases (avatiM)
the nascent, the statio and the cessant-- of one "momentary" dJ>.awma. Hence 
the statement, namely, the dJ>.ammas are momentary, means that a given dJ>.amma 
has three momentary phases or stages. It arises in the iirst moment, subsistl 
in the second moment and perishes in the third moment.• 

Commenting on the three Bankhata-laklelta!J48 of the Aliguttaranikaya,• th& 
Commentator says that 'Uifrpiida is jii.ti (birth, origination), vaya is bkeda (destruction) 
and fhita.sa alinatllatta isjaratii (decay). And he goes on to say that these three are 
representsd by uppiidakkha1)4, bhai&gakkhar;a and lhitikkha'(la respectively.• The 
fact thatjii.ti and bheda are said to be representsd by uppiidakkha'(la and bhai&gakkhatta 
respectively, does not pose a very significant problem. But the fact that jarat4 
is said to be representsd by !hitikkha1J4 shows that the so-called moment of subsis· 
tence is also the moment of decay. 

In contrast, the Vaibhi(lik>s tako jarat4 as distinct from elhiti and accordingly 
count them as two separate Ba'J'Bkrta-la~IJM· Since the Theravidins explain 
p.iti(kkha'(la) as jaratlJ., it may be concluded that there is some kind of change or 
modiiication in a given dhamma during the moment of ita subsistence. 

That this is so, is shown by two comments made by Buddhaghosa and Budd.ha
da.tta. In almost identical words, they observe that jaratlJ. is manifestsd as the loss 
of nambMva, newness, of a dJ>.amma (nawabhatNipagama), and not as the loss of ita 
sabMva, intrinsic nature (sabhawanapagama). It is like (new) paddy becoming old 
(t!ihipuriitJabhavo lliya).' Since jaratlJ. = !}l.iti(kkha'(la), this means that a dhamma 
is new and fresh at the moment of ita origination, but is old, matured, ohangsd or 
modified at the moment of ita subsistence-though its intrinsic nature remains the 
same. 

Of much significance is the fact that both commentators tock special care to 
point out that jaratlJ. does not signify the loss of BabhatJa, but only the loss of 
natJabhatJa. Thereby they were intent to show that during the jarat4-phase the 
identity of a dhamma is not completely lost. If it were otherwise then it would 
mean that the dJ>.amma that subsists is not the same as the dJ>.amma that originates. 
There would be two dJ>.ammas corresponding to the two momenta, uppiidakkha1)4 and 
!}l.itikkha7Jil-& situation which would undermine the very foundation of the theory 
of momenta. 

Although this explanstion does not lesd to the collapse of the theory of momenta, 
yet it raises one significant problem which seems to have escaped the attention oi 
ita authors. If a dJ>.amma becomes different without, however, losing ita intrinsic 

'Bee VbhA. pp. 7-8, 26-29 ; Vism. pp. 291-292, 613-614. The thilikkhalU' of rllpa is of 
longer duration tha.n that of the mental elementa; see below, pp. 132-33. On how the theory 
of perception ia explained on the basis of the theory of momenta, see Sarathohandra, B-ud, 
P1111. of p.,.,.,. pp. 42 ff. 

1 Boe above, p. 8. 
'AA. II, p. 262. 
1 See v;.,. p. U9; Abhot. p. 71. 
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nature, then this situation approaches the doctrine of pari'(!amavt'lik (theory of 
evolution), according to which the essence, the substance, remains the same while
its modes undergo change. Change, as it eame to be fiqally interpreted in the 
schools of Buddhist logic, is not the transformation of one and the same dharma 
from one stage to another, but the replacement of one momentary dharma by another.' 
The following polemic in the Abhidharmakota, directed againBt the Vaibhitl!ikaa 
who admitted jaratil of one momentary dharma, applies equally to the explanation 
given by Buddhaghosa and Buddhadatta. 

"Mais comment sttribuer b. un dharma Ia. vieillesse 1 La vieillesse, o'est la trans
formation, Ia dissimilitude entre deux etats. Or, pout-on dire d'un dharma qu'il 
deviant different de lui-meme 1 

S'il reate celui-ci, il n'est pas celui-IQ. ; s'il est tro.neforme, il n'est plus celui-ci. 
Done la transformation d'un dharma est im:possib1e.''2 

The authors of the (ilea.., notably Sumangala, seem to have taken notice of the 
whole problem stemming from the recognition and definition of jaralii. This 
explains why an attempt has been made to foist a new interpretation into jaralii
an interpretation which really amounts to its denial.' 

It may be recalled here that according to the earlier account jaratil is manifested 
as the loss of n.avabhiiva of a dhamma, and not as ita complete loss of identity. Accor
ding to Sumangala's interpretation, navabhdva is only a figurative expression for 
uppt'likkkha'(!&, the moment of origination-so called because of its chronological 
priority in relation to lhitikkha(u:t, the moment of subsistence. That is to say, 
since upp{idakkha'(Ul of a dhamma precedes ita !hitikkha'(Ul, in this sense the former 
is its navabhdva. Understood in this way, the loss of navabhdm is nothing but th& 
lapse of uppt'likkkha~a, and the (immediate) lapse of upptidakkhat~a meana th& 
succession of lhitikkha'(!&. Now, just as uppt'likkkha'(!& is called navabhdva, "new· 
ness", because it comes before !hitikkhar>a even so !hitikkha'{'a is called jaralii, 
"oldncss ", because it comes after uppt'likkkha'(!a.• 

There is another reason-this of course is only implied-why !hitikkha'(!& could b& 
designated asjaralii. Sometimes !hitikkha1,1a is defined as "nirodhdbhimukluivatthd" 
or " bhail.gassa abhimukhiivaUM "•, i.e. that phase (moment) when a dhamma is 
facing ita destruction. Tho obvious implication is that since bhail.gakkha'(!& is th& 

' See Btoherbatsky, Bud. Loyic, I. pp. 06 f!. 
1 Op. cit. Ch. II, p. 233. 
• It. is very likely that they were inspired by the arguments of the AK. The Tbere.vMins ot 

Ceylon show much aoqua.intance with this (and other notable works of Skr. Buddhism), Cf. 
e.g. VUmS. V, pp. 61 ff. whoro quotations from it mo cited, not, a.s might be e....:peoted, with 
o. view to refuting them, but in support of ita own statements. On Thera.va.dins' aoquainta.nc& 
with Skr. Bud. works, soo Oodakumbura., Sinhale-se Literature, pp. 41-46; his art. RejerenU8 
to Skf'. Bud. wrUers in Sinhalt~~e Literature, UCR. Vol. I, Pt. I; see alsc. Par(UUI.vitana, Mahii· 
ydni8m in Ceylon, CJS. Vol. I, No. 11. 

• Of, 7'hitikkl1al)t. hi ;am nama ; na ca tadii dh(MmnO scbMva1lt vi;ahati. Navabl~vo uppti~ 
davaUM. ta.ssd apagamabluivtna gayhati ti dha navablu!txipagamapac.cupaUh.Qn4 ti-Abhvk. 
p. 284. 

'Soo Ablwk. p. 305; ADSV'['. p. 112. 
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immediate and unn.voidable successor to !hitikkhar;a, during its moment of subsis· 
tence ~ dhamma can only face its mvn destruction, its own death. Generally speaking 
death is preceded by old age (jarata). And, since bhangakkhatJa is always (immediate· 
ly) preceded by !hitikkha'(!a, on the above analogy, but as a figure of speech, the 
latter could well be designated as "old age" (jaralii). 

Sumangala is rightly aware that in the oontext of this new interpretation the 
'oldness-of-the-paddy-simile" (vihipurii'(!abhdvo viya)1 is not relevant, if not mislead. 
ing. Accordingly, he observes that when paddy becomes old there is at least a 
change in ita savour, etc. On the othor hand, when a dhamma becomes old, i. e. 
when it comes to the moment of subsistence, it abandons nothing else but its own 
moment of origination. 2 

To sum up the difference : according to Buddhaghoaa and Buddhadatta, !hitikkhat;a 
is also called jaratii because at this moment a dhamma has undergone a change, 
although it has not lost its complete identity. According to Sumangala, although 
!hitikkha')a is called jarata, the latter term is not to be understood as dece.y or as 
implying any idea of change, modification or transformation of a dhamma. In 
other words, there is no jaratd when it is understood in its usual sense. According 
to the former, !hiti(kkhar;a) is really jaratii ; according to the latter, lhiti(kkhar;a) 
is really !Mti in the true sense of the term. 

This new interpretation, though it has successfully eliminated the problem 
stemming from the ee.rlier definition of jaralii, upsets the corrrespondence between 
the three kha'(!as (moments) and the three sai•khata-la.kkha1)a.>. We saw' that 
according to the earlier account !hitikkhar;a represented the third sankkaJ,a.lakkhar;a, 
i.e. thita..sa aniiathatta. However, since 0iti(kkha1)a) was explained as jaralii, 
one cannot sa.y that some justice wn.a not done to the idoa of"change" or"becoming 
otherwise" conveyed by the phrase, !hita..sa aMiatllalb. Bat in the later account 
!hiti(kkhar;a) is not understood as jaralii, although it is (figuratively) called so. 
As such has it any claim to represent !hita..sa anhathalta 1 

From a passing comment' made by Sumangala one gathers that he did not, 
because he could not, take !hitikkha'(!a as corresponding to {hitassa aiiiiathatta. 
In view of this circumstance, the third oonkhata-lakkha'(!n, !hita..sa aiiiiathatta, 
remains unrepresented by any of the three kha~a.>. We are not told how we should 

1 Bee above, p. 85. 
1 Vihipurdnabhiivo tava ra8ad~ apaneti, ayam pana kevalarp uppdddvatthameva apanUi
Abhvk. p. 284. 

e See ~:~oOOve, p. Sti. 
• Wo moo.n the question: Ka,m.. pdliy~ rhizikkharw na vuUo tit (Abhvk. p. 30 ). This 
showa that lhitikkharJa is not. taken as representative of (hila.:Jsa aiiitathaUa, for tho latter 
is referrod. to in tho ptili, i.e. the Oa.non (see A. I, p. 102). We are told that it is beol\ouae of 
a puroly practical rae.son, i.e. in the interests of the instructed (vine~JYaJ;hir.8aylinurodhena, 
()f, upiiya-kau.Jalya of Mah&yina.) that tho 'hitikklw'(I<J is not rofoiTed to in the Canon. Perhaps 
t.his may mean the same aa what certain Vaibhi~ika.a aa.y: With a viow to orea.tin.gcomplote 
detachment in the minds of the di&ciptea froru 8G7f"'krt<l·dhaf'TTUU, it waa desmed proper 
that the stat.io phaao {sthiti) of tho IU1f'6krta dharmaB should be overlooked.-eee AI(. Ch 
n, P· 223. 
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understand it. Nevertheless the denial, namely that it does not apply to a momen
tary dhamma, carries the implication that it applies to a series of momentary 
dhammas. 

This brings the position of the Thera.vlldins another step closer to that of the 
Sautrilntikas. 1 However, there is this fnnda.mental differenee to be noted : Unlik& 
the Sautrintikas, Suma.ngala. (and others) do not deny the !hili· phase of a momentary 
dhamma. If this too could be denied, then the difference would become almost 
negligeable. In point of fact, among somo Thera.vlldins fllere was a movement 
towards such e. direction. 

For Sume.ngala himself refers to one acariya, named Anand~, who objected to the 
recognition of the !]litikkha!'l' under any guise, whether it was interpreted as jarata 
or not. According to the latter, a. dhamma. has only two phases, one of origina.tion 
and another of cessa.tion. '!'Tiiti is recognized, but as applying only to a series. 
This is called pa)Jandlw.-!hiti, the series itself as subsistence. 'fhitassa annathatta 
is interpreted as p11hbapara-visesa, the difference between the preceding &nd the 
~ucceeding dhammas that constitute a. series (pabandka). • 

It hardly needs mention, the above interpretation is an a.ttempt to introduce 
wholesale the Se.utrintike. theory into the Thera.v&da. From what we oe.n gather 
from the !ihi8, it does not seem to have ha.d a. great following a.mong the Thera vida. 
acholiasts. The connter-a.rgument of Suma.nga.la a.nd others amounts to this : 

True, a. dhamma. that originates should also cease to exist. But before it could 
cease to exist, there should be at least a. moment when it turns towards its own 
cessation (n.irodMlih.im'll.khavaUM). It is this moment when a. dhamma is facing 
ita own cessation that we call tho moment of subeistenoe (fkilikkhall")· The under
lying assumption of this countcr.argument seems to be tha.t a. dhamma. tha.t arises 
cannot cease to exist at one and the same time, for otherwise existence and non
existence would become oo.sxistcnt--an extremely difticult situation even to 
imagine. 

This brings us to a.n end of our survey of how the Abhidha.mmic commentaries 
and lfhi8 have expl&ined the e~rly doctrine of impermanence on the basis of a 
formulated theory of moments. Our purpose in giving this account is to show how 
and why they differ from the Abhidhamma Pi~aka in interpreting the four upad4-
riipa8, namely, riipa884 tqKJMya,, riipassa aafttati, riipa~aa jarata and riipa884 an.iccata, 
with which we a.re concemed in this section. 

How they a.re defined in the Abhidhamma Pi~aka has alrea.dy been examined. 
We have shown that these four items, which amount to e. formulation of some phases 
in the history of the body, are based on the three sailkJw.ta.lakkha'(l48. We have 

1 See above, p. 84. 
1 Abhvk. pp. 304-308; aee also ADSV'f. p. 110. 
The argument attributed to Ananda-Api ca yajMIJhilk> dh6mmo "''POJI.U, k''l' laiMbhllloN 
bhi)Jari, wlahu aiCiloth4bhilto I Yadi tathdbht'Uova bhi))aJ.i na )Mfl.f.Gya sambluwo ,· aih1a-
1Mbhilk> oAno """ so ri &GIJbath4 pi lhitikl:hapa.ua abh<Svo Y""' (Abhvk. p. 305)-ia rominiaoent 
of: yadi .., ..., ~ athdnyat/14 "" "' evo (hi-IGBmlid ekatya clharm<Jnla ndnyath4tva7]> 
pra<idllgat<)-AK. Ch. II. p. 233. n. I. 
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alao shown that in explaining how the body is sankhata, tho Abhidhamma Pi~aka 
does not go so far as to say that the rii.pa-filw,mmas that constitute it are of momentary 
duration.' Therefore, and quite understandably, the later scholiaats could not 
retain the earlier account of the subject in the same form. For, in their view, the 
three sankhata-lakklw,'.las represent threo momentary phases-tho nascent, the 
static (decay) and tho cessant-of a "momentary" dlw,mma. It is to bo expected, 
therefore, that their interpretation of the subject should fall in line with this develop. 
ment. 

That rilpassa upacaya and rii.passa santati are expressive of the same phenomenon 
is recognized by the later soholiasts, too. (That there is some kind of difference 
between them is not denied ; but this can be overlooked for the momont). But 
in their view, it isj/Jti or wpplida ofrilpa, i.e. genesis or origination of matter.• With 
the recognition of this fact the four upli.dii-ropas get reduced to three, namely, 
(i) ropassajati ( =upacaya and sanmti), (ii) riipassa jarata and (iii) riipassa aniccata. 
These three items, it may be noted here, correspond to the three klw,'.las (moments), 
namely, (i) wpplidakk/w,1Ja, (ii) (hitikklw,,_.a (jaratil) and (ii) blw,ngakk/w,'IJQ,. Once 
this correspondence is established it is easy to approach the subject from the point 
of view of the theory. of momonta. 

According to a post-canonical theory of the Theravada,' body consists of an 
enormous number of rapa.kalapas, i. e. the ultimata or the smallest groups of ropa
dhammas. The rilpa-dlw,mmas of each riipa-k<diipa are not separable, one from 
another. They form a unity having a common origin, a common existence and a 
common CC88ation. Hence the three momentary phases of one rilpa-kaliipa mean the 
three momentary phases of all those rilpa-dlw,mmas that make up that particular 
riipa-kalapa. The continuity of the body-series is due I<> the circumstance that 
when some r'ii!pa-kaliipas perish they are immedie.toly succeeded by others. It is a 
process of continual succession, projecting a picture of static existence. 

The nascent phase, in other words, the uppiidakklw,tm of all those Tiipa-d/w,mmatJ 
that entor into the composition of the body-series is riipassa jati ( = upacaya and 
santati) ; their statio phase, in other words, the jhitikklw,!l" which is also called 
jaratii, is ropassa jarata; their cessant phase, in other words, the bhmigakklw,'IJQ,, 
is rti.paasa anic.catd. 

Although both rilpassa upacaya Gnd rupassa santati are said to signify riipM•a 
jiiti, yet this difference between them is recognized : The nascent pha.se of those 
ropa-dlw,mmas, which constitute the body-series from the moment of conception 
till the sense-mechanism is complete, is ropassa upacaya. The nascent phase of those 
that constitute it thereafter, i.e. upto the time of death (cuti-pariyosilna'?') is rapassa 
1antati.' 

I See above. pp. 82 ff. 
1 Ublu:Jyam p'e.ta171 )tittrfj,pass' etxidhivacana,.,.-Vism. p. 380; eeo also Aa~. p. 326. 
a Se() below, Ch. VIII. 
1 Wh&t has been etatod eo far is baaed on the aooounts given in the commentaries as well as in 

thollkiU; of. V ...... pp. 449·60; A>l. pp. 327 If.; Viam'f. pp. 46i If.; A'hnk. pp. 282-284, 
287·289; ADSV'f. pp. 114 If. 
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The latter statement needs some explanation. Wo have a.lready shown' that, 
according to the Abhidhamma Pi~aka, rii.passa santati signifies that phase of the 
body (growth) which comes before rii.passa jaralll.. But according to the new 
interpretation, rii.paasa jati ( = upacaya and santati), ril.passa }aratii and rUpassa 
aniccatii signify three momentary phases of a rii.pa-dhammaf7ii.pa-kalapa that enters 
into the composition of the body-series. N3 such, strictly spe"king, rupMsa jaralli 
as understood by the Abhidhamma Pitaka, has no place in the context of this new 
interpretation. This explains why rupassa santati ( = rupassa jil#) is said to continue 
up to the moment of death. 

Nevertheless jaralll., as understood by the earlier texts, is also recognizod, but is 
given a different interpretation. It is called ptika!a-jaril,'" evident decay " and is 
distinguished from jara or jarala as a momentary phase. 8 Tho latter is called 
avici·jarii, because it tak~s place incessantly, without interruption.• Brokenness 
of teeth (kha1.14iua) is an instance of piika!a·jaril. In terms of elemental analysis, 
piika!a-jara is only a vikiira.• That is to say, it merely signifies a peculiarity of the 
position, situation or arrangement of the momentary' rupa.dham=frupa·kalapas 
that constitute the body-series. 

In the course of our discussion of the theory of moments we noticed that Ananda 
(as represented by Sumangala) objected to the recognition of thitikkha"(W, tho moment 
of subsistence, under any guise. 7 When approached from this point of view, the 
four items would get reduced to two: rupassa j6.ti (= upacaya and santati) and 
riipa83a aniccatii. 

Why the items under consideration are brought under the heading, anipphanna, 
may now be considered. These items signify certain phase!$ or, as the commentators 
say, certain characteristics (laklcha'(la) of the nipphanna-rii.pa. & such they are 
not real rupa-dhamma8. When a rii.pa-dhamma originates, it is called rupassa juti ; 
whon it sub!lista (decay),' it is called rupassa jaratil; when it perishes, it is called 
rnpassa aniccatii. In addition to the rii.pa-dhamma which originates, subsists (decay) 
and perishes, there are no rnpa-dhamma8 answering to the names : rupassa jiili, 
nlpas.sa jaratii and riipassa aniccatii. 

If these characteristics, too, wero postulated as real entities, then it would be 
necessary to postulate another set of (secondary) characteristics to account for their 
own origination, subsistence and cessation. And these (secondary) characteristics 
would, in turn, require another set of (secondary-secondary) characteristics to 
account for their origination, etc. In this way it would lead to a process •M infinitum. 

l ij~ a.LovG, pp. ~0-bl. 
1 ABl. p. 3:!8; l"Um. p. 449. 
1 i.e. (J.iliUI!at;.a; aoo abovo, p. 87: a.ccording to Buddhaghora and others ;aratd implies some 

kind of ch.e.ngo, aeoordinz to 81rruc.ngals. and others it ia only o. figurative e:K.preJSion. 
4 A•l. p. 328: Vi.om. p. 4t9; Abhvk. p. 283. 
• See Abhvk. p. 283. 
1 Momentary means having three momentary phaaos, sea above, pp. 86-6. 
7 &a above, p. 88. 
0 See above, p. 85. 
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And it is in order to avoid this problem of infinite rcgrcaa that the characteristics 
are not recognized as entities distinct from, and as rsal as, the dhammas which they 
characterize. This is the significance of the statement made in tho Mokauiockedani : 
" It is not correct to assume that origination originates, decay decays and cessation 
ceases, because such an assumption leads to the (fa.lla.cy) of infinite regress 
(anava!!Mna) ".• 

Element of space 

We have drawn attention to the fact that, although in the Nikiiyas akasa is sometimes 
enumerated immediately after papu.w, lip<>, tejo and tJIJ.yo, it is not recognized as 
a mtihiihhuta. • As far as its exclusion from the category of mahiihhutae is con corned, 
the post-Nikii.ya.n works agree with the Nikiiya<. However, when we come to the 
Dkammasail.gani and the Vibkail.ga we find an itdm ca.lled akasa-dhdtu, element of 
space, recognized as one of the ttpiidii.·riJ.pa8. • Its recognition as an upiidii..riJ.pa 
carries the implication that it is dependent on the mahiihhutae. 

As pointed out by Prof. Keith and Mrs. Rhys Davids, it is difficult to imagine that 
it was so recognized beea.use it was a pure form of intuition or o. mente) con
struction.• This suggestion gathers support from a J(athii:vatthu controversy on the 
nature of akasa, to which we shall come in the course of this discussion. 6 There is no 
evidence to suggest that the Abhidhamma Pi(,aka is acquainted with the compara
tively late Sautrii.ntiko. theory, namely that akii.Aa is nothing but the mere absence of 
resistant matter (sapratigkadravyabhavamatra), with no corresponding objective 
rea.lity.• 

In explaining why in the Dkammasail.gani iikasa-dhiitu is recognized as an ttpa.d/i
riJ.pa, Prof. Keith observes that it is intimately connected with matter. It is pointed 
out that, since it is necesse.ry for the movement of matter, it eo.n well be placed nuder 
secondary matter. 7 

That akii.sa--dhdtu is that which affords room for the movement of material things 
is of course one of the wo.ys in which it is described in the Viblumga.• But it is very 
doubtful whether this was the sole or rather the mo.in factor tho.t was taken into con
sideration in ple.oing it under matter. For if it were the reason, then it ought to ho.ve · 
been given a poeit.ion at least on e. po.r with the four mahiibhutae, rather than being 
recognized as dependent on, and therefore secondary to, them. 

1 Na hi JMi JOyaJi, JGr4 jircai, maratw~'l' ml'y~ ei ooharilu'7' yultafl', anoVQUMnato.--op. cU. 
67-68. Bee also A!kolo. p. 288; AK. Ch. II, p. 238; AK"!/· I, p. 211 ; OP. Mdh!f. Vr<. 
pp. llO, n. 273, 126-7. 

2 See above, p. 16. 
• Dho. p. 144 ; Vbh. p. 84. 
• Keith, Bud. Phi. p. 189; Mm. Rhya Davids. Bud. Pq Ethic~, Introduction, lxvi. 
a Bee below. pp. 9! ff'. 
• See AK. Ch. I. p. £.0 n.L ; AK11y. I, p. 67. 
' Bud. Phi. p. 189. 
• OJ .... yena ca.aaitGpUaJd&ii ila7]1. OJJhoharali, yaJlha ca asilopitatc.Myita'l' •rJntiyhati, yena·w 

a.itapllakhiiyita'!' adhobh<igii nikkhamati (~ cikci&a-dh<ilu)-op. cil. p. 84, • 
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The whole situation becomes olear when it is understood in the light of the V aibha· 
~ika conception of ak<Ua :Two kinds of ak<iSa are distinguished. One is elevated to 
the status of an asaTf'•krta-dlutrma, i.e. something that transcends all laws of causa
tion and conditionality, and is referred to by the simple term aka.ia. The other is 
brought under matter and is referred to by the compound, akil&a-dlu'Uu.l 

Dr. Mo. Govern tells us that in the Chinese sources the former is rendered as h8u 
k'ung and the latter as k'un.g. K'ung, he says," agrees more or less with the Sthavi· 
ravadin { = Theravadin) conception of Aka.!a ".• To this cQrrespondence, Prof. 
De Ia. V a.ll6e Poussin too has drawn attention.• The faot that both are included in 
matter does certainly show that there is a close parallelism between them. Of equal 
significance is the fact that both are referred to, not by the simple term, aka..a, but by 
the compound, aka..a-dlu'Uu. 

This is only a part of the story. There is much evidence to show that the Theravll· 
dins too have recognized another kind of akasa. This they have never included in 
rilpa ; and except for one significant fact it corresponds to the asaTf"krta-ak!Ua of 
the V aibhii.~'kls.' 

First let us consider what tho Buddhists mean by iikiilla,.dhiitu and examine why 
it is brought under matter. In the AbhidharmakoAa tho Vaibhii~ika. iikcl.!a-dhiitu 
is defined as follows: " La oavite ou videdela porte, de Ia fcnetre, eto., c'est 1'616ment 
espace {iika.!adhiitu) externe {biihya) ; Ia osvite de Ia bouohe, du nez, eto., c'est 
l'eMment espace interne {iidhyatmika) ".• The Theravli.da definition is more or 
Ieee the same ; the distinction between internal {ajjhattika) and external {blihira) 
is also recognized : The cavities of the ear {ka~~idda), of the nose {nil.!acchidda), 
the mouth-door {muklutdvara), that through which what is eaten, drnnk, or chewed 
is swallowed, that where it is deposited, a.nd that through which it is evacuated are 
ajjhattika alciisa-dhiitu. Likewise, the eavities and interstices that obtain outside 
of the body-{ the cavities in the wall, of the door-space, eto. 8)-are bilhira aka..a
dhiitu.' 

It will thus be seen that according to both schools, iikiisa dhiitu means cavities, 
holes, apertures, interstices, etc. It could therefore be understood as bounded 
or delimited space. The Chinese rendering, k'urt{), is said to mean" lack of rUpa, 
or interstices between r'fi,pa." a 

The later works of the Theravada, too, recognize this meaning when they refer 
to aka..a-dhiitu by the technical torm pa;riccloeda-r$pa.0 Pariccheda signifies not only 

'See AI{. Ch. I, pp. 7·8 and 49-~0; AKvy. I, pp. 1~. 57. 
• A Manual of BudJhUt PhiloJophy, l, pp. 110-111. 
• .A.K. Ch. I, p. 49 n. 4. 
c See below, pp. 94 ff. 
a Op. cit. Cb. I, p. 49. 
o VLh. p. 7l. 
• IUd. pp. 81·6 
• Mo. Govern, op. cil. p. 111. 
• See Vi.!m. p. 4.51. 
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that whioh delimits (paricchindati) but also that which is delimited (pariccllijjali).' 
The implication is that, since iikasa.dhlitu means cavities, interstices, etc., it sets limits 
to, and is itself limited by, the surrounding matter. 

Once iikasa.dhdtu is understood as bounded or delimited space why it is recognized 
as dependent on tho mahiibhfi.tas is not far to se<k. Holes, cavities, etc. have an 
intimate connection with matter in tho sense that they obtain owing to the peculiar 
position or situation of the latter. In this sense <noy cl£11 well be conceived a.s 
dependent on matter. And since the four mahiibhiltas should necessarily enter into 
tho composition of all material things, on further analysis, they are dependent on 
the 'fMMhhUtas. 

This explanation is further confirmed by Buddhaghose.'s statement, namely that 
akasa.dM.t:u is manifested as the confines of ma.tter (rilpa·mariyclda-paccupa!lhiin4) 
and that it has its proximate ca.use in matter delimited by it (pariccllinnarilpa
pada!!hiinii).1 The same idea is implied in Ya4omitra'a comment, namely that it 
is established (oyavaathiipita']') with reference to (apek8ya) walls, etc.• 

In so far as the Vaihh~ikas a.re concerned, one cannot, however, say that this 
was the only factor that was token into consideration. In their view, akaJa.dhiitu 
is either light (llloka) or da.:rkness (lamas) and as such is visible (sanidar8ana). For 
this reason it is considered a.s part of rilpllyal.ana.• That the Theravlldins do not 
admit the visibility of ii.kasa·dhiitu is shown not only by its inclusion in the dhammll
yal.ana but also by a J(athiivaUhu controversy. Some Buddhists a.rgue that it is 
visible on the ground tha.t one can sco the interval between two trees or two posts, 
tho space in a key.hole or in a windo\V, The Theravida reply is that in the ca.se of 
an interval between two trees, for instance, one sees with his eye only the colour 
of the two trees and that the interval a.s such is known only by the mind. • 

The Vaibh~'k1s, as stated above, distinguish iikMa·dhlltu from akaJa. The 
latter, J:ko pra.tisankhyii.- and apra.tiaanlchya.nirodha, is an asa'l'Skrta·dharma. As 
such, the sa'!'Skrta-1ak,a1J.t18' do not apply to it. It is omnipresent (sarvaga.ta) 
and eternal (nitya). Its nature is non.obstruction (aniivaral'tz·svabhiiva). That 
is to say, it does riot obstruct (iifl!'!coti) matter which freely exists therein; nor is it 
obstructed (ii.vriya.te) by matter, for it cannot be dislodged by the latter. However, 
it is not the mere absence of obstruction (anii.varatmbh/ivamlltra), but is something 
positively real.' Thus what is called a&a'!'Skrla·ilkO.Sa may be understood e.s apace, 
considered as absolutely real and as constituting a receptacle for the existence and 
movement of matter. 

1 Jlii.pdni pariecAindoti, t~aYGfP 1Jii khi poricchiJJoi;.._Abhvk. p. 279. 
• Vism. p. 448. 
1 AKvy. I, p. C~7. 
1 AK. Ch. I, pp. 49·60; AKvy. I, p. 67, 
' See K,.., pp. 330·I and KwA. p. 93, 
• Bee abovo, p. Stir, 
7 Boo AK. Ch. I, p. 8 ; AKvy. l, p. 16. 
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This is a. brief statement giving the fundamental cha.racteristics of the aBa7f18krta
akiiAa, made for the purpose of showing that it ha.a its conntsrpa.rt in the Thera.vlida., 
too. 

In the Milindapallha we are introduced to an iikasa which is quite different from 
the iikiisa-dhiitu of the Dhammaaaitgani. Ita funda.mentaJ. chara.cteristics are 88 

follows : In no way ca.n it he grMped (sabbaso agayho) ; it inspires terror (santiisaniyo); 
it is infinite (ananlo), boundless (appamiino) a.nd immeBB111'8.ble (aparimeyyo); it 
does not cling to anything (a/aggv), is not atta.ched to &nything (asatto), rests on 
nothing (appati#]l.ito) and is not obstructed by anything (apalibuddho).l 

Elsewhere in the same work we are told that two things in this world are not born 
of kamma (akammaja) or of causes (ah,etujii) or of season (anutujii), namely, Nibbana 
a.nd iikiisa .• 

With reference to this iikasa of the M ilindapafiha, Prof. Keith observes that" it is 
certainly a more philosophic view than is found in the Dl!OAIIttrUIIJaitgani of the Abhi· 
dha.mma Pitaka, where it is cl88sified as a. material deriv&ts ".3 According to this 
observation, the iikiisa-d.hiitu of the Dho1m1rna:Jailgani a.nd the aMsa of the Milinda
pafika represent two different views on the same subject and that the latter is a. more 
refined version of the former. 

It is of course true that the MiUndapa'iiha is later than the works of the Abhi. 
dhamma Pi;aka. However, as we shall see fairly soon, the type of iikasa referred to 
therein is known to the Abhidhamma Pi;aka. Moreover, when one considers the 
fundamental characteristics of the Milindapanha akasa one cannot fail to notice its 
strong similarity with the asa7f181crta-aka{;a of the Vaibhli~ikas. Of much signifi. 
canoe is the statement that only Nibbana and iikasa are not born of kamma (akam. 
maja) or of causes (ahetuja) or of season (anutuja). This is a. clear a.ttempt to bring 
akii.Ba on a. par with Nibbiina. The Vaibhii~ikas too elevate akaBa to such a. position 
by recognizing iika~ and the two kinds of nirodha a.s a&af7'8krta. And we have 
already shown how the akii.Ba-dhiitu of the Dhammasangani (and the Vibhanga) 
corresponds to the akasa-dhiitu of the V aibhii{rika.s. In view of these oiroumsta.nces 
we could quite justifiably QSSume that, as the VaibM~ikas do, the Thera.vidins too 
distinguish between two kinds of akiisa. As such the type of iikiisa referred to in 
the M ilindopanha should be understood, not as a. different (later) version of the same 
kind of akasa(-dhiitu) of the Dhammasailgani (and the Vibka1iga), but as the Thera.
vada counterpart of the V aibh~~ika a8a7f18krla-akiiBa. 

It is not in the M ilindapanha alone that we get reference to the Thera. vlida counter. 
part of the Vaibhll.~ika asa7{181crta-1LkaAa. One of the controversies in the J(ath/L. 
vatthu of the Abhidhamma. Pi~aka concerns the question whether iikasa is asankhata. 
In one of his answers the Theravltdin admits that akaaa is not sankhata. • 

• Op. cit. pp. 387-388. 
' Ibid. p. 268. 
• Bud. Phi. p. 169. 
& K1JU. p. 330 : To the opy:onent'a question. "Alea8o «Dikha&o ti u the Theravidin'a answer ia, 
"Na h"etJat'f' wttobb6 "'. 
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This admission shows that tho likiisa at issue here is not the same as the iiklisa
dhlitu of the Dhammcu;angan'i, because the latter is sankhata. On the other hand, it 
points to the close correspondence between the liklisa of the J(athlivatthu controversy 
and that of the Milindapanha. It may he recalled here that, according to the latter 
WOik, both Nibbiina and akiisa are not born of kamma or of causes or of season. This 
is another way of saying that both are not sankhata.1 For all sankhata-dham= 
arise and exist because of causes. Since the liklisa of the J(athiivatthu and that of the 
Milindapanha are not sankhata, it is fairly certain that both w01k3 refer to the same 
kind of iikiisa. 

There is, however, this significant problem to be considered : Although the Ther&
vildin of the J(athlivatthu controversy denies that iiklisa is sankhata, he does not 
admit that it is asankhata.2 Thus, in his view, it cannot be described either as 
8ankhata or aa a.saitkhata. 

The commentator says that this is because likiisa is a mere paMiatti (paMiatti
matta'1Jl-),3 i.e. a nominal dhamm.a. As far as the data are concerned this conclusion 
is certainly correct. For that whioh is neither sankhata nor asankhata should be a 
pannatti.• 

There is, however, the following situation to be considered. The definition of 
akiisa in the Muindapanha does not give any indication of ita being recognized as a 
pannatti. On the other hand, as already st&tcd, it bears a strong resemblance to 
the iikiitla of the Vaibh&r!ikls, which is an asatf'Skr!a-dharma. It has also been noted 
that according to this w01k both Nibbana and iikiisa are not sankhata. Now, if 
iik<Ua is not a pannatti and if it is not sankhata, it should be an asankhata-dhamma. 
But what is significant to note here is that, although tho M ilindapaiiha applie• the 
term asankhata to Nibbiina,• it (carefully) avoids applying the a&me term to aklisa. 
On this point, as we have seen, the Kathlivatthu is more positive, for it categorically 
says that akiisa should not be described as asankhata (&!though of course it denies 
that it is sankhata). 

When tho above situation is taken into consideration, it is difficult to follow the 
commentator. As we have already observed, it is of course true that his conclusion 
is supported by the data in the Kathlivatthu. But there are some good reasons to 
believe that the problem at issue here is on quite a different level. As such the 
commentator's conclusion docs not seem to represent the actual situation that 
obtains in the ](athlivatthu. 

The Theravadins, it should be noted here, never object to Nibbiina being qualified 
as asankhata. What is more, they seem to have deemed it improper to extend the 
term to something else even if it is not sankhata, !cat this should give tho impression 

1 Further confirmed by: Yal d mahiirtiJa O:k&o najtiyati na miyati na cavcUi WJ uppa)Jati. 
evam'eva kho mal.tirtiJa nibbana'll' na ]dyati na ;tyati na mlyati na covoti na uppa);a:ti. 
Mil. pp. 320-21. 

• Soe Kvu. pp. 328 fi. 
• KvuA. p. 92. 
• Se1 above, pp. 42,67-68. 
' Op. cil. p., 70. 
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that it is as exa.lted and as noble as N.OMna-tho higheat ideal of Buddhism. This 
seems to be the reason why the Milindapaiiha and the Katlt.llwlt/w, do not apply the 
torm at~ailklw.ta to akiisa, although aceording to both it is not .sailklw.ta. In other 
words, iikiisa, as conceived in thoao two works, is not a paflfiaUi ; it is a real rlkamma 
which is not sankhala, but which is not designated as at~ailkhala. 

On the one hand, this suggestion explains the peculiar situation that obtains in 
the Milindapafllw.. On the other, it gets more positive support from the nature of 
the Theravida arguments as represented in the Katkiivalth.u controversy. 

To the statement of the opponent, namely that fJkiLsa is at~ailkhata, the immediate 
reaction of the Theravidin is : " Does this mean to say that iikasa is Nibba.na, the 
Shelter, theCavo, the Refuge, the Goal, the Past-Decease, the Ambrosial?"·' Wh•n 
the opponent denies this, the TheraviJ.din retorts in that case one has to recognize 
two Nibbiinas. Even his other arguments are mainly baaed on the aBSumption that 
the extension of the term asankkat<> to iikiisa would neceaaa.rily amount to a con
fusion, if not identity, between Ni'bba:na and iikiia<>. The main argument of the 
opponent follows what may be called the logic of language : " If you deny that 
iikiiaa is sailkhata, you should admit that it is at~ailklw.ta "·' 

The aBSumption of the Thcravidin is certainly far-fetched. To admit that 
Nwbana and iilcii3<> are a.sankhata does not necessarily mean that they are identical 
in all respects, just as muoh as 114ma-dhammas (mental elements) and riilpa.-dhamm411 
(materia.! elements) are not idontiea! in all respects, a.lthough both groups are 
qualified aa s<>ilkhata. 

In point of fact, similar controversies arising from the restriction of the use of 
technica.l terms do occur in tho Katkiiva.tthu. A typical example is the one con
cerning the question: Could rup<> (matter) be a ketu (cause). The Therav!tdin 
answers it in the negative and tho opponent in the affirmative. At first sight it 
appears that the former haa rejected a fundamental tenet of Buddhist philosophy by 
not admitting that rilpa (matter) could constitute a cause (ketu). But in actua.l fact 
this is not so. There is no disagreement between the two parties. The Theravidin 
(rather arbitrarily) restricted tho meaning of" ketu" to indicate only the " moral 
causes ", namely, alobluJ (non-covotousneBS), <>do&<> (non-hatred), amoha (non
delusion), etc.• Accordingly, and understandably, he denied the proposition that 
ropa (matter) could constitute a httu. Whereas his opponent understood the term 
in the general aeneo of cause, and accordingly he affirmed it.• A aimil&· situation 
seems to obtain in the controversy over the question : Is iikiisa asankhata t 

From what we have observed so far it ahould become clear that the Therav!tdins, 
too, distinguish between two kinds of iilcii3a and that, except for some minor details, 
they correspond to the two kinds of akiiAa recognized by the VaibhA~ikas. One 
sometimes reads that while tho V aibhillikas elevated iikala to the status of an. 

' Kvu. p. 328 (tr, from Poinlo of 0~1!1)• 
' Ibid. p. 330. 
' On this subjeot see also Dho. pp. 124, 188 ; Tkp. p. 11. 
• Kw. pp. 1132-3. 
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MafJU'krta-dl~arma, the Thoravitdins brought it under matter.' Such a contrast i,B 
not justified. It overlooks the fact that both schools have recognized two kinds of 
akii.sa, ono of which ( = akii.sa.dhiitu) is included in, and the other ( =liklisa) excluded 
from, matter. 

We might also note in passing that paraJiel situations are met with in other 
systems of Indian thought, too. Tho Sarp.khya-Yoga, for instance, distinguishes 
between two kinds of likasa, namely, kiiryttkasa and kara(liikasa. The former is 
derivative, because it is produced from salida-tanmiitra, tho sound-potential; the 
latter is original, because it is associated with prakrti, the uncaused first cause of the 
world of not-self.> Similarly certain Jaina works, too, recognize two varieties of 
aWa. One is logti{Jii.sa, tho space that gives room for the existence of all extended 
substances (Mtikaya). The other is alogligiisa, the infinite space beyond the cosmos, 
where tho two conditions of motion (dharmastikaya) and rest (adharmastikaya) do 
not have their influence. a 

Of course, the correspondence between these theories does not go very far, 
because each of them has been formulated according to the metaphysical assump
tions of the particular system of thought to which it belongs. But what is striking is 
the similarity in the pattern of development. 

What made tho Buddhists draw such a distinction could be traced to the Nikayas 
themselves. Therein sometimes iikii.sa is described particularly with reference to 
holes, cavities, apertures, etc.' Such descriptions suggest the beginning of iikii.sa
dhiUu which is brought under matter. 

Sometimes it is described as the ultimate basis, a sort of fulcrum or receptacle, of 
the whole physical world. Thus in the Mahaparinibbii.na-Sutta, Buddha is re
presented as saying: " This great earth, 0 A.nanda, rests on water, water on air, 
and air on t!kii.sa ".• And in the Rahulovii.da Sutta it is said that iikii.sa for its part 
does not rest on anything (iikii.so na ko.ttha ci pali!!hito).• In point of fact, Nagasena 
(Mili?Ulapaiiha) cites this same canonical statement after enumerating the funda
mental characteristics of iikii.sa,' implying thereby that it is suoh statements in the 
earlier texts that paved the way to the conception of iikMa which we find in the 
Mili?Ulapaiiha and tho Kalhiivatthu. Equally significant is an observation made by 
Ya.t!omitra: When the VaibhA~ikas argue that aka8a is real they base this argument 

I Bee e.g. Miflhra, Bi.!Jt. of Ind. Phi. I, p. 403. 
t Bee Jhaveri, The concept of akiiia in ln!lian Philosophy, A.BORI. Vol. :r:rxvi, 1956, where 
attention is drawn to tho fact tha.t in the S81J1khyn.-Yoge. works earlier than Vi.jf\e.nn.bhikli!lu'a 
only derivative akaia is mentioned. Of. also Seal, Positive Sciencetl of me Hind'UIJ, pp. 27-28. 

• Soo Davva-_a1igaha. pp. fiB-67; Patt.008tikclya Samaya8iit-a, p. 99, Niyamaaiill'a, pp. 16 ff. 
' OJ. •·U· M. I, p. 231; II, p. 47. 
' D. Ii, p. 107. 
' M. I, p. 424. 
• Mil. p. ass. 
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on a (Siitra) passage where Buddha declares to a bmhmin that the earth rests on the 
circle of water, the circle of water on air, air on akaAa, and that iilcii.Aa for its part 
does not rest on anything, does not cling to anything.' 

When we come to the commentaries and the subsequent works the whole subject 
has undergone a notable change. The iika3a of the Katktivatthu and the Milinda
paiiha, which, a.s we have eeen, is the Theraviida counterpart of the V a.ibhlll!ikas' 
asa~nakrta-aktiJa, ca.me to be designated as ananttikti8a, infinite space, or ajaldka.!a, 
unbounded space.• Although the two terms are reminiscent of its earlier realistic 
conception, the use of another term, tucchakasa, 3 fa.lse or empty space, indicates a.n 
attempt to deprive it of its reality. As a matter of fact, it is clearly etated that it 
is only a paMiatti,4 a nominal dJw.mma with no corresponding objective reality. 

Understandably the same fate fell on the !ika3a-dhiitu, too. The logic that guided 
the V ibhaitga and the Dhammasaitgani in bringing it nnder matter is certainly far. 
fetched. Its conception as real is a different question. The later scholiasts were not 
satisfied with either of theee situations. They eliminated both by bringing it under 
the heading, anipphanM-ropa. For this is another way of saying that it is neither 
ropa (matter) nor a dhamma (element of existence) in the trne eenee of the terms. 
As such its deseription as that which delimits (paricch.indati) or that which is deli
mited (paricchijjali)' should not be understood in a realistic eense. For it is nothing 
but the mere limitation of ma.ttel'-f"Upa-pariccheda-mallar[l. • 

• AKo•. T, p. 16; (Siitra) P80888"' 'fW'Mo<blw Oautamak"lm ~ita. f'rlhi•-ib""<illma!"' ap 
ma!l(fak ~. ap·ffllJ!l<lalaqo blw Gautama koa pr-aAflhitaf!o. ""''"" pr U. MliJ7!'. tldyur 
b1w Gmdann koa pratif!ki~ 6kdh prati#I<Ua!J.. ~ 1/w a u'ama kutra Pf"llliflhil<•'l'· 
,..; ;arq,.; ma'uibra~asi ""'-'Wbnih""'!"L a iUa1!' brii"""""'rm>'i•lhilml' ....alamha!"J'!I-
fbid. loc. cit.. 

'Bee K"uA. pp. 92, 93; Ablwk. p. 279. 
• K1111A. p. 92. 
• Ibid. Zoe. cie. 
s See abo~ p. 93. 
'-"bAui. p. 7,. 



Secllon A 

CHAPTER SIX 

Oassifications of the Material Elements 

IN the course of our discussion of the twenty-eight rii.pa-dhammtUI,t we saw how they 
were subjected to certain classifications, suclt as the one into primary and secondary. 
In addition to those, an earlier discussion of whiclt was necessitated for a better 
understanding of the subject so far covered, there are others, no less important. 
And it is these remaining cla.ssilications that we propose to examine in this chapter. 

Divisions and classifications play a significant part in the Abhidhammic systemati
zation. They are the stock-in-trade of its methodology, the fundamental means 
whereby the import and the implications of the terms representing the various 
elements of existence (dhamm<i) are sought to bo unfolded. In tho seven pakara!UJ8 
of the Abhidhamma Pi~aka it is very rarely indeed that one finds a direct enumeration 
of aJl the •"Upa-dlw.mmtUI ; oftener than not they are presented under various classi
fications. Hence it is that the Riipavibhatti• of the Dhamma&ailgani consists, to 
a great extent, of an enormous number of classifications, arranged into ten sections 
in an ascending numerical order. 

Tho first• section consists of one hundred and four cla.ssifications,• each being an 
arrangement of rii,pa-dhammas into two groups. The last ninety are developed in 
a rather " mechanical " way. In eaoh the distribution of rilpa-dhamma& into two 
groups is made in such a way that only one rilpa-dhamma constitutes the first 
" group ", whereas all tho others the second group. The first is described by 
a positive term and the second by its negative, formed with the addition of tho 
negative particle, " na ". The last ninety should, therefore, be understood as a 
(monotonous) device to show the clt&racteristics peculi&r to & given rilpa-dhamma. 
In each such arrangement the contrast between a given rilpa-dhamma, on the one 
hand, and the rest on the other, is brought into relief. Two methods are adopted 
for this purpose. 

' -4 moluibhiU<u + 14 n11>p"""""-vplidll + 10 ""ipf>Jumn,. -updd4. 
2 i.e. tho eeotion (8th BMnavara) where the subject of' rUpa. is oxp.la.in.ed. A.lJ far as tho Pili 
Canon j1 concernod, it is the most exhaustive. 

• Our reckoning as Is~, 2nd, etc. ete.rts from the seoond aection of the DM. from whero onward 
we get the olaseifica.tiona. In ite let sootion " all nlpa '" is considered under single uncorre
lated characteristics. See Bud. Pay. Ethiol, p. 1154. 

• Wo use the term cla.sai.6ca.tion to mean ovory arrangement ortho rilpa-dhommas under two or 
more headings. Very often only one item falls under ono of tho two or more headings; in 
such cases the purpose is to show bow a given rilpa-dhamma can be distinguished from the raat. 

99 
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(a) Sometimes a characteristic or a function peculiar to a given rilpa-dhamma is 
taken as the basis of the arrangement ; e.g. " There is matter which is the 
basis of visual consciousness(= cakkhu, the organ ofsight) and there is matter 
which is not the basis of visual consciousness ( = all the remaining rilpa
dhamrruuJ) ".1 What results from such an approach is obvious : That rilpa
dhamma, the peculiar characteristic or function of which i• taken as the basis 
of the arrangement, comes nnder the positive category and all the rest under 
the negative. This is a method with wide scope, for whll;t is recognized as 
peculiar to one rilpa-dhamma cannot be predicated of another. However, 
only the five sense-organs and the corresponding objective fields a.ro subjected 
to such a treatment. And this results in as many as forty arrangements. 
For all its tedious length and apparent complexity, it is only a different way 
of describing the oft-recurrent thesis that the first five sense-organs are the 
bases (vatthu, nissaya) and that the five objective fields corresponding to 
them are the objects of the first five kinds of consciousness (vinnana) and 
their concomitants (ceta.sik<>e).• 

(b) Sometimes a given rilpa-dhamma itself is tskon as the basis of tho arrange
ment ; e.g. " There is matter which is kaba#nkiira-iihiira and there is mn.tter 
which is not kaba!inkara-ahara (=the remaining rilpa-dhamma.s) ". 3 According 
to this method matter in its totality oa.n be differentiated in as many 
ways as there are rupa-dhamrruuJ. However, the actual number of the 
arrangements exceeds the· number of rUpa-dhammM, because of this reason : 
Rome items such as tho sense-organs are repeated under dh'itu, O:yatana and 
irulriya. There are, in o.ll, forty such arrangements : Each sense-organ as 
dhiitu, iiyatana and indriya is distinguished thrice from the rest of the rupa
dhamrruuJ (15) ; each objective field as dhatu and iiyatana is distinguished 
twice (10) ; tho remaining fifteen are each distinguished only once (15).4 

The fourteen classifications that occur at the beginning of the first section are more 
important in the senso that they form the nucleus of a gre"t majority that come 
in the next nine sections. They are the arrangement of rilpa-dhammas into two 
groups as (1) upadti and anupada, (2) upaditttu> and anupadintu>, (3) upaditt"(IUpa
daniya and anupadittttupadaniya, (4) sanidassana and anida.ssana, (5) sappa!igha 
and appa!igha, (6) indriya and na indriya, (7) mahiihhii.ta and na mahabhuta, (8) 
viii.'iatti and na viniiatti, (9) citta.samuf!hiina and na ciUMamu<!hana, (10) citta.sahabha 
and na ciUa.•ahabhil, (ll) citta:nuparivatti and na cittiinuparivatti, (12) ajjhattika 
and bilhira, (13) o/iirika and sukhuma and (14) diJ,re and santike. 

1 Althi rt'lpafll cakkhutiilifiinas.w tJaUhu7 aUhi ripa1]1- cakkhutiihlcina&"a na vaJthu-DJw. p. 126. 
• See below, pp. 129, 132. 
• Atthi rilpa.,.kabafitlktiro ii.Mro, atthi rUpa~ na kabaJ.ifikiiro iiharo-Dh~. p. 127. 
• Three maMbhiUas are collectively referred to by the 6th objective field; ·hadaya.vattl'u is 
not known to DM. ; hence in &11 27 items are involved here. 
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The implications of a great majority of these fourteen claBSifications have already 
.been examined. No. I refers to the distinction between primary and secondary 
matter,1 and No. 7 indicates the type of material elements that constitute each group.• 
No.4 points to a characteristic peculiar to r'iipiiyatana. Since riipiiyatana represents 
the visible, it alone comes under the positive heading, sanidassana (visible). 3 Ae 
far as the contents are concerned, there is no difference between Nos. 5, 13 and 14: 
the sense·organs and the objective fields are sapp~igha, o!iirika and samikll ; the 
remaining riipa-dhammtl8 are appa!igha, sukhuma and dtlre. We have discussed 
their significance and shown how they testify to a veiled recognition, on the part 
of the Theravii.da Abhidhamma, of the difference between what early Buddhism, 
and what most of the Buddhist schools in common, recognize as matter on the one 
hand, and the later accretions on the other' No. 6 is an attempt to classify all the 
riipa-dha.mmas into two groups a.s indriya and "non-indriya." The five sense. 
organs, the two faculties of sex and the faculty of life constitute the first group' and 
the rest the second. No. 8 draws attention to the fact that two rii.pa-dhammtl8, 
namely !«iya- and vaci-viftfiaUi, are vi1f.fiattis6 and that the rest are not vifH'i.aUis. 
Nos. 10 and II are based on two characteristics (= r;ittasahabha and cittiinu
parivaUi)' peculiar to the two tlinnattis. As such these two items alone oome under 
the positive terms and all the rest under the negative. 

The classification into upiidi~~'upiidiiniya and anupiidi~~·upiidiiniya (No. 3) is 
the same as that into upiidi~~ and anupiidi~~ (No. 2) except for this difference: 
In the former the term upiidilniya is added to qualify both the positive and the 
negative sub-classes of the latter. Thus upiidiiniya 8 signifies a characteristic 
common to all the n2pa-dhammtl8. No. 3 cannot, therefore, be taken as a separate 
classification. Most probably it was made in order to avoid any possible confusion 
between the apparently similar upiidiiniya • and upiidi~~· to As tho former qualifies 
all the 1"iipa-dhammtl8, and the latter only some, the distinction in their meaning 
is not to be overlooked. 

We are thus left with only three classifications, i.e. those into (a) upiidi~~a and 
anupc2di~~. (b) cittasamuUhilna and na cittasamUUhilna and (c) ajjhattika and biihira. 
Before we come to a discussion of them, let us survey the other nine sections which 
contain more complex classifications. 

The second section consists of one hundred and three classifications, each being 
an arrangement of rii.pa-dhammtl8 into three groups. Each such arrangement has 
the classification into ajjhattika and biihira of the first section as ite invariable basis. 

1 See above, pp. 31-34. 
1 See above, p. 34. 
• See above, p. 4,9. 
' See above, pp. 36, 39. 
I See above, pp. 49-lilS, 59. 
' See above, pp. 69. 
" See above, pp. 7 4, 77 £[', 

1 See below, p. 166. 
'See below, p. 166. 

"See below, pp. 103 fr 
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It is transformed into one with three classes by classifying either the ajjkattika
rilpa8 or the biihira-rilpa8 (but not both concurrently) into two groups :-

e.g. 
Ajjhattika+---->Bii.hira . . Invariable basis 

Ajjhattika+--..,.B!i.hira \ 

,.------~-----., (First alterna11ive 

Upii.dii. Anupid!i. j 
Ajjhattika+---->Bahira l 

I (Second alternative 

Cakkhii.yatana Na ca.kkhii.yatana J 

The characteristics with reference to which either the ajjkatlika or biihira-rilpaB 
are classified into two groups are all taken from the fust section. Hence the second 
section is only a complex arrangement of all the classifications given in the first. 
Its purpose is to show the position of the classification into ajjhaUika and biikira 
vis-<1-vis the remaining hundred and three of the preceding section. 

In the third there are twenty-two classifications, each into four groups. All of 
them are traceable to the first fourteen classifications of the first section. A selected 
classification into two groups is made into one with four, by arranging into two groups 
the items included in the first as well as in the second groups of the former :-

e.g. 
Upitd!i.+------------__,..Anupada 

I I 
Upiidil;u;>a Anupadilwa Upiidil;u;>a Anupadiwa 

All the characterietics involved in these twenty-two classifications are taken from 
the first section. As such they are an attempt to establish some kind of relation 
between the different groups in the first fourteen classifications· of the first section. 

The next seven sections containing seven classifications in order into five, six, 
seven, eight, nine, ten, and eleven groups are more repetitive and therefore less 
informative. 

That into five groups is the same as that into upMii and anupiida but for this differ
ence : Since anupiida consists of the four prilnary elements, it is accordingly arranged 
into four cc groups , . 

In the case of the next three classifications into six, seven and eight groups, the 
ascending numerical order is obtained by classifying into two a selected group of 
the immediately preceding classification-a. process whereby the first two classifi
cations are rendered superfluous in the sense that both get absorbed into, ·and thus 
repre.sented by, the third. Their purpose is to show how the rupa-dhammas can be 
classified according to the way they become objects of consciousne.ss. Colour 
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(rapa), for instance, differs from sound (sadda) in that while the former is known by 
visual consciousness (cakkhuvinneyya) the latter is known by auditory consciousness 
(sotaviiineyya),l 

The classification into nine groups is the same as that into ;ndriya and na indriya 
except for this difference : Since indriya.rfipa counts eight rfipa.dhammas, the 
positive group is accordingly arranged under eight beadings. 

This same classification is next made into one with ten groupe by classifying the 
items that come under the negative heading, i.e. na indriya~ into two groups as 
sappa(igha and appa(igha. 

The last with eleven beadings shows bow the rapa.dhammas are distributed in the 
older list of the twelve iiyatanas: The first Jive sense.organs and the corresponding 
objective fields constitute the ten iiyatanas called after their names as cakkhiiyatana, 
riipiiyatana, etc. and the remaining fifteen rfipa.dhammas form a part of the dhammii
yatana.• 

This brings us to an end of our survey of the two hundred and thirty classifications 
given in the Dhammasaizgani. From what we have observed in its course, it should 
appear that it is not necessary to go into each and every one of them separately. 
We noticed that all the classifications given in the second and third sections and three 
of the seven given in the next seven sections are all traceable to the first section which 
consists of classifications into two groups. The few exceptions were noted, and 
we have indicated in the relevant places that any data they yielded were discussed in 
more appropriate contexts. In the course of this brief survey if we have stressed 
what is obvious and repeated what was said elsewhere, it is because our aim is not 
only to elicit some important classifications for discussion but also to give a con
spectus of the Abhidhammio methodology as revealed from the Abhidhammio 
exposition of matter. a 

The ensuing discussion will, therefore, be confined to an examination of those 
classifications of the first section which came under our Jiual selection. 

Section B 

First let us examine the implications of the classification into apiidi'(l.'(la and anapii
di'(l.'(la.' The positive term, upiidi?J'(Ia literally means that which has been 
appropriated or laid hold of; but in order to understand what it exactly connotes 
in the Abbidhammic terminology, we have to get at the agency behind this act of 
appropriation or laying hold of. 

Prof. De Ia Vallee Poussin is of the opinion that the pair of terms, upiidi'(l.'(l.a and 
anapiidi'(l.'(la of the Pali Abbidhamma conveys the same sense as apiitta and anupiitta 
as explained in the Abhidharmakota.• 

1 See below, p. 129. 
t See above, p. 35. 
1 The appended charts (see below, pp. 117 ff.) will help to understand the relative positions of 

the various gt:Oups involved in the olassifi.cations. 
• See above, p. 100. 
a AK. Ch. 1~ p. 63 n. I. 
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The Ko4a ( = Abhidharmakosa) defines upatla as" ce que Ia pens6e et lea mentaux 
prennent (upagrhim) et s'approprient (svi~Tm) en qualitt\ de support (adhi~tM.na)."1 
The five sense-organs (with the exception of those that were and those that will be) 
and those other material elements whlch are inseparable from, or integrated with, 
the sense-organs (i-ndriyiihmnna, imlriyavinirbM.ga), namely, riipa (colour), ua-ndha 
(odour), rasa (taste) and 8pr~fa'Ul/a (the tangible) are called upatta. The relation 
between this kind of matter and mind is one of close connection : " en cas de bien· 
etre ou de malaise, il y a r6eotion reciproquo entre Ia pensee et oette mati6re." It 
is this matter, observes the KoSa, that the " langue vulgaire " calls u sacetana " 
or" sajiva.".9 

It should also bo noted here that, as-explicitly stated in tho Kosa,• and also as is 
clearly implied by the very definition given to the term in question, the mental 
elements are not up/Uta. 

With this background in mind, if we proceed to examine the meaning assigned 
to upadi'l}'(la in the Dhammasat.{Jani and also the meaning revealed from its usage 
in different contexts, its identification with up!Uia presents some difficulties. 

The Dl~ammasat.{Jani makes it abundantly clear tho.t what is called upadi'l}'(la
rilpa comes into being through the action of kamma (kammaosa katatta).' However, 
this statement does not in itself constitute a serious difficulty in identifying it with 
upatta-riipa. For the Kosa, too, refers to a oategory of matter said to be the result 
of kam~a (vipakaja), the contents of whlch o.re the same as those enumerated under 
upatla. • It could, therefore, be argned that, when the Dhammaoat.{Jani says that 
upadi'l}'(la·riipa comes into being through the action of kamma, this has to he under
stood, not as o. definition of upadi'l}'(la as such, but as an explanation on the origin 
of the matter so designated. 

There is, however, some positive evidence whlch suggests that upadi'l}'(la is not 
used in the same sense as upattn,. The evidence comes from another passage of the 
Dhammaoangani purporting to give the complete denotation of the term upadi'l}'(la
To the question: "what dhammao are upadit>tta1" it provides the following answer:-

" Sasava ku8a1llku8aliina'!' vipaka klimlivacara rl>piivacara arilpiiviU!ara vedanak
kha-ndho safinakkhandho sankM.raklcha-ndho vififianakkha-ndho-yan ca riipa'!' 
lcammaosa kafat~rne dhamma upadi'l}'l}a."• 

This statement makes it abundantly clear that not only matter but also the other 
four aggregates (khandl=) that come into being through the action of kamma 
(vipaka, kammassa kafatta) are considered as upadi'l}'(la. On the other hand, as stated 

'AK. Ch. I, p. 63; cf also La Siddhi. pp. 193 ff. 
3 AK. Ch. I, p. 63. 
1 Cf. Les sept; tlMtua de pens~. le dluwmadhllltu et l'o.udible (AabdadluUu) ne Bont jo.m.ais appro
pries.-Ibid. Cb. I, p. 62. 

4 Soe Dhs. p. 146. 
'See AK. Ch. I, pp. 68-70. 
• Op. oiJ. p. 211 ; &&e olao. p. 255. N.B. As to why the tum ripal:a is not uaed in reepeot of 
ripa which orisea aa a result of komma, see below, pp. 109-UO. 
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in the Kosa, mentaJ elements (vedana, sai'iM, etc.) are not called upiitta-a fact 
implied by the ver:y definition given to it : " ce que Ia pensee et les mentaux prennent 
en qualite de support." 

To sum up the difference : while the Dhamrruuwngani uses upadil't~a to denote 
all resultant states of kamma, mental as well as materia.I, the KoAa uses upaUa to 
designate those rupa.dhammas which the mind and the mind-factors take as their 
support. 

It could, however, be said that the original meaning of upii.dil'l'" is the same as th&t 
of upaua and that when tho Dhammasangani uses it to include mental elements as 
well, it has illegitimately extended the meaning of the term. Herein we are con
cerned with the meaning of upadi'!'l"' as used in the Dhammasangani. Whether it 
represents a subsequent development or not, is &nother question. 

Such a view could, however, be maintained if there were evidence in the earlier 
texts-tho Suttas for instance-which would lend support to the meaning assigned 
to upatta in the KoAa. An exa.min&tion of some passages in the Suttas shows th&t 
neither the Dhammasangani nor the KoAa is representing the originaJ meaning. 

In a number of Suttas the term upadil'l"' occurs in & stock formula where the four 
mahab"Mtas are described. Each mahabMUa is said to exist either internally (ajjha
lfa'IJ' paccaU<Z'IJ'), i.e. as part of the complex that makes the individual, or externally 
(biihira), i.e. in the non.sentient world. The distinction in question is. sought to be 
established by designating the former as upadi'l}"(la. Such bodily constituents as 
teeth, hair, nails, bones, blood, ete. are cited aa upii.di'f}l'fZ.' Although the negetive 
term, anupii.dil'l"' does not occur, yet we may say that the matter which enters into 
the composition of trees, hills, rocks, etc. is" anupaditttta·, 

In the Mah&hatthipadopama Sutta where this distinction is extended to the 
iikiisa-dhiitu aa well upii.di'!'t~a is explained aa that which is appropriated by 
oraving-lal'/W,pii.dil'l"'·• 

Thus in the Suttas upii.di'l}l"' is used to distinguish the matter that enters into the 
composition of & living being from other instances of matter. Since upii.dil'l"' is 
further explained ,.. " ta'l}hiipii.di'!''.'a ", it m~ty be w;ked why only the matter of the 
body is so designated. The answer is provided in the aame passage where the term 
is explained: One appropriates one's own body with crnving (la7JM), which manifests 
itself in such thoughts as" This e.m I" (ahan ti), " This is mine" (maman h} and 
"I am (this)" (asmi ti). 3 Accompanied by craving such thoughts can be directed 
to other things, too. But, in the main, it is one's own body that one appropriates 
with craving, with it one identifies oneself. It is upii.dil'l"' par excellence. And 
in this sense the term is used to qua.Iify ouly the body (so as to distinguish it from 
other instances of matter). 

1 Of. •·V· M. I, pp. 186 ff. ; 421 ff. 
• M. 1, p. 185. 
0 lbid. ko. oil. 
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Buddhaghosa's remarks in this connection are quite significant. Commenting 
on upadil'tm. as used in the Suttas, he observes that it me~ns : " ~ adinMI'[> 
aJw.f[> maman ti """l'f> dafhaf!> ooinMf!> gahitaf[> parr'i'mo.#haf!>." • In point of fact, 
the commentators were quite aware that in the earlier texts upadi1'1'<> was used in 
a sense different from the sense in which it came to be used in the Abhidhamma. 
For instance, the commentator of the M ajjhimanikiiya observes that upadi'(''(UJ 
(as used in the Majjhimanikiiya) refers to all matter, irrespeetive of the distinction 
as to whether it is kamma-caused or not, that enters into the composition of the 
body (sariraffhaka-ni.pa).' · 

That the earlier meaning of upiidi'("('a is different from either of the meanings given 
to it by the Dhammasailgani and the ](o8a, is further confirmed by the difference 
in the items brought under the term. Since the Suttas understand upadi'!''('Q, as 
referring to the matter that constitutes the body, they bring under it such things as 
hair, bones, blood, urine, excreta, etc.1 For the Dlw.mmasaitgani, since upcidi!J.~~ 
r«pa mee.ns the matter that arises by way of kammio fruition, it eliminates from the 
category so designated such rupa-dhammas as the triad of lahutii etc., because they 
are cittasamu!lliiiM.4 For the Kosa, since upiitta means " ce que Ia pensee et lea 
mentsux prennent _ en qua.lit6 de support (adh~!hiiM) ", it eliminates 
from the category so designated such things as the head-hair, bodily he.ir, nails and 
teeth-" en exceptant la. racine, laquelle est liee au corps ou orga.ne du tact " 
and excreta, urine, saliva, mucus, blood, etc. 6 

Prof. De Ia Vallee POWlSin has drawn attention to the fact that the" Majjkima 
iii 240, reproduit dans Pitiputrasamii.gama, donne les cheveux . _ . les ex
crements com me ajjha.ttaf[> paccattaf[> kakkhalaf!> upiidi'(''('af!>." Since " les cheveux 
ne sont pasupiidi'(''('a,"' he is inclined to believe that one has confused the ajjhattika
ropa with upiitta-ropa. 7 It appears to us that it is not necessary to explain away 
the anomaly in question by putting it down to a confusion between upadi'(''('Q, and 
ajjhatta. The anomaly persists because it is concerned with a term which has two 
meanings, the earlier and the later. If in the Suttss a term occurs in a sense different 
from what it has assumed subsequently, this is understandable. For when a term 
acquired a different mea.ning subsequently, attempts were not always made to change 
the contexts in which the self-same term had been used in the original sense, so as 
to bring all in line with the later meaning. Sometimes even in the same work both 
meanings do occur. In the Vibhanga,• for instsnce, upadi'(''('Q, is used in the Nikayan 
sense as well as in the sense in which it is used in the Dl•ammasanganl. 

• v;..,., p. 849. 
1 OJ. Up~~ R na kammaaanwi#Mnam eva, avisuma pan.a sarifoa.Uhaka.t.ta ela'l' gahafUUP .. 
Sarira,lhaka'T' hi u.padi-p.ttafP' vG hot.u amtpdflita.tw'l' tid iiOOa.na-gahito-pMGmCJ#havaHna ~abbaqt 
up(irUptMJm S'Va nam.tJ.--op. cit. ii, p. 222. 

1 Bee e.g. M. I, pp. IBii II. ; 421 II. 
• See Dh8. p. 146 :also see below, pp. llS-13. 
1 .AK. Ch. I, p. 63. 
• i.e.. from the point of view of the Ko.f4-definition . 
• AK. Oh. I, P- 63, D- 1. 
I Op, cit, pp. 2, 6, 
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Since the meaning of upiidi'(''(la of the Dham'ffUUlangani is different from that of 
up/Uta of the Kosa, and both from that suggested by its usage in the Suttas, we may 
reasonably assume that the first two cases are two separate developments of the 
original idea. It may, however, be noted here that, since the J(osa does not bring 
mental elements under upiltla, to that extent it is more faithful to the earlier. The 
term is explained in a similar way in the Abhidharmilmrta of Ghosaka, where also all 
the mental elements are excluded from the category of upiltta.1 

Even the Pali commentaries and the !ilcils do not lend any support to the inter
pretation of the upadi'(''(la of the Dhammasangani in the light of the upiltta of the 
Kosa. They all agree in maintaining that the matter so designated is kammaja 
or kammasamuffhana, • i.e. given rise to by karma. The Visuddhimagga 
observes that it is called so, because it is grasped by kamma-" tam kammena up
iidi'('1)attii. upiidi>;'(lam."• The explanation given in the Vibhavini 'J'ikil, although 
almost the same, seems to combine the two meanings given to it in the Sutta.s and 
in the Dluzmmasangani : " la'('ha-di!!hihi upetena kammuna attano p/wJabhavena 
adi'(''('llttil "4 = " (so termed) because it has been grasped at by the karma that is 
closely attended with craving and erroneous opinion, by way of its own fruit."' 
However, it should not be overlooked here that in the commentarial works the 
Nikayan explanation of upiidi'(''(la is also recognized. 

The items brought under upildi'(''('a may be considered now. On the basis of 
upildi'(''('ll and its negative anupildi'(''(la, the Dlmmmasangani arranges the r6pa
dhammas into three groups. • 

The first group is invariably upildi>;'('ll. It consists of the eight indriya-rilpas, 
namely, the five sense-organs, the two faculties of sex and the faculty of life. 

The second group is sometimes upiiili1}1)a and sometimes anupiiditttut· It consists 
of eleven items, namely, the four mahiibMi.tas, rfi.pa, gandha, rasa, ahara, iikiiaa. 
dhatu, upacaya and santati. These items represent the type of matter with which 
the indriya-rii,pas are associated. Since the indriya-rupas are a variety of upilda
r6pa, they cannot exist without being supported by the mahilbhUtas. And the 
mahabhiltas cannot exist independently of four of the upilda-rilpas, namely, rilpa, 
gandha, rasa and ilhara. 1 This explains the presence of the first eight items in the 
second group. The inclusion of ilkilsa-dhiitu seems to have been necessitated by 
the need to account for any cavities or holes involved in the constitution of the 
sense-organs. The inclusion of upacaya and 8antati appears rather strange. We 
have seen that both signify the growth of the matter of the body. Their inclusion 

1 OJ. A~&adaAaau kaeyu.patki~ kaei nironupattd{t, nava upattan.upci.ttabhtdena dtJiviclhG~. indriyena 
eaha pratyWpannd upciUci~. ciUacaitMikadha'l"'ffl4Mrp. sahabhiiviit. -op. cit. p. 68. 

'See As!. pp. 336-7; .ADS. p. 28; ADSS. p. 121. 
'Op. cit. p. 4lH. 
4 Op. cit. p. 108. 
' GpG. p. 169 n. 6. 
• Dhs. p. 146. 
' See above. p. 33. 
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in this group shows that according to the logic of the Dham'TIIIJSaillgant the growth 
of the up4dit~tu'·nlpa is itself up4dit~tu'· In other words the growth of the kamma· 
oe.used rllpa is also considered as kamma-caused. 

Why the items included in this (second) group are not recognized as invariably 
upadit~tu' is not far to seek. When they exist in association with the indriya-rllpas 
they are up4di!lll"• and when they exist otherwise they are anupMi!l!!a. 

It will be seen that in this (second) group there are some items which in the 
commentaries are brought under the heading, anipphanna. We have o.Iready noted 
that, in the view of the commentators, strictly speaking, none of the anippllanna
rilpas can be described as kamm<UJamu!jluina (= upadit~!l"), although they o&n be 
so described in an indirect way (pariyayato) or in 11 conventional senao.l Hence, 
from their point of view, strictly speaking, akasa-dhdtu, upacaya and samati are 
not upadit~ll"· 

The third group is inve.ria.hly anupadil'·ll"· It consists of eight items, na.mely 
the two viiiiiaUis, the triad of lakuta, IIII!Uiuta and kamma:iliiata, jarata and aniccata, 
and sadda. Elsewhere in the Dhammasailgani the first ll.ve items are brought under 
the heading, cittasamu!jMna. • This explains why they are completely excluded 
from the category of upc7dit~tta, whioh is " kammasamu!!Mna." Tho Katkaviitthu 
shows that, although the authors of the Abhidha.mma Pi~aka had no objection to 
assigning causes to jati (genesis) and upacaya.samati (growth), they were not pre
pared to treat jarata and anitcata in the same way.3 It is in keeping with this 
tradition that jaratii. and aniCC<Ua are included in this group. For to have included 
them in either of the first two groups is to recognize that they are brought about by 
kamma. 

The recognition of 84dda (sound) as invariably anupadi!ltu' shows that, as the 
VaibhMikas do, the Theravlldins, too, do not consider that sound could ever result 
from kamma. However, there were other schools which maintained the opposite 
view, namely that sound, too, could be conditioned by karma. From the KatM-
1Jattku and its Commentary one gathers that the Mahii.BI!.ilghikas were of this opinion.' 

In support of their theory they adduce evidence from a passage in the Digllani
kii.ya,• which runs as follows: " He through having wrought, having accumulated, 
having piled up, having increased suoh karma becomes reborn with the voice of 
Brahmll God, like that of the karavii<a bird" .• Hence the Mah!tsailghikas maintain 
that sound could certainly be a result of kanna. The Theravlldin, on his part, doea 
not adduce a convincing counter-argument. Ho merely says that sound is not 
t>ipaka ; but, as we shoJI soon sea, 7 in the terminology of the Abhidha.mma Pi~aka, 

1 See above, pp. 68-69. 
'Soe above, pp. 7&, 77. 
1 Seo Kw. pp. 460-462 ; 353·355. 
'See Kw. pp. 466-7 and KwA. p. 130. 
• Op. ei#. iii, p. 173. 
• Translation from PoinU oj Oantrowr•1h p. 267. 
'See below, p. 110. 
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vipiika is given a restricted denotation to include only those results of kam7JUZ which 
belong exclusively to the realm of mental phenomena. Hence the Theravitdin's 
argument, baaed as it is on the definition of vipiika-a definition which tho non
Theravii.din does not accept-takes the whole controversy to a different level with
ont providing a direct answer to the oppoeite view as embodied in the cited sentence. 
The commentator, too, evades the iasuo by observing that the Mahli.aanghikas have 
come to this conclusion by a careless interpretation of the quotation. 

While the Theravil.da view is shared by the Vaibhii.l}ikas, the opposite view is shared 
by the Vil.tslputriyas and the Vibhajyaviidins.1 The VaibhMikas, too, were con
fronted with a somewhat similar passage occuring in the PrajfiaptisiJIJtra : " This 
mark of the 7JUZhiipurw;a which one calls' voice of Brahma' (brahmasvarata) results 
from the perfect practice of abstinence from injurious language".' How is this 
to be reconciled with tho thesis that sound is never a karmic result 1 Two slightly 
different answers are given. The following view is common to both : It is true 
that vocal sound is produced by the concussion of the mahiihkuta.9 which have resulted 
from karma ; yet, since the sound itself does not result directly from karma, it is 
not to be regarded as karma-caused. • However, according to the quotation, the 
Brahma-voice has its cause in the good karma accumulated previously. As such 
it recognizes the fact that the nature of the sound is determined by the previous 
karma. 

What one can gather from all this is that the early Buddhist texts-where the 
mechanism of kammic fruition was not explained in detail-too tho general view 
that as a result of good kamma one could poasess in the next birth a good voice. 
This idea· is clearly implied in the two quotations roferred to. During tho period of 
the Abhidhamma systematization, when the mechanism of lcammic fruition came to 
be explained in more detail, some schools, notably tho Theravltdins and the Vai
bhii.llikas, changed the earlier view. This change seems to have been necessitated 
by this reason : Of the many rupa-dhammas ouly the indriya-rilp<UJ are recognized as 
invariably kamma-causerl. However, rUpa, gandha, etc., too, must be included in the 
group of dhammas which are sometimes kamma-caused, because, being aviniblwga
rilpa8,• they are necessarily and inseparably integrated with the indriya-rilpas. 
Sadda (sound), on the other hand, is not an avinibhoga->'upa. As such it is not 
neceasarily co-existent with every ffipa-dhamma. Hence ita complete exclusion 
from the category of kamma-caused matter could be effected without thereby 
violating the principle that the sense-organa and the other ind1iya-rilpa8 are brought 
into being through the action of kamma. 

Closely connected with the theory that the sense-organs are kammasamuUhlina is 
the problem arising from the definition of vipilka. In four of the Kathilvatthu con
troversiea the Theravidins deny that matter can ever be viplika.' Since vipiika, as 

• Bee AK. Ch. I, p. 69, n. 4. 
'AK. Ch. I, pp. 69-70. 
~Ibid,, Oh. 1, p. 70; see also AKvy. 1, p. 70. 
• See above, p. 83; belcw, pp. 155 ff. 
• See Kvu. pp. 636-7; at.o pp. 349-52; 46&-69. 
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it is generally understood means the results of kamma, this denial &t lirst sight seems 
to contradict what we have been saying so fa.r, namely that acme riJ,pa-tlllamm<J8 
come into being through the aohlon of kamima. 

The Thera vida arguments, however, point to a different conclusion. Against the 
assertion of the 1\la.hisi.Jighikas,' namely that the sense-organs are 11ip4.l:a, the 
following objection is raiaed : " The llipaka is a matter of feeling, pleasant, painful or 
neutral ; it is conjoined with feeling of these three kind& ; it is conjoined with mental 
contact, feeling, perception, volition a.nd thought ; it goes with a mental object ; 
with it go adverting, attention, volition, anticipation and aiming. Are the live 
sense-organs anything of this kind 1 "• This counter-argument is meant to show 
that, in the view of the Theravii.dins, the term is applicable only to the menta.lstates 
reeulting from kamma. In other words, for the Theravidins tJipiJka is essentially a 
eubjective experience. 

But this does not mean that they object to the recognition of the sense-organs as 
the results of kamma. It only means that, in the terminology of the Abhidhamma 
Pi~aka, the term 1lip4ka is given a restricted denotation. The oontroversy ooncerns 
a question relating to the use of terms. In actual fact both parties agree with the 
view that the sense-organs are kamma-results. In point of fa.ct, the commentator 
observos that the Theravii.da argument is meant to show that the usa.ge (ookiiro) of 
1lip4ka does not apply to the riLpa-tlllammas resulting from kammic fruition. 3 This 
explains why no objection is raised against the MahisAilghikas' assertion that the 
ma-n.O.yaJ.a:na could be !lipaka.' It is also in keeping with this circumstance that in 
the Dllam<TilJ8ailgani passage which we have quoted above,• while the four klla1U!.kaa 
which represent the mental elements are described as llip<ika, the riJ,pa-tlha.mmas are 
separately mentioned with the qualification : kammasBQ, fcalaU/i. Most probably it 
is this phrase that later gave rise to ka!aU<i·nipa, which in the Pa!!}ulna, • became 
the standard term for kamvmasam'U#/Iana-riJ.pa. 

Whether the sense-organs are the result of one kamma or of a multiplicity of 
kammaa, is another question that drew the attention of the Buddhists. Ni.gasena 
conlirms the la.tter alternative. Just a9--il0 runs the illustration-live different 
seeds sown in a field later yield live different kinds of fruits, even so the five sense
organs result from diverse kammaa and not from one kamma.' 

Buddh&ghosa., too, seems to have ha.d the eame theory in mind when he eays that 
the differenee between the sense-organs is due to kamma-lliae.sa, the difference in the 
kam11UUJ of which they are the results. • 

1 i.e. according to Kw.A. p, 136. 
' P"""" •I 0....,."".,."11• p. 267 ; (Kou. pp. 467 ff.). 
I OJ. Rtlpadh.ammuu. pr:mll.ya7f' wl&iiro 'V4 nauhi ei da88du71J JIUCChd sakot~Miasa.-K11UA.. 
p. 136. 

' See Kvu. pp. 467 ff. 
• See above, p. 1()4.. 
'Of. •·B· Pkp. p. 6; Dkp. pp. 16, 17. 
'Mil.p.66. 
•Viam.. p. «5. 
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However, his commentator interprets, " leamma-visesa ", not as referring to a 
multiplicity of kammao, but as referring to a single kamma having the potentiality of 
differentiating the sense-organs. In explanation it is sa.id that, although the kamma 
is one, arising as it does from the desire for a mode of existence (attaboova) complete 
with five sense-bases, yet, since it is the cause of the differentiation of the sense
organs, it is described as" kamma-tri&esa ".1 It is further observed that that differ
ence of this kamma by which it is a condition (paccaya) for the organ of sight by that 
same difference it is not a condition for the organ of hearing and so on, for otherwise 
there will not be o.ny difference between the sense-organs. • 

It is very unlikely that Buddhaghosa had used " kamma-tri&esa " in the same 
sense as his commentator interpreted it. The probability is rather that he meant a 
multiplicity of kammao, as was recognized by Nigasena. Since " bkiiJa-tri&esa ", 
which occurs in the same sentence, • means the difference between the primary 
elements (plural), it seems more proper thet kamma-viaesa, too, shonld be similarly 
interpreted. 

Whe.t interests us more here is the fact thet both expl&ns.tions attempt to show 
that the difference between the sense-organs is due to the kamma or kammaa of 
which they are the results. Tho reason for this is not far to seek. We saw how 
ccrto.in Buddhists, adopting a Vai'cllika theory, maintained tho.t the difference 
between the sense-organs was due to the difference in their supporting prima.ry 
elements. We also noticed what prevented the Thoravidins from aceepting that 
theory.• This expla.ins why both explanations insist on the fact that the difference 
between the sense-organs is due to the kamma or kammas of which they are the 
results. 

Finally a faCt which has been implicit in the foregoing aeeount of kam171<18am'I4-
!]W.na-ritpa should be made explicit here. The mo.tter that comes into being throngh 
the action of kamma docs not obtain outside of the body of a living being. Tl)is is 
only an implication arising from tho fact that only the irulriya.rftpas, the kadaya
vattku• and whet is inseparably associo.ted with them are recognized as kamma· 
sam'I4!M-1W. 

However, there had been a tendency, on the part of certain Buddhists, to extend 
the sphere of kammio inftuence on matter. Since human action is sometimes direoted 
to go.in domination and sovereignty over the earth, some Buddhists are recorded to 
have concluded that the earth ito.olf is the result of kamma.• This view, which the 
Theravidins a.ttribute to the Andhalras, is rejected by the former as completely 
untenable. Their counter-a.rgument, in brief, is as follows : 

• OJ. Elu>m pi loatnmaf/' paR<:dyotani~dllabMvabluloapaUhan<l n;pphannaf!' coklcMdWi6.,,/o<lu. 
tdya an:namaa~ GMldhdt'mtcm ti ca kcmmcwi&uo ti ca vuttan.Rdal#&llbb4qt----VNm'f. p. •«. 

• Na hi laf1' ytmG Wsuma co.UhUBBO poccoyo knwa BOI&so paccayo holi ,indriyantaniblwivappaUito 
-Viam'/'. p. 4U, 

1 Ki'fl- pana ta1p yanJ aiii£amalhlaasa a.Tadhcimnaf'!lo, kammam eva ne.sa'7' viaeaakdratz.af'!lo, kmnd 
kammavi.tesato etela'l' tJiseso na. b.htltovi,uato.-Vistn. p. 445. 

• See above, pp. •7 fl'. 
' i.e. aocording to the commentaries. soo above, p. 06. 
• OJ. Baflci attlai i.tMJriya-&af1WaUanikatp katnma'll ddMpac006a7]'vaUantil«lf!' Twmmmz1.; teno 
t>a1a re 1JlJllabb< ptJI/I<M ~ ti-Kvu. p. 3~2. 
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If the earth were the result of kamnna, then either one living being or all the living 
beings in common should be responsible for the kamma in question. The first hypo
thesis is not tenable because in that case many will enjoy the fruit of kamma for 
which ouly one is responsible. The second is equally untenable because all beings 
do not share the use of the earth : there are those who utterly pass away (pan·mib
bayQ!IIti) without enjoying the use of it. But it is impossible-so runs the argument 
-for one to pass away utterly without exhausting the result of kam100 for which he 
or she is responsible.' 

The objection of the Tberavidins is significant in that it shows that they did not 
want to modify the view, namely tho.t one is responsible for all the consequences 
arising from one's own kamnna. This view is said to be supported by a stanza in the 
Kh"1UldoJr.apa{ha, • where it is stated that kammic fruition is not commonly enjoyed 
by all (tJ8<idharaMVf' alt7iesa'?').• Equally signill.oa.nt is the opposite view in that it 
seems to show the beginning of an attempt to relate the results of kam100 to a wider 
basis or if we may say so to'' socialize " the fruition of lcam100. 

The arrangement of rllpa-dharnnna.s on the basis of oittasamuji]Uina Mid its 
negative may be considered now. 

The term oittasamuWuZna, as observed by Mrs. Rhys Davids, does not imply 
creation of matter by mind.' In our account of the two viMiatti8, it was stated that 
some rV!pa-dhammas arise in response to a thought, wholesome (kmala), unwholesome 
(akmala) or neutral (avyakata).• The implication is not that they are created but 
set up or prompted by mind. It is precisely for this reason that in the Paj~Mna, 
consciousness (citta) and its concomitants (ce!asika) are instanced as a condition by 
way of co-nascence (sahajata-paccaya) in relation to all riipa-dhammas qualified by 
oittasamujfh.O.na. • 

As in the case of upilditttta and its negative, on the basis of oittasamuffhana and its 
negative, too, o.ll riipa-dhammas are made into three groups. 7 The first is recognized 
as invariably oitlasamu!ll•iina and it consists of the two vffiltaltis. We have already 
shown that these two items are not two discrete rilpa-dhammas in the sense that 
each signifies an a/cara-vikara (a particular position or situation) of a set of (other) 
riilpa-dhammas.• We have also drawn attention to the fact that, since the set of 
riipa-dhammas in question is oittasamujp.ana, the Dhammasailgani has thought it 
proper to extend the same description to the two viltltatti8, too. • And once the two 

1 Bee Kvu. pp. 349 ff; Cf. also the followmg passage from DWy. p. 56: P...,....G k.......ani 
krtd"!! "Upaeitiim ko'"!!•~ 1Jf"alyanubhaWn!aU. !1<1 bhik,.,vall k.......ani kr'Y4"11 "Upacltdm v4~y• 
1'rti'Wfdhdtau Wpaoyame n8bdMtau na tf:Jodhdtau na tuiy:udh4kw. api tllpdtu,v etn1 

slcandMWayattms,u karmani krtgany 1lpacitdnf vipacyan'e .iubMnya.iubMni ca. 
'Op. oil.p. 7. 
1 Kw.p. 351. 
" Bt.ul. Pq. Eehi01, p. 188, n. 3. 
' See above, pp. '10, 72. 
• Pkp. p. 3, aee below, p. 131. 
• SoeDM. pp. 147-8. 
• Bee above, pp. 76-76. 
• See above, p. 715. 
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vifi.iiattis are described as eitta.samu(?hiina, it is but proper tnu,t loaut5 description 
should be further qualified as " invariably ". For each of them represents an 
iikiira-vikiira of only those rupa-dhammas which are cittasamu!!hiina. 

The second group comes under both headings, i.e. ciUasamu@Uina and itc negat1ve. 
It includes the four mahiihhil.ta-s, ropa, gandha, ra.sa, iihiira, sadJn,, <ika.a·dhiilu, the 
triad of /a.hutij,, etc., upacaya and santa.ti. Their inclusion under the negative 
heading is because of the simple reason that they do not always arise in response to, 
or conditioned by, consciousness (citta). Their inclusion under the positive heading 
is because of the fact that they are the kind of rfipa-dhammas, the iikiira-vikiiras of 
which are represented by the two vifHiaUis. In this case they are ciUa.samu!{Mna, 
As to the selection of the items included in this group, the following facts may be 
noted here. The first eight items are the basic elements present in every instance of 
matter. The ninth, i.e. sadJn,, refers to vocal sound associated with vaciviMiatti. 
Akasa-dhiitu, which, in this ease, represents the cavities and holes in the body, is also 
connected with the vinnattis. In the production of vocal sound the cavity in the 
mouth, for instance, has its part to play. The triad of lahuta, etc., which represents 
bodily efficiency, could facilitate bodily movements involved in kiiyavinnalti. These, 
it seems to us, are the reasons for recognizing the first thirteen items as (sometimes) 
oittasamu@Uina. The inclusion of upacaya and santa.ti need not deter us here. What 
we have said about their inclusion under upiidi!'(l<Z applies here, too. 

In tho above (second) group we find certain items, which in the commentan•• are 
recognized s.s anipphanna. Hence from their point of view, strictly spea-king, all 
such items &rc not cittasamuUhiina. 

The third group is never ciUasamuUhiina. It consists of the eight indriya-rupas, 
jaralii and aniccata. The first eight, as we ha.ve seen, are invariably upiidittrz.a, i.e. 
kammasamufi/Uina. Hence they must be included in this group. The inclusion of 
the next two items is because no cause or condition is assigned to them. 1 

The two headings, upiidi!'~ (kammasamu{{hiina) and cittasam'l.lf!hiina, which we 
have considered so far, imply two gener&tive conditions (samu{fhiina-paccaya) of 
matter, namely kamma and citta. To this the commentators add utu a.nd iihiira. 

Utu (tempornture or season) is another name for tejo-dhiitu., which is one of the 
mahabi.Utas, &nd which represents the phenomenon of heat and cold. Ahara is the 
same as kabaJinkiira-iihiira, which is one of the upiida-rilpM, and which represents 
the nutritive aspect of matter, the " quality " of nutrition. Both &re recognized 
as two generative conditions of matter. The kinds of matter conditioned by utu 
and iihiira &re called utusam'/Jf!hiina and ahiirasamUU/Uina reapeetively.• While 
aMrasamuUhiina-ropa is confined to the body of a living being, utusamu!{hiina-nlpa 
obtains both internally &nd externally, i.e. as part of the matter that constitutes 
the body and &!so outside ofit. 3 

1 See above. p. 108. 
'.See Vism. pp. 366, 461-2; .A.sl. pp. 340 ff. 
'See .ADS. p. 29; NRP. p. 30. 
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Finally there remains to be considered the classification of the rii.pa-dhammas 
into two groups as ajjhattika and biihira. 1 While tho five sense-organa are brought 
under ajjhattika-r<Upa, the remaining items are brought under bahira.' This arrange
ment is not an Abhidhammic innovation for it is implied in the classical list of twelve 
iiyalanas, arranged in tho same we.y, into two groups. 

With reference to what are some items ajjhattika (internal) and the others biihira 
(external) ! Buddhist exegesis gives more than one explan~tion, and they all 
purport to show. that no implication of iilmaviitk (the belief in a soul, self) should 
be associated with the term ajjhattika," belonging to the self". 

According to one explanation-frequently repestcd-ajjhatlika means that which 
belongs to the atta. And the term atta is interpreted, not as referring to soul, but 
as synonymous with attabhiiva, i.e. the empiric individuality e.s composed of mental 
e.nd physical factors. Since the sense-organs such as cakkhu, sota, etc. exist only as 
a part of the complex that makes the liyjng being, they e.re called ajjhattika," belong
ing to the attabhiiva ". s 

There are, however, other ril.pa-dhammas which also go to make the living being. 
Therefore one may ask why they e.re not brought under the heading, ajjhattika-rflpa. 
The exclusion of suoh items as thefourmahiibhutas is understandable, for unlike the 
sense-organs they do not exist exclusively e.s a part of the complex that makes the 
living being. But the same is not true of itthindriya,purisindriya, ropa-jivitindriya 
and hatkya-vatthu. Along with the sense-organs they, too, are recognized as 
invariably kamma.8amuffhiina. Because of this very fact •-not to mention any 
other-they never exist outside of the body of a living being. 

Sumangala, the author of the Vibhavini '/'ikii, seems to have taken notice of this 
situation when he observes that, as a matter of fact, r-Upa-dhammas other than the 
sense-organs also go to make up what is called altabhiiva but, as a matter of conven
tion, the latter alone are designated as ajjhattika-rupa. • As an alternative explana
tion it is said that the sense-organs alone are ajjhatlika par excellence (visesato), 
because they aro so helpful to the attabhiiva that they seem to say : " If it were not 
for us you would be likcuntoa log of wood!".' 

The Abhidharmako3a, on the other hand, takes iitman as a synonymous term for 
citta, consciousness. Consciousness is tho object of the notion of self (tibna.n); it is 
that which the people falsely take to be their self. Hence, by way of metaphor, 
it receives the name, iilman. Then it observes that the sense-organs (including the 
mano-dhiilu) are proximate (pratyiisanna, abhyiisanna) to consciousness because they 

1 Be& above, p. 101. 
1 Dh•. p. 148. 
' Bee Viam. p. 4W ond ADBV'['. p. 116. 
• See above, pp. 111-12, 
II Kiimaf!l anne pi hi aJ;hatta8ambhilta atthi, rii./hiva8tm.a pana cakkhiidikaf!l. yeva GJJTw.ltiJ.:aT(I. 
ADSV'['. p. 116. 

' Atka vG yadi maya171 na homa tva~ kau/ialitigarUpamo bhavi&sa.ri ~ vadant6 viya attabhciuwaa 
6lilisayarp upakaratea cakkhadineva vUesato a;;hattikcini ncima..--ibid. loc. cit. 
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are !n fact its u point d'appui" (iibaya). For this reason the sense-organs are 
described as ddhyiitmilta, whereas rilpa, rasa, etc. which become the objects of con~ 
sciousness are described as bahya, external (to consciousnesa).1 

What all these explanations attempt to show is that the dichotomy between 
ajjlwttika (lidl.yaimika) and biihira (biihya) has no reference to a self (alta, atman). 
Since the Buddhist attitude to Oimavlida is one of emphatic denial, as far as this fact 
is concerned, they are all cortect. 

However, in understanding why in the Dhammasailgani only· the sense-organs are 
brought under the heading ajjlwttika-rupa, the explanation given in the Abhidhar
makosa is more helpful than any other. If, as is suggested by the other explanations, 
attabhava is the centre with reference to which the distinction between " internal , 
(ajjlwttika) and "external" (biihira) is established, then this raises the question as to 
why such items as the two faculties of sex are excluded from the category of ajjhat
tika-rii.pa. The question does not arise if, as is suggested by the Abhidharmako8a, 
consciousness (citta) is taken as the point of reference. That is to say, the bases or 
supports (vatthu, nissaya) of consciousness (citta) are internal to it, whereas the things 
that become the objects are external to it. 

It is true that no consciousness can arise without reference to an object, too. How
ever, since the sense-organs are the very bases of consciousness, in this sense they are 
more proximate to it. This idea seems to be implied by the fact that the conscious
neeses are named after their bases as cakkku-vifiiiiina (eye-consciousness), aota
viiiiUina (ear-consciousness), etc. The statement made in the Commentary to the 
Pa?{hiina, namely that when consciousness arises it seems to spring forth from within 
the sense-organs, z is based on the same idea. 

Sumangala's statement, namely that the use of the term ajjhattika to qualify only 
the sense-organs is mostly a matter of convention, 3 becomes more meaningful if it is 
understood in the context of an observation made by Sthavira ( =Srilii.ta), a celebrity 
of the Diir~~llntika School. The latter rightly points out that the distinction bet
ween lidhyatmika and bahya is not a hard and fast one but is of relative application 
(paryayika'f!') : As bases of consciousness the sense-organs alone are lidhyaimika, 
but since the sense-organs, too, can become the objects of consciousness, they become 
biihya as well.' 

Sthavira'a observation could be confirmed from another point of view. From a 
V ibh/i.ga passage, cited by De Ia Vallee Poussin, one gathers that the difference bet
ween the two terms is established from two other points of view: (a) lea dharmas 
qui se trouvent dans Ia personne propre (•viitmabhava) sont personnels; ceux qui 

1 AK. Ch. I, p. 74; of. . atmanii'!i' va oiua~ adhikrtya ye dharma~ pratyaecmna-bhciWG 
iirhaya-bMvena vartante. te iidhyCitmikd~.-AKvy. I, p. 74. 
~OJ. Af'ilpino hi khandhti cakkhiidinaf!l -vatthilnaf[' abbhantarato nikkhanUi viya uppa);anei
Tkp. pp. 53-4. 

3 See above, p. 114. 
" Sthavira 4ha. ptirydyikatp, e¢'!l- adhydtmika-biil,lgattva'1']t.. vi;Mna1p- Cibaytia te cak,-u 
adaya ity <'idhydttmikti~. mano-vi;Mna-V'Ifayatvat t« bd~yti iU-AKvy. I, p. 40. 
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se trouvent chez autrui et aUBBi ceux qui ne sont paa integr6a aur ~tres vivants 
(aaaltviikhya) sont exterues; (b) less dloarmas integr6a aux ~tres vivants peuvent
etre personnels ; lea a.utres sont extsmes.1 

A similar situation obtains in the Vibhaitga and the DhatniiiiJJJJailgani: The two 
terms in qoestion a.re used in the adverbial as ajjhattafto and bakilltl.M. to signify 
another distinction. " Rti.ptJ6{' ajjkaUaf[£ " denotes the ma.tter tha.t makes up one's 
own person a.nd " rnpaf!£ baAiddJUi. " that which makes up all other living beings . • 
The point of reference differs from person to pel80n. To A his own body is ajjkaUaf[£, 
but to Bit is baAiddJW.. Curiously enough, this does not take into account the matter 
that does not enter into the composition of living beings. As such, it <:annot be 
identified with either (a) or (b) of the Vib~. Nor does it fall in line with the 
Nikayas, where the two terms are often used in the adverbial to esta.bliah the dicho
tomy between the matter that constitutes the body of the living being and the matter 
that obta.ins outside of it. In the Vibhaitga and the Dhammaaailgafli the same pair 
of terms is applied to the other four klw:tulJWJl, too. 1 Perhaps for the sake of uni
formity a stock formula is used in respect of rii:pakklw.ruJJui. as well as the other four 
ldw:ndJmo. This explains why" f'Upaf!£ ajjkaUaf!'" and "~ bakilltl.M. ", aa 
understood by these two works, do not represent mattsr in its totality. 

1AK. Ch.I, p. 73, n. 1. 

' s.., Vblo. pp. I f£; D/111. pp. 187-ll 
• Ibid. loc. cit. 
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Abbreviations 

Cloasifioation-headinge. 

A .,. upiidi 

B = upid~J;la 

C = upidiQ.I:tupidti.oJya 

D = eanidasaane. 

E ""' e:appat.igha 

F - indriya 

G - maMbhiit<> 

H=vi.i\.tia.tti. 

I = oitt:.aearnu~~blma 

J = cittasahabhU 

K -= oitt.inupwivatti 

L = ajjh&ttika 

M- ojirika 

N = santike 

Material Elements. 

1 = pe.~ha.vi 

2 = tojo 

3 = viyo 

4 = O.po 

5 = <'akkhu 

6 = eota. 

7 = ghi!.na 

8 = jivh" 

9- kD.ya 

10 = riipa. 

II= oadda 

12- gandh& 

13 =mea 

14 - itthindriya 

16 - purisindriya 
16 = jivitindriya 

17 -= kiyaviruiatti 

18 = vaclvihDa.tti 

a = anupidi 

b = anupidir)t;ta 

o = anupAdir)~upid&niya 

d = anidaseana 

e = appeof;igha 

f = na. indriya 

g = na mahD.bhiita 

h = na viii1latti 

= na oittasa.mut.~h!r.DA 

= na. oittasahabhii 

k = na cittinuparivatti 

1 = biibira 

m =sukhUDUio 

n = diire 

19 = ikha 

20 ~ lahutl> 

21 = muduti. 

22 = ka.mmai\iiate. 

23 = upaeaya 

24 = santati 

26 = jaratA 

26 = aniccat& 

27 = O.hD.ra. 

(Hadaya-vatthu is not known to the Dhammasailgan!j 

• =The ite.ms indicated by this mark come under u¢ditttta as well aa under anupUdi~pa 
{see above. p. 107) or under oiUolaPJutlhciM u wen &s under na citla8amf#lhcina (see 
above, p. 113). 
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Cluslllealloao of tho tot BooUoa 

A " I 6-27 1-4 
---

B b 
II 6-9, 14--18, (1-4, 10, 12, 13, 19, 23, 24, 27)* 11, 17, 18, 20-22, 26, 28, (1-4, 10, 12, 13 

19, 23, 24, 27)* 
---

c . 
m 6-9, 14--18, (1-4, 10, 12, 13, 19, 23, 24, 27)* 11, 17, 18, 20-22, 26, 26, (1-4, 10, 12, 13 

19, 23, 24, 27)* 
---

D d 
rv 10 1-9, 11-27 

--
E e 

v 1-3,5-13 4, 14--27 

-· 
F f 

VI 6-9, 14--18 1-4, 10-13, 17-27 

G g 
VII 1-4 6-27 

-·--
H h 

"\'III 17, 18 1-18, 19-27 

----
I i 

IX 17, 18, (1-4, 10-13, 19-24, 27)* 5-9, l(-18, 25, 26, (1-4, 10-13, 19-24, 27)* 

-·-· 
J j 

X 17, 18 1-18, 19-27 

----
K k 

XI 17, 18 1-18, 19-27 

-·· 
r. I 

XII 6-9 1-4, 10-27 

-·· -
M m 

XIII 1-3, fi-13 4, 14-27 

--
N n 

xrv 1-3, fi-13 4, 14-27 
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rn...,;fication-hoadiDga. 

A ~upMi. 

B ~uplldil)J.la 

C = upidU;u:mpidinlya 

D ~ oanidaosana 

E = sa.ppa.t;igha 

F = indriya 

Q ~ mahlbhiita 

H='rifiii&tti 

I ~ ci~taa&mullhilna 

J = cittasahabhU 

K = oittlnupa.rivatti 

L ~ ajjha.ltll<a 

M ~ oji.rika 

N = SM.tike 

Material Elements. 

l=pa.~vi 

2 ~ tejo 

3 =Viyo 

4 = i.po 
6 ~ aakkhu 

6 = sota. 

7 ~ ghi.n& 

8 = jivhi.· 

9~ki:ya 

10 = rU.pa. 

11 ~ B&dcla 

12~gaudha 

13 =rasa 
14 = itthindriya 

15 = purieindriya 

16 =- jivitindriya 

17 ~ ki!.yaviilliatti 

18 = vaclviM&tti 

a = auupidA 

b = a.nupid~a 
..c = onupidil;n;mpid&niya 

d ~ anidaaaana 

e = appaligha 

f = na indriya 

g = na mahlbhiita 

h = na viM&tti 

i = na oittasa.mu~f.hin& 

j = na oittaeahabhii 

k = na. oittinupariva.tti 

!~hAhira 

m = sukhuma. 

n = diire 

19- ikilaa 

20 -lahu~ 

21- muduti 

22 = kammat5.ft.a.tii. 

23=upaoa:ya 

24 = sa.ntati 

25 = jarat& 

26 = aniocaU 

27 = ihlm 

(Hadaya-va~Uul ill no~ known ro the Diummu>aallganl) 

• """ The items indicated by this mark come under upadit11lG aa well as undet e~nupddippa 

see above, p. 107) or undeT cittaBamtlffhilna as well as under an cf,teaq~a71a (see 

above, p. 113). 



121 

Class!Bcallons ol the 2nd Section 

LA lA Ia 
i 6-9 10-27 1-4 

LB IB lb 
ii 6-9 14-16, (1-4, 10, 12, 13, 19, 11,17, 18,20-22,26,26, (1-4 

23, 24, 27)• 10, 12, 13, 19, 23, 24, 27)• 

LO 10 •• 
iii 6-9 14-16, (1-4, 10, 12, 13, 19, ll, 17, 18, 20-22, 26, 26, (1-

23, 24, 27)* 4, 10, 12, 13, 19, 23, 24, 27)* 

Ld ID ld 
iv 6-9 10 1-4, 11-27 

LE IE •• 
v 6-9 1-3, 10-13 4, 14-27 

-- ---------
LF lb' If 

vi 6-9 14-16 1-4, 10-13, 17-27 

-----------
Lg IG lg 

vii 6-9 1-4 10-27 

---------- -----
Lh JH lh 

viii 6-9 17, 18 1-4. 10-16, 19-27 

---------------------
Li II li 

ix 6-9 17, 18, (1-4, 10-13, 19-24, 14-16, 26, 26, (1-4, 10-13, 
27)• 19-24, 27)* 

Lj lJ lj 

" 6-9 17, 18 1-4, 10-16, 19-27 

--------------
Lk lK lk 

xi 6-9 17, 18 1-4, 10-16, 19-27 

LM 1M 1m 
xii 6-9 1-3, 10-13 4, 14-27 

LN IN In 
:xiii 6-9 4, 14-27 I. 3, 10-13 
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Ahbrevl&tloos 

Clnssifica.ti.on.headings. 

A ... upild& 

B = upAd.i~n. 

IJ = upAdiJ).l).upadlWya 

D = snnida.ssana 

E = sn.ppat.igho. 

F = ind.riya 

G = mahabhiiro 

H = vi.fiti.a.tti 

I = citt.asamttHhA.na. 

J = cittasahabhii 

K = cittinupariva.tti 

L = ajjhattiko. 

M = o]arika 

N = eo.ntiko 

Material Elements. 

I= pathavi 

2 = tojo 

3 = vAyo 

4 ~ apo 

5 = ca.kkhu 

6 = sota 

7 =ghAna 

8 = jivhl\ 

9 ~ kay• 

10 = rUpa 

11,. e&dda. 

12- gondlU> 

13 =rasa 

14 = itthindriya. 

U5 = purisindriya 

16 - jtvitindriya 

17 - k&yavid:ii.atti 

18 = vaolviM.atti 

a = anupMA 

b = anup!dil;u:la 

c = anupAdil).{lu}Wd6niya 

d = anidassana. 

e = appatigha 

= n.a indriya 

g = no. mahAbhU.ta 

= na viMatti 

= na ClittasanmHhAn& 

j = na oittasahabhU 

k = na oittii.nuparivatti 

1 ~hahira 

m = sukhuma 

n = diiro 

19 = akAsa. 

20 = lahutii 

21.,., mudutii. 

22 - kanunafifiatii. 

23- upacaya 

24 = sa.nta.ti 

25 """ jarat8 

26 = aniocati 

27 =ahara 

(Hadaya.vn.tthu is not known to tho Dham.m.assrlganl) 

• = The items indicated by this mark come under «ppi.:::l,tw &e well as under anupddit~-tw 
(soe e.bove, p, 107) ot under cittMam'U(#icina as well as under n.a cit.la8amuffh4na (see 
above 113). 
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Clasalftcallons ol tbe 8rd Section 

AB Ab t>B &b 
i 6-9, 14-16 (10, 12, 20-22, 26, 26, (10, (1-4)' (1-4)' 

13, 19, 23, 24, 27)' 12, 13, 19, 23, 24, 
27)' 

AO Ao e.O ao 
ii 6-9, 14-16, (10, 12, 17, II, 18,20-22, 25, (1-4)' (1-4)' 

13, 19, 23, 24, 27)' 26, (10, 12, 13, 19, 
23, 24, 27)' 

AE Ao aE ... 
iii li-13 14-27 1-3 4 

-- -- -
AM Am &M am 

iv li--13 14-27 1-3 4 

AN Aa aN an 
v 6-13 14-27 1-3 4 

BD Bd bD bd 
vi 10' 6-9, 14-16, (1-4, 12, 10' II, 17, 18, 20-22, 

13, 19, 23, 24, 27)' 26, 26, (1-4, 12, 13, 
19, 23, 24, 27)' 

BE Be bE be 
vii 5-9. (1-3, 10, 12, U-16, (4, 19, 23, 24, II, (1-3, 10, 12, 13)' 17, 18, 20-22, 25, 26, 

13)' 27)' (4, 19, 23, 24, 27)' 

BG Bg bG bg 
viii (1-4)' 5-9, 14-16, (10, 12, (1-4)' 11, 17, 18, 20-22,24, 

13, 19, 23, 24, 27)' 26, (10, 12, 13, 29, 
23, 24, 27)' 

BM Bm bM bm 
ix 6-9, (1-4, 10, 12, 14-16, (4, 19, 23, 24, 11, (1-3, 10, 12, 13)' 17, 18, 20-22, 26, 26, 

13)' 27)' (4, 19, 23, 24, 27)' 

BN Bn bN bn 
X 6-9, (1-3, 10, 12, 14-16, (4, 19, 23, 24, II, (3-1, 10, 12, 12, 17, 18,20-22,25,26, 

13)* 27)* 13)' (4, 19, 23, 24, 27)' 

------- ----
CD Cd oD od 

xi 10' 6-9, 14-16, (1-4, 10, 10' 11' 17. 18, 20-22, 26, 
12, 13, 19, 23, 24, 26, (1-4, 10, 12, 13, 
27)* 19, 23, 24, 27)' 

CE Oe oE oe 
~u 5-9, (1-3, 10, 12, 14-16, (4, 19, 23, u, 11, (1-3, 10, 12, 13)* 17, 18, 20-22, 26, 26, 

13)* 27)' (4, 19, 23, 24, 27)' 

-
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Claaaification.bMdings. 

A - upAdA 

B =upil.i:lq,r.u! 

C = upli.diQJ.lup&diniya 

D = oanldass&n6 

E- sappa~gha 

F- indriya 

G -. mahibhiita 

H - virulatti 

I = oittasamu~t;.hina. 
J - oittasa.habhii 

X 'E:I cittlnupativatti 

L- ajjhat.t.ik.a 

M- olArik& 

N - ean.tike 

.Material Elements. 

1- patha.vi 

2 = tejo 

3- vi.yo 

4= iipo 

5 = cakkhu 

6- sota 

7- ghina. 

8 = jivhi 

0 ~ kAya 

10 .... rap~ 

11 == ea.dda 

12=g~ 

13 =rasa 
14 = itthindriya 

115 - puiiaindriya. 

16 - jiviti.ndriya 

17 :::::o kiiyaviilita.tti 

18 = vaciviliiiat.ti 

a = anupidi 

b -imup~ 

c = anupidii)J.lupidinlya 

d = onidGSSana 

o = appa~igha 

f = ua indriya 

g """ no. m&hibhiita 

h '"'"naviAtlatti 

::::so na dittasa.mu~~ina 
= na. oittaaababhli 

k = na oittlnupa.rivatti 

l =bihira 

m-sukhuma 

n- diire 

19 - i.k{~sa 

20 = lahut~ 

21 == muduti 

22 = karnmallllatii 

23 - upa.caya 

24..,. santati 

26 = j&rati. 

26 = aniooati 

27 = lihAra 

(Hadaya-vatthu ie not known to t.he.Dbammaaat'lgMI) 

• - The items indicated by t;bis mark come und,er upiditt114 as woll as UD.der anupadiptzo 
(eee above, p. 107) or under cUt04omU/Ih4na ..,. well as under na cilta.Bamuff/atina (eee 
above, p. 113). 



125 

CG Cg oG cg 
xiii (1-4)* ~-9, 14-16, (10, 12, (1-W 11, 17, 18, 20-22, 25, 

13, 19, 23, 24, 27)• 26, (10, 12, 13, 19, 
23, 24, 27)• 

OM Om oM om 
:ziv 6-9, (1-3, 10, 12, 14-16, (4, 19, 23, 24, 11, (1-3, 10, 12, 13)• 17, 18, 20-22, 25, 26, 

13)• 27)• ( '· 19, 23, 24, 27)• 

ON On oN en 
:IV 15--9, (1-3, 10, 12, 14-16, (4, 19, 23, 24, 11, (1-3, 10, 12, 13)• 17. 18, 20-22, 25, 26, 

13)• 27)• (4, 19, 23, 24, 27)• 

EF Ef oF or 
zvi 1>-9 1-8, 10-13 14-16 4, 17-27 

EG Eg oG og 
.zvii 1-3 o-13 4 14-27 

FM Fm fM tin 
:z.viti 15--9 14-16 1-3,10-13 '· 17-27 

FN Fn fN fn 
in. 15--9 14-16 1-3, 10-13 4, 17-27 

GM Gm gM gm 
:a 1-3 4 11-13 14-27 

GN Gn gN go. 
xxi 1-3 4 6-18 14-27 



CHAPTER SEVEN 

Matter and the System of Correlation 

ONE of the fundamental postulatee of Buddhist philosophy is that e. plure.lity of 
conditions is necessary for the origination of every element of existence, mental as 
well as materia.!. In the tradition of the Theravidins this principle is summed up in 
the phrase : " eleadha'I1IITIIIJ8sa amkapa<:caya,.bhd!Ja ".1 The same idea finds expres· 
sion in what the schools of Sanskrit Buddhism call " pratyaya.siJ.miigti ".• Accord. 
ingly, it is with reference to a concurrence of relations· that the occurrence of an event 
is sought to be explained. 

The Thera vida Abhidhe.mma seeks to explain tho inter-dependence and the con
ditione.lity of all dJw.'1111T111J8 (elements of existence) with reference to what is called 
" :paccayakara-naya ", the system of correlation. It is said to provide an explana
tion as to tho causal relation of all dhammas, not only in their temporal sequence but 
e.lso in their spe.tisl concomitance. In regard to this subject there are two things 
which should be noted at the very outset, namely, (a) paocaya, the condition or the 
relating thing and (b) paocayuppan.na-dhamma, the conditioned or the related thing. 
In a given relation between two dhalmmas, if one constitutes a necessary ground f.or 
the existence of the other, then it is designated as paocaya e.nd the other, i.e. what is 
oonditioned thereby, paocaywppan.na-dhamma. In the words of Buddhaghosa., 
whatever dhamma which is a. support for the persistence or origination of another is 
to be taken as the paocaya of the latter. 3 It is to be underetood, he says, in the sense 
of assisting in tho arising or coming to be of tbe (pdccayupPan.na) dhamma. • 

In all there are twenty four :paccayas, i.e. twenty four ways in which one dhalmma 
is a condition for another, namely, hetu (moral root), arammall" (object), adAipati 
(dominance), anantara (contiguity), saman.antara (immediate contiguity), sahajii/4 
(co-nascence), aitnamaitiia (reciprocity), n.issaya (basis), upanissaya (inducement), 
parejii/4 (pre-nascence), paccMjliJ.a (post•nascence), a..evana (habitual recurrence), 
kamma (volitional action), tJipiika (retribution), 4hltra (nutriment), in.driya (fe.cnlty), 
jhdna (Absorption), magga (Path), sampayulla (association), flippayulla (di890Ciation), 
attM (presence), natthi (absence), lligata (disappearance) and a!Jigata (non-disappear. 
anoe).' 

'Tkp.p. 69. 
I AKcy. I, P• 236. 
• Yo hi d'Aommo Y€18Ba cfhamma.tla fh.¥ m uppattiyd itcJ u-pokdrako hot$., 10 ta11a 1KJCCD1JO li 
-.-Tkp. p. 11. 
• See ibid. loc. cU. 
'Ibid, p. I. 
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The schools of Sanskrit Buddhism postulo.te six kinde of hetu (as. use) and four 
kinds of pratyaya (condition) as factors responsible for the origination of all dkarmas. 
Kli.rafJa-ketu (the r&ison d'etre), sa/iabllliJ,-hetu (co-existent cause), sabbii.ga-hetu (iden
tical cause), BlllmpTayu/da-ketu (&SBOoiated e&use), 8a1't70itraga-hetu (universal cause), 
and flipli.ka.-hetu (cause of retribution) are the six kinde of helu. Hetu-pratyaya 
(cause-condition), aamafl4fiJ.O.ra..pratyaya (immediate oontiguity-eondition), fi.W.m.. 
bafJa-pratyaya (object-condition) s.nd adkipati-pratyaya (dominance-condition) 
&re the four kinde of pratyaya. ' 

Yaaomitr& s&ys that no distinction is drawn between helu &nd pratyaya and that 
both are synonymous. • We m&y then &ek why some items are brought under helu 
and the others under pratyaya. The &nswer given is that the exposition of hetua 
is baeed on &n ex&min&tion of c&uses by way of non-obst&cle (avigkna-bkli.va.), co
existence (sakab!W.tva), identity (sadrtlatva.), etc., whereas that of the pratyayas is 
based on an exo.mino.tion of e&uses by w&y of immedi&te contiguity (samanantara), 
etc. 3 That there is, however, an element of redundancy involved here is shown by 
the expl&n&tion given as to the relation between the two groups. 

In his Systems of Buddhistic Thought, which is m&inly baeed on the Chinese sourc
es, Y &makami Sogen gives the following diagram to illustrate the relation between 
helu, pratyaya and pkala (effect) as understood by the Sarviistividins. ' 

As is shown here, hetu.pratyaya oorresponde to :five of the ketus, while kli.ra~lietu 
oorresponde to three of the pratyayas-a fact which clearly shows that the two class
ifications in question are not mutually exclusive but that they completely .coalesce, 
one into the other. The :five varieties of phala which &re posited ag&inst the hetus 
should be understood as related to the pratyayas, too, because the four pratyayas do 
correspond to the six helus. That is to say, while hetu-pratyaya refers to :five of the 

1 See AK. Ch. II, pp. 24~ &nd 299 ff. 
• IIUUnM/0 pratyaylin4'f' ca ka~ prtl~Wile,a~. ilo koloid VIJ llha •••. hetu~ pro!yayo nid6nO'f' 

kliNl'G'f' ninnilla'f' !Mig""' up...,ad it> paryliyli~.-AKoy. I, p. 188. 
" AKoy. I, p. 188. 
• Op. cit. p. 316. 
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hetWJ, the remaining three pratyayas are referred to by the last of the hetWJ. This 
explanation as to the relation between hetu and pratyaya is identical with the one 
which, according to De Ia. Va.llCe Poussin, was advanced by the" premieres maitres" 
of the V ib~ti. 1 

The AbhUha.rmakasa and ita Vytikhyii. give a slightly different explanation.• The 
difference lies in the fact that according to them ktira'IJ(L·hetu corresponds only to 
adhipati.pratyaya. This explanation is identical with the one attributed to the 
" seconds maitrea " of the V ib~a and also with the one adopted by the Prakara'IJ(L. 3 

The masters ofthe Mahii.yllna explain tho relation in question in a still different way : 
'' Le •abhiigahetu eat ala fois hetupratyaya et adhipati pratyaya, Jes autres cinq hettuJ 
sont adhipatipratyaya ".• We may illustrate these two kinds of relation between 
the hetl.£8 and the pratyaya<, as follows : 

The "seconds ma.itres" of the 

Vib~a; AK., AKvy. -" Prakarana 

Heht Pralyaya 

Hetu..,.::-----SabhAga. 

Samprayukta 

Sahabhii 

Sarvatro.ga 

Samano.nto.m 

Adhipati------ill..llrana 

Masters of the Mahiiyiinn 

Pratyaya Hau 

Hetu ______ -t,..bhga 

In the first, hetu-pratyaya stands as a general designation for all the hetus except 
ktira'IJ(L·Mtu which corresponds to adhipati-pratyaya. In the second, it is the adhi
pati-pratyaya that stands as a general designation for all the hetus, the first of which 
corresponds to hetu-pratyaya, too. In both, ii.lambatta· and samanantara-pratyayas 
have not been related to any of the het'UIJ. 

What one can gather from the three different explanations as to the relation between 
the six hetus and the four pratyayas is that the two groups have not been considered 
as completely exclusive of each other. In other words, the two terms in question 
arc understood as more or less convertible. This is in keeping with the terminology 
of the Nikii.yaa where hetu and pa.ccayaare used in a.ppoaition,' but is quite in contrast 

' Boo AK. Ch. II, p. 299, n. !. 
'AK. Ch. II, pp. 244 ff; AK"!f. I, pp. 188 ft". 
1 AK. Ch. II, p. 299, n .. l. 
• Ibid. W.. ci1. 
' Of. o.g. D. III, p. 284; S. II, p. 22<, IV, pp. 68, 151 ; A. I, p. 66. 
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to the Abhidhamma Pi~aka where the use of hetu is restricted to denote only those 
factors (labka, dosa, maka, etc) which determine the ethical quality of volitional 
acts. 1 

This is a brief r<.mme of the Theravadins' paccayiilcara-naya and of the hetus and 
pratyay"" of the schools of SanBkrit Buddhism. 2 We are interested in the subject 
only. in so far as it bears some relevance to the analysis of matter. Hence all abstruse 
and hair-splitting details have been omitted. In regard to this subject, too, there 
are many points of contact between the Theravada and the other schools of Buddhist 
thought. In this connection there are three things to be noted. 

It is true that the Theravi\dins have postulated comparatively a large number of 
paccayas. However, an examination of the list should show that it is unduly in
flated : sometimes an item is repeated under different names ; sometimes a group of 
(already mentioned) items are brought under a new heading. That the scholiasts 
were not unaware of this element of redundancy is shown by Anuruddha's observa
tion, namely that the twenty four paccayas are reducible to six.' Secondly, as we 
have already observed, in the schools of Sanskrit Buddltism the two terms hetu and 
pratyaya are recognized as more or less convertible. Therefore, in finding out what 
corresponds to (Piili) paccayas one need not confine oneself to (SanBkrit) pratyayas, 
but may take into account the hetus, too. Thirdly, as De Ia Vallee Poussin remarks, 
certain differences concern the nomenclature but not the interpretation.' For 
example, the afHiamafifia-sakajiita-paccaya of the Theravadins is the same as the 
sakabhU-hetu of the Sarvastivadins. • To this should be added : sometimes the 
nomenclature remains the same but the interpretation differs. For example, the 
hetu-paccaya of Pali Buddhiam has practically no correspondence with the hetu
pratyaya of the Sanskrit schools. • 

Taking all these points into consideration we may examine how matter enters into 
the system of correlation of the Theravadins. Wherever possible we may also observe 
the parallel cases as found in the other systems of Buddl1ist thought. In the main, 
we are interested in those relationa where matter constitutes either a paccaya or a 
paccayuppanna-dkamma. In other words, the following discussion is an attempt to 
unfold the implications of the phrase, " rtfi.parrt 8appaccaya1fo " which occurs in the 
Dkammasangani. 7 

1 See below, p.l37. 
1 ;For more dotaila on the eubject, see Mrs.Rhys Davids' article on relations (Buddhist) in ERE; 
Ledi Sa.da.w, Pa~&hii~ttdde.Jadipani, his article, The philosophy of relations, JPTS, 1916-16; 
Nya.na.tiloka, Guide through the Abhidhamma Pitaka, pp. 58 ff; Tatia., article on P~amup~ 
pcida., Nava-Nalanda-MaMvihdra Research Publication, Vol. I; W. B. Karunaratne, Develop
ment of the Theory of Causality in early 7'heravdda BuddhUm. 

a See ADS. p. 39. 

' AK. Ch. II, p. 299, n. !. 
15 See below, pp. 130-31. 
• See betow, pp. 137-38. 
1 Op. cit. pp. 124-5. 
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ArammaJ,Ia-paccaya : 
.1rammatu>-pacc<l11" (=c!lambatu>-pralya!f") can mean anything which, 88 object, 

constitutes a eondition for the n.rioing of eonsoiousneoo (citta) and ito concomitants 
(ceta&ika). 1 We have &)ready indicated how all rllpa-dhammas faJl under six different 
he&dingo according to the W&y they become the objecte of consoiouoneoe.• RUpa, 
aadda, gandha, rasa and p'ho!fkabba &re known &O objects of the live kinds of lli:iifiana 
n&med after the corresponding sense-organs ( = cakkku-lli:iifiana, BOta-lli:iiM,..., eto.), 
and the remaining rt'ipa-dkammas ao the objects of mano-lli:iiM~. Hence, while the 
first live items &re instanced ,.. aramma1}1J-pacc<l1fll8 in relation to the_ first five kinds 
of lli:iifiana, the remaining rllpa-dhammas are inot&nced 88 arammatu>-paCJ:ayas in 
relation to the sixth. 

Adhlpatl-paccaya : 
AdAipati-pa=ya, the condition by w&y of domin&nce, is of two vn.rieties: aram

~i_pati &nd~. 

The former is the same ao lirammatu>-pa=ya bnt for this difference : only those 
objects which exert & domin&nt inftuence on the coneciousneeo and ito concomitants 
are recognized &O liramma~. 8 

The latter applies only to the four kinds of itldloipiida, namely, Cloanda-aa.rn.ii.dhi 
(concentration of intention), vir'ya-Bamlidm (concentration of energy), cilta-samiidhi 
(concentration of consciousness) e.nd 1lim<vlf18a-8<11111iUU!i (concentration of investiga
tion).' These four factors alone &re recognized,.. soJiodlilddloipati because they exert 
an overwhelming iuftuence on the mental etates which arise simultaneolllliy with 
them. They are so powerful that at a given moment only one of them can arise. • 
If a particular consciousness and its concomitants, which are influenced by one of 
these iddhipiidas, give rise to cittaaamujfMna-rtlpa, then this ciUasam-u!!Mna-rupa 
is also recognized &O infiuenced by that iddloipi!da.' This is the position of matter 
in relation to Baloajlilddkipati·paCJ:a1fa. In this particular relation the position of 
matter is ouly that of the paccayuppanna-dloamma (conditioned). 

The adkipati-paCJ:aya of the Theravi!.dins should not be confused with the adloip<Ui
pratyaya of the Abhidloarmakola. 

According to the I& tter work, it is the same as Mratu>-hetu. As such its scope is 
greater than that of any other pratyaya. For what is called Mra!l<'-helu applies to all 
""'118/erta-dharmas but for one exception : a dloarma is not the karatu>-helu of itself. 
The function of karatu>-hetu is to be understood, not in a positive sense, i.e., ao a 
kliraka (agent), but in a negative sense, i.e., ao ofFering no obstacle. 7 Its universal 

'See Plop. pp. 2, 12 ff. 
1 See above, pp. 102,103. 
I Pl:p. pp. 13, 31. 
• Ibid. pp. 18, 31 ff. 
1 OJ. Na. ekakkh"!"' bahilJeiiAaloO fl<ima IIAmtl-Piop. p. 31. 
' See Plop. p. 2. 
• .A.K. Oh. II, P• 307. 
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application is based on the contention that no dharma constitutes an obstacle (avighna
bM.vavastM) to the origination of those other dhaT11Ul8, which are destined to be 
originated (uppattimant).1 The implication is that" it doeB not directly make any 
disturbance in the causal nexus ".!i 

It is because of two reasons that ldirar<a-hetu is also called adhipati-pratyaya : 
The first is that it applies to the largest number of dhaT11Ul8 (adhika/J pratyayal,). 
The second is that it constitutes a condition in relation to the largest number of 
dhamuuJ (adhikaBya pratyaya/J). 3 

That there is a big difference between the adhipati-pratyaya of the Abhidharm
akosa and that of the Theravadins is obvious. Stated briefly : for the Abhidharm
akosa, adhipati signifies dominance mainly by way of quantity, whereas for the 
Theraviidins, adhipati signifies dominance solely by way of quality. ' 

In view of the fact that ldirajla-hetu ( =adhipati-pratyaya) applies to all dhaT11Ul8, 
it goes without saying that each and every rupa-dharma constitutes a ldiraj!a-hetu, 
not only in relation to the otherropa-dhamuuJ but also in relation to all aropa-dhaT11Ul8 
(mental elements). 

Sahajata-pacoaya : 
In the case of two dhammas, if one cannot arise unless simultaneously with the 

arising of the other, then the latter is recognized as a sahajiitn-paccaya (co-nascence
condition) in relation to the former. If the relation between A and B is such, that B 
always arises simultaneously with A, then A is the paccaya and B the paccayuppanna
dhammn,. This does not necessarily mean that A cannot arise independently of B. 
It only means that under no circumstances can B arise independently of A. The 
two are not on a par. 5 

When they are on a par, the relation between them is described as afHiamafifia, 
reciprocal. It is one of mutual support. In this case, while A is a sahajiita-paccaya 
in relation to B> B too is a sahajiita-paccaya in relation to A. What is true of one is 
equally true of the other,' Accordingly, in such a relation each becomes at one and 
the same time tho paccaya as well as the paccayuppanna-dhamma. 7 

The latter variety of sahajatn-paccaya, which is distinguished from the former by 
being qualified as annamn,nna, is the same as the sahabhii-hetu of the Sarvastivadins. 
For in the case of sahabMi.-hetu, too, the related things are considered not only as 
causes but also as effects in relation to each other. s 

' AK. Ch. II, p. 248 ; see &!so AKvy. I, pp. 189 ff. 
1 Sogen, Sy8temtJ of Bv.ddhistio Thought, p. 86. 
• AK. Ch. II, p. 308. 
• OJ. J•Uhak<>/~Mr>a upal<&-ako tlhammo adhipatipacwyo-Tkp. p. 13. 
5 See Tkp. pp. 14, 36. 
• Ibid. loc. cit. 
'[mimi va ete8ant dhammdnaf?!. ekakkhatte paccayabhilvait c'eva pa::cayuppan.nabMvan ca 

dipeti.-Tkp. p. S6. 
• See AK. Ch. II, pp. 248 ff; AKvp pp. 191 ff. 
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The Sa.utrii.lltikns take strong exception to this principle of reciprocal conditionality 
or causa.tion. They concede, however, that between• two co-existent things one 
could .become the cause of the other, and cite the relation between the visua.l organ 
a.nd the visual consciousness as e. case in point. But· they refuse to believe that two 
co-existent_ things could be related in such a way that one becomes at one and, the 
...me time the cause as well as the etfect of the other. 1 The counter-argument of the 
Sarvii.stivii.dins amounts to this : There are certain things which a.lways arisesimul
t&neously ; when one is present the others are also present a.nd when one· is absent 
the others are also absent. Therefore, it is to be concluded that> the relation between 
such things is one of reciprocal causation.• 

The well-known example cited in this connection is that of. three sticks set 
upright, all leaning e.ga.inst one a.nother, at their upper ends. 3 The Sautrantika.s 
contend that there is a complex of anterior causes which is responsible for this 
peculiar position of the sticks (because of which position the three sticks do not fa.ll 
to the ground). • 

The objection of the Sautrintikas to recognizing the sahabhU-hetu is not without 
significance for it shows that their general policy of reducing the lists • was applied 
to the list of hetus and praiyayas as well. 

How the two kinds of sahajiLta-paccaya apply to matter may be considered now. 
Two cases were noted in two previous chapters : (a) The four malulbhUtas are a 
sahajiita-paccaya (non-reciprocal) in relation to the wpadiL-riipas.• (b) Each of the 
malulbMi.tas is a sahajiLta-paeeaya (aniiama-i'iiia=reciprocal) in relation to the other. 7 

The first esta.blishes the necessnry dependence of the wpadiL-riilpas on the makiibhUtas 
a.nd the eecond the co-ordinate position of the mahiiblw.tas. 

There are two more oases to be noted : (a) Coueciousness and consciousness
concomitants are a sahajiita--paccaya (non-reoiprooa.l) in relation to ciltasamUI!M.na
.-iipa. 8 Here the conditionality is not recognized as reciproca.l because of the simple 
reason tha.t a consciousness and its concomitants can arise without necessarily 
giving rise to cittasamu~l}l4ma-r1Lpa. (b) The other refers to the relation between 
niLma (mind) and .-.lpa (matter) at the moment of conception (pa#8andhi). Here 
the conditionality is recognized as reciprocal with a view to showing that both come 
into being simultaneously and that the one cannot come into being independently of 
the other.' 

' Bee AK. Ch. II, pp. 2~3 f!'. 
:a Ibid. Zoe. cit. 
• Ibitl. p. 254 ; oee also Tkp. p. 1!1. 
' AK. Ch. II, p. 255. 
' See a.bovo, p. 40. 
1 See above, pp. 31·32. 
7 See above, pp. 23-24. 
'Bee Tkp. pp. 3, 14, 37 f!'. 
'Tli:p. pp. 3. 14. 
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Nlssaya-paccaya : 

This refers to something which aids something else in the manner of a base or 
foundation. Consequently, all the examples given with reference to salw.jata

paccaya are repeated as niasaya-paccayas, too.· Again, since the first live sense
organa are the physical bases of the lirst five kinds of consciousness named after 
them, the former are instanced as nissaya-paccaya.s in relation to the latter. Similarly 
is explained the position of lw.rlaya-vattJ.u (i.e. ya'f[t rilpa'f[t ta'f[t rilpa'f[t of the Pa~hana 1) 

in its relation to mano and mano-vi?iii:lina.~ 

Purejiita- and Paochiij!ta-paocaya : 

Purej/i.ta.paccaya (pre-nascent condition) refers to something, which, having 
arisen firet, becomes a support to something else which arises later ; and pac.chajii.ta
paccaya (post-nascent condition) to something, which, having arisen later, becomes 
a support to something else which has arisen earlier. 3 In the first as well as in the 
second, that which becomes the paccaya (condition) and that which becomes the 
paccayuppanna (conditioned) are not co-nascent. The lirst is like the father who 
supports his son. The second is like the son who supports his fo.ther. 

The lirst live sense-organs (cakkhu, sota, etc.) and the corresponding sense-objects 
(ropa, sa.dda, etc.) are recognized as purejata-paccaya.s in relation to the first live 
kinds of consciousness (cakkhu-viiiiiiina, sota-vififUina, etc.).• Their recognition ~ 
such is because of the circumstance that by the time, say, visual consciousness arises, 
the organ of sight and the visible have been existing. The organ of sight and the 
visible do not come lnto existence simultaneously with the visual consciousness, in 
relation to which they become paccaya.s. This statement is true enough from the 
point of view of the Abhidhamma Pi~aka and the earlier works where the relative 
duration of matter is recognized.' But o.s we have already seen, the early doctrine 
<>f impermanence later gavo rise to a formulated theory of moments.• 

It may be recalled here that according to the theory in question, each element of 
c:x.istence, mental or material, has three momentary phases, namely, the nascent 
(uppiU/n.), the static (fhiti) and the eessant (blw.?i{/a). There is, however, this dif
ference to be noted : the static phase (thiti) of a material element is longer than that 
of a mental element. 7 Therefore, if a material element and a mental element come 
into existence simultaneously, they will not cease to exist simultaneously. The 
former will continue to exist (for soma time) even after the cessation of the latter. 
Thus the principle, namely that matter is of longer duration than mind, is not 
abandoned even after the development of the theory of moments. 

1 See above, p. 04. 
'See Tkp. pp. 3-4. 
1 Ibid. pp. 17, 42 ff. 
• Tkp. pp. 17, 42 ff. 
• See above. pp. 81 ff. 
• See above, pp. 84 ff. 
'See VbhA. pp. 25 ff.; Viom. p. 613. 
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From this it follows that a. material element, which arises earlier, can become a 
condition in relation to a mental clement, which arises la.ter. In other words, the 
former ca.n become a. Jl'Urejata-pa<:caya in relation to the latter. We have alrMdy 
noted that the first five sense.cirga.ns and the corresponding sense-objects are 
purejii.ta-paccayaa for the first five kinds of consciousness. The time-difference 
involved here is explained by the commentators as follows : When consciousness 
arises, say, with the organ of sight as its basis and the visible (nlpa) as its object, then 
both the organ of sight and the visible (""pa) are in their static phase (thiti).1 Tha.t 
is to sa.y, at this time both the orga.n of sight and the visible (rilpa) have paBSed their 
naseent phase (uppdda). It ia because of this chronological priority that they are 
described as Jl'Urejata, and it is beca.use they become the basis and the object res· 
pectively of visual consciousnOBS that they are considered as pa<:cayas. 

The other item that is considered as Jl'U'tjiiJ,a.pa<:caya is the ltat14ya.vmthu, i.e. in 
relation to mano and mano-viiifiiina.• At the moment of coneeption, however, th& 
rela.tion is not of this kind. For, as we ha.ve alre&dy indicated,• at this moment 
ltat14ya.IJO.tthu and ma'll<iyatana come into being simultaneously. 

In the case of the rela.tion by wa.y of pacohajata, the paccaya is alwa.ys menta.) : 
Consciousness (oitta) and its concomitants (cetaaika) constitute a paooMjii.ta·paccaya 
for (the preservation of) the body.' This too is based on the principle tha.t matter 
is of longer duration than mind. Since the statio phase (lhiti) of a. material element 
is longer tha.n that of a mental element, there is the pOBSibility of the matter of the 
body being conditioned by post-nascent (paccMjata) consciousness and its con· 
comitants. 

It will be seen that Jl'Urejata· and paooMjii.ta-paccaya do not apply to those relations 
where both paccaya (condition) and paccayuppanna (conditioned) are mental. This 
is because of the following reason : Mental elements arise either simultaneously or in 
immediate contiguity. If they arise simultaneously, theymustperishsimultaneously. 
If they arise in immediate contiguity, then the immediately preceding one has to 
perish before the immediately succeeding one could appear. Hence & mental ele· 
ment cannot become either a purejata. or a. pacoMjii.ta-paccaya in relation to a.nother 
mental element. • 

Kamma-paocaya : 

As a paccaya in the system of correlation, kamma is of two kinds : If wha.t is con
ditioned thereby arises simultaneously with it, it is known as sahajii.ta. If what is 
conditioned thereby is asynchronous, it is known as 'll<i'll<ikhattika. In both eases the 
referonee is to oeta'll<i, volition. 

1 8oo Tkp. p. 49. 
' Tlcp. p. 43. 
' See o.bovo, p. 80 n. 3. 
' Tlcp. pp. 6, ~3 If. 
1 BGBed on the implicatiODS of the relation between ciUa. &D.d euaftka.. and the definition o£ 
~tOTG·paccaga, see below, pp. 139ft". 
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Concerning the first, it is said that eetana, whether wholesome (kmala) or 
unwholesome (aku8ala), forms a paooaya for those mental states which arise together 
with it. If these mental statca give rise to (ciUaaamttlfhiina) rtlpa, then the latter 
too i8 considered as conditioned by that utana. The implication is that the mental 
states and the matter in question are determined, fashioned and impelled by the 
force of uta..a.• 

Oetana (volition), it may be noted here, is one of those ultuikaB whicl> arlee with 
every kind of consciousness. Hence it is described as sabba-citla·Bq.dhiirana.• From 
this it follows tha.t citta8amu!fluina·rtlpa is always conditioned by eetana. And, if 
kamma is another name for utana, it may be asked why citta8amt4/luina-ropa is not 
described as " kammasamt4jluina-riipa ". This calls for a considera.tion of the 
Buddhist theory concerning the fruition of kamma. 

The Buddhists maintain that the effect of kamma never takes place concurrently 
with the kamma.• It is argued that if kamma fructi1ies at the very moment of its 
occurrence then a person who performs a kamma which is conducive to birth in 
heaven will be born a deva at that very moment.• This view, namely that the 
effect of kamma is not synchronous with the kamma itself, is ma.intained in tho 
Abkidharmako&., too : " La r6tribution n'est pa.s simult&n6e A.l'aots qui Ia produit, 
car Ie fruit do r6tribution n'est pa.s degusM au moment ou !'acts est accompli. ·• • 
This work goes on to say tha.t the fruition of karma does not take pla.ce even im· 
mediately a.fter (anantara) the occurrence of the karma.• 

In view of the fa.ct that kamma and kammic fruition do not take place simuJ. 
taneously, the ciltasamuf!luina-riipa which arises together with, and conditioned by, 
utana cannot be understood as the fruition of that eetana (kamma). In other words, 
the relation between utana and cittasamuf!kan<i·rlipa is not the same as that between 
kamma (utana) and its fruit (pkala). This does not mean that utana is not partly 
responsible for the arising of the matter in question. For otherwise the former 
would not have been recognized as a paccaya in relation to the !attar. 

Consequently the second variety of kamma-paccaya, which is described as ..ana;. 
kkat>ika, is the kamma-paccaya psr excellence. The relation involved here is that 
between kamma (utana) and its pkala (fruit, effect), because the qua.Jification, 
nanakka!'ika signi.fi.es a difference in time in their occurrence. It is in order to 
a.ccount for all those mental a.nd material clements which come into being as the 
result (pkala) of kamma that this variety of paccaya is established. As for ni&tter, 
we have already stated that the first five sense-organs, the two fa.culties of sex, the 

' Bee Tkp. pp. 46 tf. 
1 Bee ADS. p. 6. 
1 Seo Tkp. pp. 46 tf. 
11 KUNZ4Wiala'1' hi kamma'?' aUano pavatUkkhGtae phala'!' na deli. Y adi dcadtyya, YG11' f'MnU810 

dsvalo.K.pag~ ktwoU ,· klss'4nubhdt~tma 'a.Jmi1p y~t.~a ~e d!tiO bhcweyya.
Tkp.p. 46. 

1 Op • .... Ch. n, P• 276. 
I AI!. Oh. IL P• 276. 
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physical basis of mental activity and all other material elements which are in· 
separably associated with them are results of k4mma (kammasamU#h4na). 1 Suffice 
it to note here that it is in relation to the above kinds of matter tho.t kamma 
(n<in<ikhat~ika) constitutes a paccaya. 

Vlpika-paccaya : 

In the previous chapter we drew attention to the fact that in the Abhidhamma 
Pij;aka the use of the term viptika is restricted to denote only those results of kamma 
that are mentaJ. ' It is in keeping with this tradition that only mentaJ elements are 
instanced as examples of vipaka-paccaya. This does not mean that matter cannot 
become the paccayuppanna (the conditioned) in relation to vipaka-paccaya. 

Vipaka (results of kamma which are mental) is considered to be of a very delicate 
and tranquil nature (santabh4w). For it comes into being as if it were not impelled 
by any effort (ni1'118saha). Hence, in tho capacity of a paccaya, vipaka exerts a tmn
quillizing influence on its paccayuppanna-dhamma. 1 

At the time of conception (okkantikkhal!a), all the mental elements are vipa!:a, 
As such, at this time they all form a paccaya by way of vipiika for the matter that 
comes into being simultaneously with them. ' Again, the (ciua.amullhiina) rllpa 
which arises in response to a consciousness and its concomitants which are vipaka, 
is also recognized as conditioned by vipllka-paccaya. • These are the two occasions 
when matter comes under the influence of vipiika. 

The vipiika-paccaya of Pii.li Buddhism does not correspond to the vipiika-lzetu of 
the schools of Sanskrit Buddhism. 

In the case of the former, as we have seen, vipiika itself is the paccaya. As such, 
vipiika-paccaya does not mean condition in relation to vipaka. It means condition 
by way of vipaka. The kind of relation involved here applies to things which arise 
simultaneously. 

In contro.st, the latter refers to the cause (lzetu) of vipaka: " vip1Lka8ya pluda8ya 
lzetur vipaka-lzetul} ".• The cause (lzelu) of vipaka is karma. Therefore the vipaka
lzetu of the schools of S..nskrit Buddhism corresponds to the k4m1110rpaccaya (i.e. 
n<iniLkhat~ika) of Pii.li Buddhism. Tho kind of relation involved here is between the 
antecedent karma and the subsequently arising karma-result (phala). 

AhAra-paccaya : 

In its technical sense, llh4ra (food, nutriment) means not only ka.ba4Jkara-ah4ra 
which is one of the material elements, but also phasaa (sensory or mental impression), 
~taniL (volition) and citta (consciousness), for they all nourish, sustain and keep going 

• Seo above, pp. 107 ff. 
1 Be~ above, pp. 109-110. 
• See Tkp. p. 18. 
' Tkp. pp. '7·8. 
1 Ibid. loc. cit. 
• A.Kuy. I, p. 112. 
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the empiric individuality as composed of mental and material factors. Eaoli of 
them is therefore cited as an iihiira-paccaya, condition by way of nutriment. In 
their capacity as paccayas, they nourish their related things so as to enable them to 
endure long, to develop, to flourish and to thrive. 1 

Of the last three items pluMsa and cetanii are two of the ceeasikas which arise with 
every kind of consciousness. 2 And the other, i.e. citta means consciousness itself. 
As such> whenever cittMamut{hiina-rtlpa arises, it is always conditioned by these 
three iihiira-paccaya.s. And, as stated above, • at the moment of conception all the 
mental elements are a condition in relation to all the material elements. Therefore 
matter at the time of conception ia also similarly conditioned. 4 

The last, i.e. kalxt'{-ikara-iihiira which stands for the material " quality " of nutri
tion nourishes and sustains the body. Hence the former is postn!ated as an iihiira
paccaya in relation to the latter. 5 

Indriya-paocaya : 

Indriya-paccaya, the condition by way of facnlty, is like adhipati-paccaya, the 
condition by way of dominance, in the sense that it exercises a dominating influence 
over the things related to it. • 

In all there are twenty two indriyas. Of them fourteen are aropiw, mental (one 
is mana and the other thirteen are ceta8ikas). They become indriya-paccayas in 
relation to citta8amu!lhiina-rupa. 7 

The remaining eight indriyas, namely, the first five sense-organs, the two facnlties 
of sex and the (material) facu]ty of life are ..Upino, material. The two facnlties of 
sex, though designated as indriya, are not postulated as indriya-paccayas.• 

Over what and what things the iirst six items wield a dominating .influence has 
already been indicated : The sense-organs arc indriya-paccayas in relation to the five 
kinds of consciousness named after them in the sense that if the former are weak the 
latter too become weak and if the former are strong the latter too become strong. • 
The uninterrupted continuity of the kammasamu(!hiina-rupadepends on the presence 
of the material facu]ty of life. 10 It is in this sense that the latter wields a dominat
ing influence on the former. 

' See Tkp. pp. 48 ff. 
2 Se& ADS. p. 6. 
a See above, p. 131. 
'Tkp. p. 48. 
' Tkp. pp. 5, 15. 
'Tkp. p. 18. 
' Tkp. pp. 6, 19. 
e Ibid. Zoe. cie. 
• See above, p. 4:9. 

10 See above, p. 59. 
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As to the non-recognition of the two faculties of sex as i11driya-paccayas, the 
commentators give the following explanation: At the initial stages of the embryonic 
development, although the faculty of masculinity and the faculty of femininity are 
present, they do not perform their respective functions, that is to say, they do not 
bring about the m&nifestation of sex distinctions. Since they remain dormant and 
inactive at this stage, it is to be concluded that they are not indriya-pacoayas.' This 
conclusion is based on the contention that at no time does an element of existence, 
whether mental or material, which can rightly be called e.n indriya-paccaya, remain 
inactive or dormant. ' 

From the point of view of the Abhidha.mma Pi~s.ka the a.bovo oxpla.na.tion has no 
relevance. For, as we he.ve seen, • a.ocording to the Abhidhamma Pi~s.ka, the two 
faculties of sex mean femininity and masculinity, and not their raison d'ilre as 
interpreted by the oommentatore. 

Jhina- and Magga-paccayas : 

The sevenjhana.factors (e.g. vitakka, thought-conception, vicara, discureive think· 
ing, etc.) and the twelve Path-factors (e.g. panM, wisdom, viriya, energy, etc.) in· 
fluence those mental states which arise in association with them. And, if such mental 
states give rise to (cit!asamu~!h4na) rilpa, the latter too is considered as iniluenoed 
accordingly. • 

He,u-paocaya : 

We have a.lready indicated how hetu-pratyaya is explained in the Abhidha.rmo.kola : 
Every dha.rmo. is a hetu-pratyaya in relation to all other dhaf'1TifUl. The implice.tion 
is that no dharma constitutes an obstacle (avighnabM.vavastM) to the origination of 
1hose other dharmas which arc destined to be originated. Hence hetu-pratyaya is not 
a Tellraka, i.e. it is not something that helps something else positively. Its func
tion is negative, i.e. non-obstruction. • 

Aooording to the Theravidins, on the other hand, hetu,.paccaya signifies those 
!.actors which determine the ethical quality of volitional acts. The factors in ques. 
tion are lobha (covetousness), dosa (hatred), moha (delusion) and their opposites. 
It is on the basis of these factors that a particular thought is judged as wholesome 
(kwala) or unwholesome (akt18ala). • 

They form paccayas by way of hetu, "moral root ", in rela.tion to those mental 
states whioh arise together with them. And if such mental states give rise to (oitta. 
samU~!]uina) nlpa, the la.tter too is considered as conditioned thereby. • 

1 See T~. p. 80. 
1 See above, p. ll6. 
' See Tkp. p. 63. 
• See above, p. 129. 
'See Tkp. pp. 12, 23 l!'. 
I Tkp. pp. I, 23 If. 
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Thia does not mean that material elements too beoome morally qualifiable as 
wholesome (kusala) or unwholesome (alcusala). For it is a well established thesis 
that no ethical quality can be predicated of matter.' In this connection it should be 
noted that the function of lobha, dosa, etc. is not limited to determining the ethical 
quality of mental atates. Those mental states which are conditioned by them are 
said to be firm and well-fixed like firmly rooted trees. • Consequently the (ciUa
samU~!lui71a) riJpa which ariees in response to such mental states does also become 
firm and well-fixed. It is in this sense that lobha, dosa, etc. are instanced as Mf:u
paccayas in relation to ciUasamU#fui714-rilpa. 

Atthl- and Avlgata-paccayas : 

As two paccayas, a#ki (presence) and at>igata (non-abeyance) are completely identi
cal. They need not deter us here, for they are two names given to a oombina.tion 
of four paccayas, namely, sahaj!Ua (co-nascence), afiiiamaiiiia (reoiproeity), nissaya 
(basis) and purej!Ua (pre-nascence). 8 We have already examined their implications 
with reference to ma.tter. • 

llpanl&saya-paceaya : 

Tho P~!lui11a does not include any of the material elements in the rela.tion based 
on the upanissaya-paccaya, the condition by way of inducement. In the commen
taries, however, the sense-objects are cited as constituting arammaf}ll-upanissaya
pa.cr.ayas, object-inducement.conditions, in rela.tion to consciousnces and ita con
comitants. What is called arammafJI'-upanissaya need not be exa.mined here for 
it corresponds to iiramma1}iidhipati. • 

So fa.r we have been considering thoee relations with reference to which matter 
becomes either a paccaya or a. paccayuppanna-dhamma. There are ccrta.in va.rietics 
of relation into which matter does not enter. They arc based on the following pac· 
caya8 : Mevana, aampayutta., anantara, samanantara, naUhi and vigata. We may 
consider, as brielly as pOBSible, why such rela.tious a.re not obtainable in the domain 
ofma.tter. 

The funetion of iiseva1Ul-paccaya, the eondition by way of habitual reourrcnee, is 
that of causing its paccayuppanna-dhammas to accept its inspiration for them to 
gain greater and greater proficiency. It is just a.s in learning by heart through con· 
stant repetition the later recitation becomes gradnally easier and easier. 0 J'i[ow, 
this so-called energy or proficiency which each succeeding event comes to acquire is 

' OJ.~ avydkata'fi-Diu. p. 126; aeo also Ybh. p. 12 ; Kw. pp. 632 ff. 
' See Tkp. p. 12. 
' See Tkp. pp. 66 ff. 
• See above~ pp. 130 ff. 
•see above, p. 130. 
1 See Ledi Sadaw, PaU]KintuideBtJtui, p. 12; ct. Aseva~ aM~ gu~WJbhdPiytJ 
upo.td,-oko dhammo ........,._. gonlll<id18U purima-purimdbhiyogo mya.-Tkp. p. 17. 
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interpreted and evaluated entirely in ethical terms. 1 But, as stated earlier, • no 
ethical quality can be predicated of matter-hence its exclusion from this kind of 
relation. 

Consciousness (citta) and its concomitants (cetasika) are said to be related by 
wa.y of aampayut!a, association, .when they have the following four characteristics : 
the same sense-organ aa their basis (ekavallhu) ; the same object (ekaramma!l'l); 
simultaneous origination (ekuppiida) ; a.nd simultaneous cessation (ekanirodha).3 

Material elements cannot be so related because of the simple reason that they cannot 
share the above-mentioned four characteristics in toto. For although the last two 
characteristics apply to them, e.g. the four mti/W.bMJ.!as which come into beiug 
simultaneously and cease to exist simultaneously, the first two do not. Nor can 
mind (nllma) and matter (rilpa) be so related. For a mental clement and a material 
element can have in common only one of the above four characteristics, i. e. either 
simultaneous origination (ekuppiicJo,) or simultaneous cessation (ekanirodha) : If they 
arise simultaneously, e.g. at the moment of conception, then they do not cease to 
exist sinlulteneously. If they cease to exist simultaneonsly, then they could not 
have arisen sinlultaneous!y. This is based on the theory that the duration of a 
material element is longer than that of a mental element.• 

It is for these reasons that the relation between mind and matter is described as 
one of l>ippayulla, dissociation, and not 8ampa1J1l!la. All mente! elements are 
l>ippayulta in relation to all material elements and vice mrsa. • However, ouly the 
physical bases of consciousness, viz. the first five senee-organs and the heart-basis 
(h.adaya-vatthu), arc considered as 'IJippayulla·pru:.cayas.• It is said that when con
sciousness springs up, it springs up as if it were "issuing forth" (nikkhanl<i viya) 
from within its physical basis. Thus there is some kind of close association between 
the consciousness and the physical basis-an a.asociation not observable between 
the consciousness and the sense-object. Henes the physical basis alone is said to 
constitute a vippayutta-paccaya in relation to the consciousness. 7 This conclusion 
seems to be based on the idea that when something is related to something else 
by way of 'IJippayutta.pacca.ya, there should exist a close connection between them
an idea which appears rather paradoxical, and which reminds one of the definition 
given to citla-viprayukla-sa1[18kiira.B in the schoola of Sansl<rit Buddhism.• 

Anantara (contiguity) and samanan!ara (immediate contiguity) are but two names 
given to the same kind of paccaya. All classes of consciousnees ( citla) and their 
concomitants (celaBika), which have just ceased to exist, are ananlara- or sama
nantara-pacca.ya.~ in relation to all clasees of consciousness a.nd their concomitants, 

• See Tkp. pp. 17-18, "If. 
• See above, p. 137. 
1 SooADB. p. 6. 
• See above, p. 132. 
' Bee Tkp. p. 63. 
'lbid.loo . .,;,. 
'Soe Tkp. pp. 6~. 
' CJ. citla•Wpr!lyul;t4 it\ ciua.gral&attaf'll cltt.a-sanidna-Jt!tiya·pradarAan4rtlunp. citta.m iva cituna 

""t>iprayukl<l"i>y art/oai•.-AK"'/• I, p. 1,2, 
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which arise in the immediately succeeding moment.' The schools of Sanskrit 
Buddhism, too, understand sarnanantara-pratyaya in a. similar way and like the 
Theravada they, too, apply it only to mental elements.• 

What concerns us here is why samanantara.paccaya is excluded from the domain 
of matter. It is stated that only those phenomena which are capable of giving rise 
to other phenomena, immediately after their cessation, are reckoned as aamanantara
paccayas, conditions by way of immediate contiguity. a Since aamanantara-paccaya 
is applied only to mental elements, it is implied that the succession of elements in a 
regular order is not always true of material elements. 

The following argument, attributed to Vasumitra, elucidates the above situation : 
''Dans un meme corps, sans que la aerie d'un rUpa d' accroissement (aupacayika) soit 
rompue, peut naitre un second rilpa d'accroissement ; done le rUpa n'est pas sama
nant.arapratyaya."' Here, "rUpa d'accroissement (aupacayika)" refers to that 
variety of matter which evolves in th~ body as a result of food, sleep or trance. 6 

Yasomitra adds that when a person having eaten food were to sleep or enter into 
trance (dhyiina), then concmTently there would be aupacayika or accumulation born 
of food as well as that born of sleep or trance.• 

The underlying assumption is that in the case of samanantara the antecedent 
d/w,rma should cease to exist a.t the moment when the subsequent dharma arises. 
As shown in Ya.somitra.'s example the aupacayika born of food and the aupacayika 
born of sleep or of trance co.exist. If the principle of samananta•·a, immediate 
contiguity, applies to the domain of matter, then the aupacayika born of food should 
cease to exist the moment when the aupacayika born of sleep or of trance arises. 

As two paocayas there is no difference between rw1thti (absence) and vigata (abey
ance). 1 The definitions and the examples given in respect of them, show that they 
are identical with samanantara-paccaya. The Pa~tluina says : "Samanantara-vigata 
cittacetasika dhammii., paccuppanniinafJL cittacef.asikanarp, vigata-paccayena paccayo '' .8 

(Those consciousnesses and their concomitants which have just ceased to exist are 
a condition by way of disappearance to those conaciousnesses and their concomitants 
which have just arisen). This is the same as samanantara.paccaya stated differently. 
The immediately preceding d/w,mina is a condition for the immediately succeeding 
dhamma, in the sense that the disappearance of the former affords an opportunity 
for the origination of the latter. Since these two paccayas represent only a. restate
ment of the samanantara·paccaya, what has been observed as to the exclusion of 
matter from the relation by way of samanantara, applies equally to these two cases, 
too. 

1 See Tlcp. pp. 13-4, 33 tr. 
'See AK. Ch. II, pp. 300 tr. ; AKmJ. I, pp. 232 tr. 
a See Tkp. p. 13. 
'AK. Ch. II, p. 301. 
1 See AK. Ch. Il, p. 301, n. 2. 
' yada hi bhukJva 6'Vapi.ti dhycintJ1]1 00 samlipadyale. tad'tiMra;a aupacayika~ 8VCIP7Hl·JaB w 

•amddhi·J<> tXi ~ka ~yale.-AKcy. I, p. 232. 
' See Tkp. p. 59. 
'lbid.p. 7. 



CHAPTER EIGHT 

Atomism 
0NB of the Theravid& theories, without, apparently, any antecedent history in the 
Pili Canon iteelf, is the theory of rilpakalii:pas. A post-canonical development in 
all its essentials, it makes its first appearance in the V~ilmagga and in the 
Abhidhammic commentaries. In its fully developed form, however, it occurs in 
the manuals and commentaries of the twelfth century and later, notably the Abki
tlhammatt/w,sang<iha of Anuruddha, its Sinholeso sanni by Sitriputta, its Pii.li lika 
by Sumangala and such Abhidhammic compendiums as the Namarapasam.il8a and 
the 8aCC<UJa1f!khepa. 

An examination of the fundamental principles of the theory of rapakalapas would 
ehow that it is nothing but the Theravltda counterpart of the atomic theory of the 
schools of Sanskrit Buddhism. Much has been done by modern scholarship to 
critically examine the atomism of the Vaibhii.l!il<as and the Sautrii.ntikas.• Very 
little, however, is known about the close analogy which the theory of ~ 
presents to the atomic theory of Sanekrit Buddhism. 

There are valid reasons to belie,•e that in developing the theory in question the 
Theravii.dins were much influenced by the Sanskrit Buddhist scholasticism. De Ia 
Vallee Poussin and Me. Govern have drawn attention to the fact that atomism as a 
subject is discussed in the MaMvib71i¥a.' The allusion therein to the opinions of 
Vasumitra, Bhadanta and Buddhadeva on the question whether the atoms come 
into contact or not,• shows clearly that in its time th& atomic theory had become 
a well-established tenet of Sanskrit Buddhism. • 

It is true that the (ea.-Iier) Pili commentaries, where we meet with the theory of 
rapakaliipas in a very undeveloped form, are based on the Sika/a A!llw.katMa which 
are not extant now. It is also true that, in view of this circumstance, it is not easy 

1 See Dela V&Th!e Pouasin, .A.K. Ch. 11, pp. 143 ff, La 8id4hl, pp. 39 ff. ; BOgen, 8ysWm8 of Bud
dlmlk TMugh<, pp. 121 ff; Me Govern, .A. Manual of Buddhist Philcsophy, l,pp. 125 ff. ; Bylvem 
Levi, Matt:ria;u.:r; pou'l' l'Ccude du 81J8~ VitftapUmdlra, pp. 51 ft.: Stoherbatsky, Central 
Oonuplitm of Buddh;.,, pp. 200 ff. ; Murti, 0-al Philoot>phy of Buddh;.,, pp. 200 ff. ; 
Rosenberg, Problems de.r bucldk.idiBohen ph:UtJSQ1Jh:ie, pp. 168 ff, 

1 Bee AK. Ch. I, p. 90 n. I ; Manual of Bu~. Phi. I, pp. 126 ff. 
1 Bee .A.K. Ch. I, pp. 89 ff.; .A.K"'/. I, p. 86. 
• On the various theories of Indian atomism and on the queation of its origin ond development. 

- Jaoobi, .Atomic Th«>ry (ItUI.-..,.), ERE.; Keith, Indi<m Logic tmtl .A.Iomiom; Basham, 
History and Doclrin,. of th• ..{,!trikGo. pp. 262 ff. ; Bhaduri, Studies m N¢lla· Yaikp"ka Meta
physics, pp. M If. 

!4-2 
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to ascertain how much of the Abhidhamma was developed in the latter before the 
compilation of the former. However, since the Theravii.da scholasticism developed 
in comparative isolation in Ceylon, it is very unlikely that it influenced the Buddhist 
schools which flourished in the mainland. Therefore, and in view of the close 
parallelism that exists between the Theravltdins' theory of riipakal!ipas and the 
atomic theory of the schools of Sanskrit Buddhism, it seems very probable that 
the former was formnlated on the basis of the latter. In the manuals and the 
commentaries of the twelfth century and later, where the theory under consideration 
is presented in its fnlly developed form, the signs of external influence are more 
marked and therefore more unmistakeable. 

This is not to suggest that the theory of riipakaliipas is a complete replica of the 
atomic theory of Sanskrit Buddhism. As we shall soon see, there are certainly 
some differences. But most of them are unavoidable, stemming as they do from 
the fundamental differences as to the way the Theravii.dios and the non.Theravii.dins 
have conceived the various elements of matter. For instance, since the TheravS.dins 
have postulated comparatively a large number of material elements, it is but natural 
that this numerical discrepancy should reflect itself in the theory of riipakaliipas, 
too. It is also worth noting here that between the Vaibhii.~ikas and the Sautrii.ntikas 
there had been some differences of opinion concerning certain aspects of the theory. 
A close examination of the theory of •·iipakaliipas will show that in regard to some 
aspects the Theravii.dins preferred to follow the Vaibhii.~ikas and in regard to others 
the Sa utrii.ntikas. 

The Vaibha~ikas have postulated two kinde of param<i1'u (atom), viz. the dravya
param<i1'u (the unitary atom) and the Sa"f'ghiif4.param<i1'u (the aggregate-atom, 
i.e. the molecule). 

The former is the smallest unit of matter: it is the most subtle (sarva-siik~ma);' 
it is partleas (niravayavat) and therefore no spatial dimensions (dig-bhiiga-bhedatva) 
can be predicated of it. 2 Sanghabhadra, one of the celebrities of the neo-Vaibhii~ika 
school, defines it as follows:" Parmi les riipas' susceptibles de resistance '(sapratigha), 
Ia partie Ia plus subtile, qui n'est pas susceptible d'etre scindee a 
nouveau, s'appelle paramii7Ju; c'est-1\.-dire: le paramil"!u n'est pas susceptible 
d'8tre divise en plusieurs par un autre rii.pa, par la pensee. C'est ce qu'on dit 6tre 
le plus petit riipa; comme il n'a pas de parties, on lui donne le nom de' plus petit'. 
De memo un k~a~' est nomme le plus petit temps et ne peut etre divise en demi
k~arws.H 4 

1 See AK. Ch. II, p. 144 and AKvy. I, pp. 34, 123 ; of. swrvas{J,~ft, khaJu rUpaoa1?1-Bkdropa
dd-nasaf{lcayabhedaparyanta?i- paramiitt'!Sriei praJiiapyate-Abhd. p. 66. 

~ Cj. lacl eta.d dig-bMga-bhedattvQIT]t necchGnU Vaibhd§ikti9-. dig-bhdga-blledo hi sa1(1{1hdta-rfl,pdna
mew kalpayat6-AKvy. I, p. 85; see also La SiddM, pp. 39 ff.; V~. p. 7. 

3 Bee above, p. 84. 
• AK. Ch. II, p. I" n. 3. 
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A drall1Ja-paramii.'(&U never arises or exists in isolation. It always arises and 
exists in combination with other dravya-paramii.f}UB. A collection of them, forming 
a unity and heving a simultaneous origination and a simn!tsneous cessation, is 
called Ba'lflllhiila·paramii.f}U, "aggregate-atom", i.e. moleuule.1 The smallest 
sa'lfllllliiJD,.paramii.f}u is an octad consisting of the four primary elements and four 
of the eecondary elements, namely, rflpa, garullw, rasa and bhautika·apra~~!av~Ja.• 
That the four primary clements always arise simultaneously and thet the secondary 
elements cannot arise independently of the primary, are the two fundaments! 
principles involved in the conception of the sa1f19JUi.ID,.paramii.'(&U. 

This is a brief statement of the two kinds of paramii.'(&U postulated by the Vaibhl
~ikas. We have given it in brief outline with a view to finding out whether tho 
two varieties are represented in the atomic theory of the Theravi!.dins, too. 

At the outset it should he noted that, as far as the medieval manuals and the 
commentaries, wherein the theory of r;jpakollipas appears in its developed form, 
are eoncerned, there is no evidence to suggest that the Theravii.dins havo incorporated 
the Vaibh~ika conception of the drall1Ja-paramii.'(&U. However, two intriguing 
passages in the Viw.dtlhimagga seem to contain an &!Jusion to such a conception. 

In the first p&BSage it is stated that tho bodily constituents such as head-hair, 
bodily-hair, eto. should be understood by way of ka/4p<r8, groups: What in common 
parlance is oalled head-heir is only a collection of eight material elements, namely, 
the four primary elements and four of the seeonda.ry elements : nlpa, rasa, garulJia 
and aiUira. Therefore, the P"""""Se goes on to say, from the point of view of the 
ultimate analysis head-hair is an "a!!ha-dkamma-kalii1Ja-matta ", i.e. merely a 
eolleotion of eight elements. 3 

The second P""""'Se enjoins another way of looking at the matter thet enters into 
the composition of tho body, i.e. by way of CU!'!W. particles. " In this body the 
patka.1Ji.dh4tu taken as reduced to line dust and pounded to the size of param<if}u 
might amount to an average dona-rneasuro full, and thet is held together by the 
lltpo-dMtu measuring half as much ". • 

In the medieval works of the Theravii.dins the term kalapa is used in a tsohnica.J 
sense, i.e. as referring to the sm&!Jest unit of matter, which is a collection of material 
elements.• In this tochnioa.l sense, kaliJpa corresponds to the 808[1gh4/,a.parama'(&U 

• See AK. Oh. n, pp. 1« f!". and AKtJ!I. I, pp. 123 If. (no •oi paramc~tw·riiz>am oka'!l1'!thog· 
hhlllom <Uii-AKey. I, p. 34). 

•II>id. loc. cU.; Of. ~ kM!u .UptHQ7114kdropod4noo4IJ'!ICO!IG·hiHda"fHl'1fonlal! _.,. 
mtf!>tw iii -llopytJto. 10 1u sop!(J-df"tWyi>rMirl>htlgl calubhir hhil<GO. Wil>kU coptidtiya ~;. 
lribhi<lribhir tl<l hlail<Gil oaturl>hil e<>p4tl6ya ~ir a&Jinirhh<igaNrly as4o tlf{<lm<J IU-Abhd. p.66. 

• Ka14pato U y4 CFJJarp ke8d lom4 ti Odind nayma Natiya 81&&-ehi ~u, piUarJt 8emhan. 
IJ Minli ""Y""' doddtulikiir<hi 6pod/a41u ftiddii/A/1. TaUho ytum/J : Va- gandho ,,... o)il 
cala811<> e<Jpi dhtieuyolll/lllatiT&Dmma8amodMn4 ho&i k...Sii OGmtntaillu"'!' !J- i>inibl>laogli natllli 
lout! ,. "''"''"'" II Tamad k...S pi fllllaatl/a0f11<nGka/6ptlflltJUt>m ""' ; ••• op. cit. P· 364. 
' , , , Mnalm"" hi 1arire ma,1.1himena pam4tM'M pariga.yMmdnd paramdt~oubhedafatlcunnd BUA:hv· 
mGMJ<lhhtll<i 1J<II/uwidMtu dqaamatta liya, sti 1at<1 u1"'44MP1"Jmlintiya 4podMtuya "'*"''ahit4.
op. cil. p. 366. 
' Of. o.g • .ADS. p. 29 : .ADSS. p. 156 : .ADSV'/'. p. 68: SS. p. 4: NBS. p. 19. 
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of the Vaibhii.~ikas. If one were to understand the kal.apa of the first passage (see 
a!!ka-dhannmw,-kaliipa) in this technical sense, then one could suggest that a!~
dhamma-kaliipa corresponds to the sa.,.ghala-paramii.'('U and that OU'(''("' or paramii'('U 
of the second passage corresponds to the dravya-paramii.'('U. However, a close 
examination of the implications of the two passages along with a consideration of 
the contexts in which they occur would lead to a different interpretation. 

That in the Visuddhimagga passage the term kaliipa is not used in the same sense 
as it came to be used in the medieval works, is easily seen. What the Visuddkimagga 
says is that the head-hair, for instance, is an a!!ha-dhamma-kaJO.pa, a collection or 
group of eight elements. If it had used the term kaliipa in the technical sense, 
then it should say that the head-hair is a collection of kaliipas (each consisting of 
eight elements). The term should be put in the plural and not in the singular. 
For, in its technical sense, kaliipa means the smallest unit of matter and as such 
the head-hair should consist of a large number of kaliipas. It is clear therefore 
that when the Visuddhimagga says that the head-hair is an aUha-dhom~ma-kaliipa, 
it is referring to the eight kinds of material elements that enter into its composition.1 

As yet, there is no implication here that, in the" ultimate" analysis, material 
things consist of atoms. Nor is there any contradiction between the two usages of 
the term, for a. given materia.] thing can be described in either sense of the term. 
From the Buddhist point of view, one can say that the hair on one's head is a. kalapa 
of eight rnateria.l elements, beea.use it eonsist.s of the four primary elements and four 
of the secondary elements, viz. rii.pa, ga1Ul1!.a, rasa and ahara. • One can also say 
that the hair on one's head eonsists of a.n enormous number of kaliipas, each consisting 
of the above-mentioned eight material elements. 3 It is in the former sense that 
Buddhaghosa, the author of the Visuddhimagga, uses'the term kaliipa. On the 
other hand, Anuruddha, the author of the Abhidhammattka8aitgaha, uses the term 
ktiliipa to mean the sma.llest unit of matter. For the former, it means a group 
(the genera.lsense) ; for the latter, the smallest group (the techniea.l sense). 

On the other hand, it can be shown that what the medieval works oa.ll kaliipa 
(i.e. in the techniea.l sense) eorrespcnds to what the Visuddhimagga in the second 
passage ca.lls ""'1''1"' or paramii'('tL-

We have a.lready shown that in the Buddhist works the names of the four primary 
elements are used in two distinot senses : one in the sense of lakkha'("' (characteristic) 
and the other in the sense of ussada (intensity). In the first sense, pa!havi is kakkha
lalta (solidity). In the second, what is kaklchala (solid) is pa!havi, for whatever 
material thing wherein the charaeteristic of kakkhalalta is most intense (ussada, 
sii.maltl•iya) is a.lso called pa~havi, although in faet it consists of all the four primary 
-elements and their concomitants. " 

1 This conolueion is &lso confirmed by the VUmS. IV, p. 136, where it ie stated that CJ#ha• 
dhamma.-kalapa refers to t.he eight kinde of t"''lqJa, which in their oombill&tion, make up what iB 
called hea.d-hA.ir: (al~hadhmnmakaltipamaUam eva) yanudu. kela·pt'GJ?lapeiya~<; kcirapa tnl 
t~ar~in ekatvayen. gma kih.a. wun a,#adharmamdlf'a noveyi tJaea. yWu. 

fl See above, p. 33. 
• See below, pp. 164-55. 
4 See above, p . 2&--29. 
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When the Vitmddhimagga refers to the atomization of parkavi-rlkitu, it uses 
patkavi-dhiitu in this second sense. In point of fact, at the beginning of tbe passage 
concerned, it is said that head-hair, bodily-hair, eto. are pa!havi and that blood, 
mucus, etc. areli!po. I tis alao said that they are called so on account of the respective 
prominence of each primary element-uasada-vasena pana prz!havi-dhiitu tipo-dhiitii 
ti sangakafJ' gato. 1 Thus, in the statement, namely that the pa!havi-dkiUu of the 
human body is reducible to paramiil'u (atoms), the term parkavi-dhiitu refers to the 
head-hair, bodily-hair, etc. 

Next, it may be noted here that according to the theory of avinibhoga-r-Upa, 2 the 
four primary elements and four of the secondary elements, namely, rUpa, rasa, 
gandha and iihiira are necessarily co-existent (niyata-sahajiita) and positionally 
inseparable (padesato avinibkoga). 8 From thls it follows that those parts of the 
huma,n body, which, on account of the intensity of the pathavi-dM.tu, are conven· 
tionally called pa!havi-dhiitu, consist of the above-mentioned eight material elements. 
And, since these eight elements are positionally inseparable (pa.desato avinibhoga), 
even when the head-hair, bodily,hair, etc. are reduced to paramiil'ua, each of the 
paramiil'u should in turn consist of the same number of elements. Thus what the 
Visuddkimagga calls CU1'1'" or paramiil'u turns out to be an aggregate of eight 
material elements. It is the same as kaltitpa in its technical sense and does correspond 
to the sanghiita-paramii7JU of the V ai bhii.<iikas. 

'our interpretation of cu~tw or paramii't}-U in this way is also confirmed by the 
statement, namely that the pa!havi -dhiitu, when reduced to the size of paramii'(<UB, 
might amount to an average dona-measure and that the iipo-dhatu to half as much. 
In a given instance of matter there is no quantitative difference between the primary 
elements that enter into its compostion ; the only difference is one of intensity 
(uasada). If the Visuddkimagga had used palkavi and apo in the philosophical 
sense (in the sense of lakkkal'a only), then it would not say that, when reduced to 
the size of paramiirtus, the former might amount to a dona-measure and the latter 
to half as much. 

From the fore-going observations it should appear that, in the two passages of 
the Visuddkimagga, there is no allusion to the dravya-paramiinu. Even in the 
subsequent Abhidhammic compendiums and the commentaries, the situation 
remains unchanged. For the Theraviidins, the ultimate unit of matter is an aggre· 
gate-a collection of material elements forming a unity and having a simultaneous 
origination (ekuppada) and a simultaneous cessation (ekanirodha). • 

In the Visuddhimagga, where the theory in question is introduced for the first 
time, this ultimats uult is called paramiil'u or CU!<l'fZ· In the subsequent works 
lca1apa became the standard term. While the first two terms are indicative of the 
fact that what is indicated thereby is the smallest unit of matter, the other brings 

1 ViBm. p. 365. 
t See above, p. 33. 
1 See below, pp. 154 ff. 
• Ekupplida ekaniroclh4 ... riipakaldpti ndma.-ADS. p. 29. 
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into relief that, although it is the smallest, yet in the ultimate analysis, it is but 
a. plurality of different matel'ial elements. The preference shown by the authors of 
the medieval works for the use of kaliipa instead of paramli!'u and CU!t!'&-the two 
earlier terms-is itself indicative of their desire to emphasize tnis fact. The use ofthe 
term pi'!l4a in the Abhidhammatthasail{laka and its paraphraso as rupa-samudaya 
in the Sinhalese sanne of Sii.riputta are also suggestive of the same faot.l 

The fundamental principle underlying this theory is not far to seek. What are 
called secondary clements (upadli-rilpas) are always dependent on the primary ele
ments (mahlibhiltas), for they cannot arise independently of the latter. Nor can a. 
single primary clement arise independently of the other three and at least four of tho 
secondary elements. 2 Thus there is no material clement, whether it is primary or 
secondary, that can ha.ve an independent existence. Hence material elements 
always al'ise by way of groupe (pi'!l4a-vasena).° Consequently, when a given instance 
of matter, say, & piece of stone, is reduced to smaller pieces-whatever be the number 
of pieces or whatever be the size of each piece-the fact remains that each of them is a 
group or plurality of material elements. The smallest unit of matter, whether we 
call it CUti-t!.a• paranui!l-u, pi'l)4a, kaliipa or rUpa-samudiiya, is no exception to this 
universal law. 

The nearest 'l'hero.vii.da term to the dmvya-paramii:rJ.U of the Va.ibh&.~ikas is kala
pail{la, literally," the limb of the group", i.e. a constituent of a kalapa. • Tho very 
term ail{la (kalapa+ail{la) suggests that it has no independent existence and implies 
a whole. But is not the part smaller than the whole 1 Therefore is it not more 
logical to postulate the kaliipail{la as the smallest (sabba-pariyamima) unit of matter 1 

The VaibhMikas would answer this question in the affirmative. For, in their 
view, the constituent, i.e., the so-called dravya-paramii:r;,u, though it cannot ex.ist 
independently-it a.lways arises in combination with seven others-is the most subtle 
(sarro-sil~ma). • They seem to havo argued that, since the sanghlita-paramil!'u is 
an aggregate of dravya-paramil!'us, it admits divisibility. To describe as sarva
silqma what admits divisibility is a contradiction in terms. 

The Thero.vii.dins, on the other hand, seem to have followed a different line of 
argument. It is true that, since the kalapa is an aggregate, each of the constituents 
(kalapail{la) that make up this aggregation, is smaller (subtler) than the aggregate 
itself. But this is only logica.lly so. In reality, the kal&pail{la does not exist by 
itself; it is in inseparable association with other kaliipangas. With this view, the 
Vaibhii.\likas too agree. The AUhasalini observes that although it is possible, for 
the sake of defining the characteristics (lakkha!'ato), to speak of rilpa, rasa, etc. as 
separate elemente,yet positionally (padesato) they are not separable, one from another. 
Rilpa, rasa, etc.-so runs the argument-cannot be dissected and separated like 

1 ADS. p. 28; ADSS. p. 166. 
1 See above, pp. 33-34. 
• See ADSS. p. 166; cf . ... etani rilptini kammddit.o uppajiamli:nlini pi ekeT.:a~ va na 
se~mUUhahanti, a~ha kho piruJ.ato va 6amuJ(hahanh.-A.DSV'f. p. 0:8. 

I See ADS. p. 29; NRP. p. 51. 
1 See above, p. 142. 
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particles of sand.' The colour (rnpa) of the mango, for instance, cannot be separated 
from its hardness (pa!luwl) or from its taste (rll8<t). This situation is true of the 
kalapaitgas of a kalapa, too. Hence there is no necessity, other tha.n merely logical, 
to postulate the kalrlpaitga as tho sabba-pariyantirrm, for in actual fact it is not posi
tionally (padesmo) separable from the other kalapaitgas of the same kal<lpa. 

This, it appears to us, is the line of argument that led the Theraviidine to observe 
silence on the qucation of the dmvya-paramii7Ju and to define the rnpakaliipa as the 
aabba-pariyantirrm. In taking up this position, they seem to have been influenced 
by the Sautrantikas. 

For, it may be noted here, the VaibhM.ika conception ot the dravya-paramii1J-u 
came in for severe criticism on the part of the Sautrantikas. As a matter of fact, 
it was the most significant issue that divided the two schools over the atomic theory. 

What made the Sautriintikas join i88ue with the Vaibhi!.lika conception of the 
dravya-paramli1J-U was that it was sought to be defined as devoid of parts (niravayavat) 
and exempt from pratigM.ta, resistance or impenetrability, which is the fundamental 
characteristic of matter. • The VaibhM.:kas did not want to define the dravya
paramli1JU as po88essing parts, because this implied the divisibility of the atom. Its 
exemption from pratighdta, according to YBAomitra, is a corollary arising from the 
first thesis: when there are no parts there cannot be pratigM.ta. 3 To the objection 
that, if the dravya-paramiil'u is of this nature, it escapee the definition of matter, 
the VaibhM.ikas reply:" Sans doute, Ia monade est exempt de riipana; mais un riipa 
de monade n'cxiste jama.is a l'etat iaole; en l'etat d'agglomere, etant dana un agglo
mere (sa'M]M.tastha, saf]'Cita) il est susceptible de deterioration et de r'sistance ".• 

But this way of defining the atom led to further complications. The Abhidhar
rrmkosa and the Vyakkya rightly point out that, if the dravya-paramiil'u is devoid 
of parts and exempt from pratigM.ta, then even the aggregate will be devoid of parts 
and exempt from pratigM.ta, because the aggregate is ultimately constituted of the 
atoms. What is lacking in the latter cannot be predicated of the former. • 

In this connection one cannot also forget the severe diatribes launched by the 
Buddhist Idealists (Viji\inavii.dins) against the definition of the atom as devoid of 
spatial division. In order to have a basis for their polemics they provisionally agreed 
with the objection of the Sautrii.ntikas that the aggregates are ultimately constituted 
of, and therefore not different from, the atoms, the difference between one atom and 
an aggregate being only one of quantity. 

It was tho failure, on the part of the Vaibhl'i/iikas ofKMmir, to take notice of this 
fact that gave rise to the fallacy of their assumption that, although the atoms do not 

1 See Asl. p. 311. 
• s .. AIL Ch. 11, pp 89 ff; AKcy. 1, p. 8~. 
a See AKvy. 1, p. 34 : 11, p. 366. 
'AK. Ch. 1, p. 26. 
'Soo AK. Ch. 11, p. 143 ; Al(vy. 1, pp. 34 !I. 
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touch, the same situa~ion is not true of the aggregates.' Once this oneness (elcatva) 
is overlooked, it leads to many mutually incompatible conclusions and fails to give 
a rational explanation to many a phenomenon of day to day experience : It is a 
matter of common experience, for instance, that when the sun rises a given aggregate 
is found to be illuminated at its eastern direction and dark at its 'vcstern direction, 
or when one sees or touches, say, a wall, one does not see or touch its opposite side
two situations which unmistakably point to the oonolusion that the aggregates have 
spatial divisions. This characteristic cannot be predicated of them if the atoms 
which constitute them do not severally possess it. ' 

It is supposed (by the neo-Sarvii.stiviidins) that the combination of atoms takes 
place in such a way that six different atoms occupy six points of space-east, west, 
north, south, above and below-of another atom. This law of atomic aggregation 
carries with it the implication that the atom has at least six sides. On the other 
hand, if it be contended that the locus occupied by one atom is common to all the six, 
then the atom being devoid of parts and exemJ!t from resistance (pratighiUa), all the 
six would coalesce into one; the difference between the magnitude of one atom and 
that of six would vanish. 8 

These objections and counter-objections between the Buddhist schools show that 
when it came to the question of defining the atom, the atomists were caught in tho 
horns of " big dilemma. On the one hand, to admit the spati1>l dimensions (dig
bhiiga-bhedatva) of the atom is to admit its divisibility-a contradiction in terms if 
the atom is defined as the smallest and not amenable to further division. On the 
other hand, to deny the spatial dimensions of the atom is to deny the spatial dimen
sions of the aggregate-a situation contradicted by common experience. The 
Vaibh~ikas followed the firet line of argument and the Sautril.ntikas the second, 
each party tenaciously clinging to its own view without attempting a solution to tho 
resulting paradox. 

This gave a good opportunity for the Buddhist ldea.!iete to refute both alternatives 
and to establish their theory that matter is " logiquement inadmissible " : If, as 
the Sautrii.ntikas say, the atoms " sont tltendus (ont digdeJablui!Ja) • •• ils peuvent 
etre divises et par consequent ne sont pas reels". If, as the Vaibh~ikas say, the 
atoms " ne sont pas tltendus ... ils ne pourront pas constituer un RU.pa massif 
(stMlla) ". If anything, the atom should be" etendu ", but what is" 6tendu" is 
divisible, &lld what is divisible cannot be" ontit.l reel " (dravyaaat). The inescapable 

1 OJ. nawa hi paramci~ Bm!JYUJYanle niraoofJavam:il. mci bhiid tfa do~apraaarig~. ~~ 
tastu parasp~ BCf1!11/UJYGnla iti I«UmiraTJaibhd,-ikdsta idcJ.1?1. ~~havyti~. yab- param4t''lin4t]lo 
BO.f119hd&o nasa tebhyo' rthcinta.ram. iti.-Vi7?1A. p. 7; see also La Siddhi. pp. 89 ff. 

s Soo La Biddhi. p. 40; OJ. also: chdydvati kalhCJ']ltxi yady ekaikoBya parc.mwitwr digbMgabhedo 
na syad iidityodaye leatham anyalro ch4yd bhavaty anyallriUapo/}. na hi laaydnya(t pradt.SO'll" 

yatrO.tapo nG sytlt, cioo.ra~a171- ca kathaf!l. bhavati param<i-!loh paramcinvantaf'ma yadi digbhauabhuio 
11.l'f11Gl3. na hi kaAcicl api paramtittolz. parabhtigo'sti yatrtJgamantid anymcinyaaya pratlghCta.(i. 
"!Jdt.-V>rpa. p. 7. 

• Of. '"'"""" yugapadyogiilpflr~~ ,~alii, !!"4hhyo digb~a/• ,culbhil• paromd~ubhir 
1J'Uf}apadyoqe 1ati pat"anuitw(i. ~a4a,Uata"!' prdpnot.( eka.sya yo cleiM taminyaBYa.safytbhavcil, 
~GtJtld77J. aamcinade.faWt:'ie 2'itt4tJ?i. BYfid at~oumdk'a~. atka ya evat:kasya paramdtwr cle8ah. ,sa eva 
fGtJtuit'/l. tma saro£f&'p smndnadeAatvd~ aarvg.Q pip4afr. param4t&.u.m4tra?t- sy6t. -VWJW. p. 7. 
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conclusion, they contended~ is that matter is" ]ogiquement inadmissible ".1 Thus 
the paradox was solved, but the solution offered was not in favour of either of the 
contending parties. The intervention of the umpire, in this case, is not to judge 
who is right but to show that both are equally wrong. 

In this big controversy over the definition of the smallest, the Theravii.dins2 appear 
to have played tltc part of the spectator. They were therefore in a. bettor position 
to judge tho who!~ situation. They had before them three alternatives. However, 
there was no poss1 bility of accepting the conclusion of the Vijili\navii.dins, because 
)>eing realists the Theravadins were not prepared to subscribe to the idealistic meta
physic underlying that conclusion. They were therefore left with two alternative&
thetwo interpretations given by the Vaibhi'i.!}ikas and the Sautr!i.ntikas. They opted 
to follow that of the Sautrii.ntikas for, on the whole, it was more satisfactory and less 
riddled with complicstions. 

This is only a tentative suggestion as to why the Theravadins deemed it proper to 
recognize an aggregate as sabba-pariyantima, while observing a (deliberate) silence 
on such questions as whether the constituents of this aggregate have spatial 
dimensions or not. 

On the other hand, that spatial dimensions can be predicated of the kalilpa is 
clearly suggested by an isolated reference in tho V isuddhimiirglk•annaya which says 
that iikii.sa, the intervening space between two kalapa8, H has the function of delimit
ing the kalii.pa as: this is tho lower side (yata) of the kal.ilpa and that is the upper side 
("((a) of the kllllipa ".0 

This is further confirmed by a theory edvanced as to the size of the kaliilpa in 
relation to a (cubic) inch (angula). It occurs in tho Vibha7iga!!hakathii.• The term 
used is paramil!'u. We propose to interpret the paramil!'u of the Theravii.dins as 
identical with the riLpakaliilpa, on the strength of the observationl! made in the course 
of this chapter. The table runs as follows: 

36 paramil7,>U8 
36al)u.s 
36 tajjliris 
36 ratharen'U8 
7 likhii.s 
7ii/ros 

= l a!'u 
=I tajjiiri 
= l rallw.renu 
= l lilchii. 
= I ilkii 
= I dhaniiamli8a. 

7 dhafi/if.amlisa8 =I angula," finger-breadth", i.e. (cubic) inch. 

Thua the size ofthoparamil!'u in relation to the cubic inch will be : I 

36x36x36x36x7x 7x7 
=I/58I, 147, I36 

• See La Siddhi. pp. ,0.1. 
1 i.e. of the medieval manuals e.nd tho eonunontaries. 
a iikasadMtu ... me wJaya me yatayayi kaldpayangd paryantaya pahal!J ki'rima h{tya ko(4 ettitJi

Vi....S. V, p. 68. 
• Op. cit. p. 343 t see also Abhidhar.appadipika.Bfl.ci, ed Subhiiti, (Colombo, 1938), pp. 138 ff. 
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That this table which gives the size of the paramiij>U in relation to the cubic inch 
is one that is arbitrarily assumed goes without saying. For there were no physical 
data for a mathematical calculation of infinitesimal units. A somewhat similar 
table-perhaps the original source of the above-is given by Varahamihira. 1 Yama
kami S6gen2 and Takakusu3 have referred to similar tables adopted by the schools 
of Sanskrit Buddhism. At best, they all may be described as attempts to emphasize 
how infinitesimaJl) small the paramaj>u, the ultimate unit of matter, is. 

For the pamm<ij>u is so small that in the V ibhanga~~hakathii it is (figuratively) 
described as a particle of space (akiisa-ko!!lu'isa). • Tho Visuddh~magga-lftka observes 
that it comes only within the province of the divine eye (dibba-cakkhu). 6 This is 
similar to the view expressed in some J aina works, namely that the param.ii~z.u 

can be known only by those who have realized haivalya-jnana. • 

Another problem that was hotly debated by the schools of Sanskrit Buddhism 
that adopted atomism was whether the atoms came into contact with one another. 

Since the Vaibhii.~ikas believed that the dravya-parama~u was devoid of parts, 
any conclusion in respect of this problem should in no way contradict this belief. 
In point of fact, the Vaibhii.>;ikas of Kasmir take the niravayavatva, partlessness 
of the atom as the very premise of the expected conclusion. They grant the possi
bility of two alternatives both of which, they say, are inadmissible : (I) si lea a tomes 
se touchaient dans leur totalite, les chases (dravya),c'est-6.-d.ire, les differents a tomes, 
se mCleraient ', c'est-8.-dire,n'occuperaient qu'un lieu ; (2) si lea a tomes se touchaient 
par un endroit, c'est done qu'ils a.uraient des parties (avayava): or les atomes n'ont 
pas de parties. 1 Another argument, the one attributed to Vasumitra, is based 
on the theory of momentariness (~at~-ikata) : " Si lea atomes se touchaient, c'est 
done qu'ila dureraient deux moments ".8 That is to say an atom should arise first 
(1st moment) in order to touch (2nd moment)-a view which, if accepted, would go 
against the doctrine that an oloment of cxisten~a endures but for one moment (k§atta). 

On the strength of these arguments the VaibllMikas conclude that atoms do not 
come into contact with one another and that between two atoms there is always an 
intervening space (antara). In this intervening space there is no aloka (light) and 
it is so small that another atom cannot occupy it. • The pre•ence of aloha has to be 
ruled out because aloha being included in the category of matter, to affirm its exis
tence is to deny the vacuity between the two atoms. To the possible objection that 
if there is " antara " between atoms how is it that the aggregates which are ulti
mately composed of these atoms do not fall into pieces when struck, the reply is that 
tJiiyu-dhatu, the air-element, keeps them together. IO 

1 Soe Seal. Positive Sci6'1tCu of the Ancient HindUB,pp. 82 ff.; Ray, Indian OhemisWy, pp. 248 f£. 
"' SystemtJ of Buddhistic Thought, p. 122. 
1 Essentiala of Buddhist Philosophy, p. 64 . 
., Tattha paramatw nama liktisakoUha8iko .... -op. cit.. p. 343. 
' .... tnaf!tBacakkhussa riplithaf!l n'(igacchati, dibbacakkh1.W/eva dgacchati.-op. cit. p. 286. 
• See e.g. Paiicd.stiluiyaati1·a, p. 84. 
1 AK. Ch. I, p. 89. 
' JIY.d.. Ch. I, p. 91. 
0 AJ(. Ch. I, pp. 89. ft'; AKvy I, p.85: yan madhye nii8ti Tcitrteid ii-i brtwGM VaibM.~ka madhya 

tilok'iidi necchanti. anya·paramat~u-pravetanavakciJatrt tu na b-ruvate. 
10 See AK Ch. I, pp. 89 ff; AKvy. I. pp. 84 ff. 



15~ 

It is to be expected that the Sautr~ntikas should challenge this conclusion for it is 
mainly based on the premise that the atom is niravayavat-a dogma to which the] 
did not want to subscribe. Henco it is that tl10 author of the Abhidharmn.kosa, 
who:~e sympathies arc more with tho Sa.utr&ntikas, and his commentator launch 
severe diatribes against this theory. In their opinion the interpretation given by 
Bhadanta, namely that contact is another expression for" nirantaratva ", is the best. 
They propose to interpret niran.taratva in this context as indicating absence of in. 
torval. 1 For otherwise, the argument runs, what would prevent the atoms from 
moving within the interval. • In putting forth this objection, tl\ey seem to have 
overlooked the fact that in the case of momantary clements, as reminded by Vasu
mitra. here is no motion : wherever an element arises there itself it perishes. On 
the other hand, S>n:.habhadra, a cebbrity of tho Vaibha~ik> school, interprets 
niranlaratva of Bhadanta as lending support to the theory that there is antara, in. 
ten•al between atoms.' The m>in objection directed against the Vaibhii~ik• theory 
is 1 hat it is but absurd to deny contact between the atoms while recognizing contact 
between the aggregates. ' 

Since the theory of rupakaliipas, as suggested earlier, is modelled on the atomic 
theories of the schools of Sanskrit Buddhism, it may be interesting to consider what 
position the Theravii.dins took up in respect of this problem. According to tho 
Theravii.dins,since the ka1iipa1igas that constitute a ko1iipa are positionally inseparable, 
the possibility of their being separated by an interval does not arise. Hence the 
problem boils down to this : Can two kaliipas como into (physical) contact 1 

The question is not raised, let alone being answered, in the earlier commentaries 
where we meet with the theory in its rudimentary form. The authors of the later 
wmks took up the matter and provided the answer: riipakoliipas do not come into 
contact ; between them there is space. 

Every riipakoliipa is delimited (paricchindate) by the environing iikiisa, space. • 
This iiJdisa is so small that the fact of delimitation is described as" as if delimiting " 
(paricchindanti viya). • However, the koJiipas are not touching one another for 

1 Ibid. Zoo. cit. ; cf. n-irantate tu BJ>rllea-sarrtJiia ti Bhod.;ntal}.. Bhadanta-mata'f!t cai,tavyam i~i. 
Vaibhfirika-malatp kasmdn no.if:tavya1Jl. no.nu Vaiboo,ikair apy evam ukta7ll. tad evai~UJ'!I- niran. 
tara~ yan madhye ncisti ldt}'lCid iti. wey etlG1?J-. &avak<Ua1]l N tad vacanat]l.-AKvy. 1, p.85. 

1 anyatlui hi sdnlardttam paranui~Und'?l tunyuv antaruu gati?l- kena pralibadhyeta gatimata 
iti txikya-6e~al_l.-AKvy. 1, p. 86. 

'Soo AK. Ch. I, p. 01, n. 3. 

• Soe AK. Ch.l, p. 92; V~atikd, p.7; cf. naca param4:1,lubhyo'nye aa1{1{]Mta{1. yathii. VaibhafikcJ 
kalpayanti. ta eva tt aa'f!U}Mtdl_l. paramdtlava{l sprfYante yathd rUpyan.ta iti.-AKvy. l, p. 85. 

• See Vi.omT. p. 463; ADSVT. p. 08; Abhvk. p. 279; VismS. V,p. 67; OJ. (ak sadhatu),lrorm<idi 
tki e1ci pratyaym BamurthUa vii rokfUrdaiakiicli kaltlpayan kal<ipanta1'aya 11.6 M7]lkam novana 
heyin pirisindind s-vabhava W iika8adMtu tomo; (pariccheda-riipa7!1- natna) paricchedarUpa narn 
ve.-ADSS. p. IG6. 

• Vi.omT. p. 463. 
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each kaliipa is qualified as " not touched " ( aaamphuWm) by the other kala pas sepa
rated from it.' The implication is that the vacuity is a faot, although it is infinitesi
mally small. Hence the akiisa is said to manifest itself as" untouchedness " (asam
phugha-paccupa#kiina).• 

In me.intaining this view the Thoravii.dins wore anxious to stress the separateness 
of each kalilpa. Sariputta and Sumangala take special care to emphasize the fact 
that each kaliipa is in itself an entity, physically separated from the others. This 
separation is not possible if there is contact. And it is the akiisa, the so-called 
paricchediikiisa, that is responsible for their being prevented from mixing (asa'llkara
bhiiva). • 

The admission, on the part of the Theravii.dins, of akiisa between kaliipae suggest,o 
Vaib~ika influence. However, the reasons given for accepting this view are quite 
different. This is inevitable, because the Vaibhi\lika theory of non-contact between 
the dravya-paramli'f'US is mainly based on the denisJ of their spatial dimensions 
(and the denial of motion), whereas for the Thcravidins the question as to the possi
bility or otherwise of physical contact is a question relating to the kaliipae, the 
spatisJ dimensions of which are not denied. 

Hence it is that King Pari!.kramabii.hu II, the nuthor of the Sinhalese sanne to the 
Vi&wldhimagga, attempts to show how the non-contact of the kalilpaa is only a logicsJ 
corollary arising from the fact that the kaliipailgas of a. kaliipa are positionally inse
parable (padesa.!o avinibhoga). It is argued that if the kalilpaa are not separated by 
iikiisa, then this leads to the acceptance of one of two altenJatives, both of which are 
not compa.tible with tho above-mentioned principle. 

The first alterna.tive is to deny that there is 4kiisa between two kalilpas. • The 
kalilpailgas of e. kalilpa, be it repeated here, arc positionally inseparable. Now, if 
there is no actual sepa.ration between two kaliipae, then the characteristic of positional 
inseparability which applies only to the kaliipailgas of a kalilpa, has to be extended 
to the two kalilpaa as well. • That is to say, the separateness of each of the kaliipae 
vanishes and both combine to form a bigger kal4pa. If the principle could be ex
tended to two kal4pas, then it oould also be extended to three or more, and so the 
process could be indefinitely extended. If a given piece of stone is composed, lot 
us say hypothetioaJly, of one million kalilpaa, then those million kaliipae would 
become one big kalilpa, precisely as big as the piece of stone. This would under
mine the very foundation of the theory of kal4pas. 

'lbid,loc. oil. 
• (rlipa·flloriydda-paccupaUhci11<1) u y..,.;'l' kaldpo bhulcino1f' poric<Mdo loll'•"" a~amphuii/I<J

bhci•o·paceupaHhci11<1.-Vi<m'l'. p. 453. 
' Abhvk. p. 279; ADSB.p. 166: ... okoko·kola!>o'l/olo·rtlf><in07f' ka/4pontorlhl ol07f'ki~V<i

pcldana-t•o••""' ~ ~ pariccheda-ril1'G'I'-
Dhammapila. takes the fact of aepo.rateness as synonymous with untouohednees~pitci 
hi oaamph11/1h<Jt<i-V;.,.'l', p. 453. 

'Of • ••• -lccho44klilayo ,.,... ..U pirioindo nlpakaldpa homG e/okolo plrirind;y.U p>-Vi...S. 
V,p. 68. 

1 Of. 111•i h<>! no,. kalabUgehi ..U do okai<zlol>uyehi nl•eyinma ooinirbh<>gabovo/a ,_;,..,... Myin hi 
no ,..,...,._Ibid. loc. oil. 
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In the first place, it goes against the established thesis that the ka!iipangiUJ of a 
kaliipa are not separable, one from another. For, if the stone in question is a (big) 
kaliipa, then it should be of such a nature that no part of it can be separated. The 
moment one breaks the stone we are speaking of into pieces, then the theory, namely 
that the constituents of a kaltipa are not separable, one from another, too, so to sa.y, 
breaks into pieces. 1 

In the second place, it would also go !lj!ainst the view of a plu~ality of kaliipa.. 
For, according to this alternative under consideration, the Mount Himalaya would 
be one big kaliipa. But the Mount Himalaya is not completely separated from the 
rest of the physical world. If the physical world is characterized by unbroken 
continuity, in the sense that no part of it is completely separated from the rest, 
then one will be forced to the conclusion that the whole physical world is one mighty 
kaliipa. 

In this connection it is interesting to note that one of the arguments advanced by 
the VaibhMikas of KMmir to deny physical contact of the atoms is that if two of 
them touch in theirtotality,then the atom being non-resisting (apratigha) and partless 
(niravayavat), all the atoms would coalesce into one, the whole universe would 
coalesce into one atom, so small that no spatial dimensions can be predicated of it. 2 

The objection of the Theravadins, when its implications are fully developed, is th».t 
if ka!ii.paa are not separated by iik&a, then the whole physical world would become 
one enormous ka!ii.pa. The Vaibh~ika. objection is that the world will be reduced 
to a partless atom ; the Theravada objection is that the atom will be inflated to the 
size of the world-two situations literally with a world of difference. 

The other alternative is to affirm that the kaliipai<ga., not the kaliipa.s, are separated 
by iikiiaa. This too would lead to many difficulties somewhat similar to the ones that 
stem from denying the separateness of the ka!iipa.. If it were assumed th».t in a 
given kaliipa the ka!ii.pai<gas are separated by iikasa, then the separateness and in
dependence of the kalapas would fade away, establishing the separateness and inde
pendence of the kaliipangas. 3 The ultimate unit of matter, then, would be the consti
tuent (kaliipanga) and not the aggregate (kalii.pa). For the reasons we have given 
above,• the Theravadins were not prepared to accept such a conclusion. Although 
it is logically true that the kaliipanga should be smaller (subtler) than the kaliipa, 
yet in a given kaliipa the ka!iipanga.s are not separable, one from another. They 
arise, exist and perish as one unit. There is therefore no point in postulating the 
kalii.pai<ga as the ultimate unit of matter. The refutation of the second alternative, 
although it is not explicitly stated, does amount to a criticism of the V aibba~ika stand
point. 

1 Ledi Bade.w, the Burmese thera, argues that it is solely because there is {ik/isa around kaldpcu 
tha.t "lumps of stone and iron can be broken up, or cut into pieces, or pounded into dust, or 
melted "-Buddhium in England, 1930, Vol. V, No. 4. 

s See AK. Ch. I, p. 89. 
8 Of. Ekkaliipayakama rU ven ven ko&a pirUndiyen. Mi e.s6 vuvahoc ek kalabuyeh'i ra da nana 

kal.dpayehi rU seyin ma vinirbhogabava{a peminena bevin h6 da no menatla.-VismS. V,p. 68. 
"See above, pp. 146-47. 
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In all there are seventeen kinds of kaJapa. The smallest is an ootad consisting of 
the four primary elements and four of the secondary, namely, rilpa (colour}, riUJa 
(taste), gandha (odour) and ahara (nutriment). This collection of eight materio.l 
elements, called •uddhafthaka,1 the bare octad, corresponds to the smallest •a•ighiiia. 
parama1'u of the V aibh~ikas, but for two differences : 

Firstly, in place of ahara the Vaibh~ika Jist contains spra.Jtavya (the tangible).• 
The difference is unavoidable. According to the Thersvadins, plwffhabba (tho 
tangible) includes only the primary elements with tho exception of one, i.e. iipo
dhatu. 8 Hence from the point of view of the Theravadins, it is not ncceBBary to repeat 
plwt!habba because it is already represented by the enumeration of tho primary 
elements. According to the Vaibhill)ikas,spr..,tavya includes the four primary elements 
i.e. bhilta-spr..,tavya (the primary tangible) and eleven secondary elements, i.e. 
bhautika-spr..,tavya (the secondary tangible).• It is in order to represent the latter, 
the so-called bhautika-spra#avya, that spra{!tavya is repeated, although one aspect 
of it is represented by the primary elements. A similar situation is respoDBible for 
the inclusion of iihara in the Theraviida list. While the Thcravii.dins have postulated 
ahiira as a separate element of matter, the Vaibhill)ikas have conceived it as a com
bination of rasa, gandha and spra~tavya, which three items occur in their liat. ' 

The two lists are thus representative of the aame items except for the fact that 
bhautika-spra~(avya is not represented in the list of the Theraviidins. This ia un
avoidable, hecauae the latter do not admit that any of the secondary elements of 
matter come under the object of touch. 

The other difference is more signific~<nt. It is a Vaihhill)ika principle, with which 
the Sautrii.ntikas do not seem to have had any sympathy, that each secondary 
element is dependent on a separate tetrad of the primary elements. Those primary 
elements which serve as a aupport (!Mmya) for a. given aeeondary element, say, 
colour, do not at the same time servo a.s a support for another, say, smell.8 Henco, 
as tho Abhidharmako.la right!)' points out, the smalleat sar(IJ}hiiia-parama1'u ahould 
consist of, not eight, but twenty elements, for, since each secondary element ia 
dependent on a separate tetrad of the primary elements, tho four secondary elomenta 
of the sa'f!'ghiita-paramattu should havo, for their support, aixteen separate primary 
elements.' The Vaibhii~ika reply is quite reasonable. They aay that" Ia nature 
(jiiti) de Ia. tetrade de grands eJements reate Ia memo, quo ceUJC•Ci supportent Ia 
matiere derivCc odeur ou les mati8res deriveee visible, eaveur, tangible" and that 

'See ADS. p. 29; 88. p. 5; NRP. p. 39. 

'Bee AK. Cb. II, p. 14(;. 
a BoD above, pp. 29-30. 
• See AK. Ch. I, pp. IS ff. 
1 Soo a.bove, pp. 61-62. 
• OJ. yad bhii.ta-ca~l~am tU.raya ekaByopadiiya-rilpcwya nfl.a8-ya pita8Ya vci. na tad tttJUnyaB!Jopa. 
dllyarUpa~yo. vandhaaya rasaaya v'Gbayab,. ki'!l tarhi. anyad eva bhiUa-cat'U{lkaf?l tasyaJraya i# 
Vaib/uifika->iddMnla~.-AKvy. I, p. 123. 

'AK. Ch. II, p. 148. 
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therefore there is no anomaly in counting the primary elements as four, although 
there are four of eaoh type.' In contrast, the Theravlldins believe that the four 
primary elements of the ~llllka are the common support (eka nissaya) of the 
secondary elements. • 

These, then, are the two significant difl.'erenccs between the •udclha#haka of the 
Theravii.dins and the octuple B""f'ghli.ta.paramii.tou of the Vaib~ikaa. 

The conception of the octuple sawfhlUa·paramii.'(IU, on whiclj the s~haka 
is modelled, reminds one of the Nyii.ya Vai~ellika theory of the four elemental sub. 
stances and their respective qualities. The Nyaya.Va.i~~ikaa maintain that odour 
(gan.dlw.), taste (rasa), colour (rupa) and touch (sparla) are respectively the special 
qualities (vise~a·uutoa) of earth, water, fire and air.• It will be seen that it is the same 
items that constitute the ootuple sa'Tfi'Jhdf4.paramii.'('U. The special qualities, as the 
Nyaya..Va.i~e~ikas maintain, are .invariably associated and co·existent with their 
respective elemental substances.• The rught items of the Saf!'gM.ta.po.ramii.tou, as 

-the Vaibhit!!ika.s maintain, are necessarily co.existent (niyo.f4.sakotpanna). It 
should of course be conceded that in the Buddhist schools the secondary elements 
are not recognized a.s the qualities of the primary. However, by recognizing four 
of the octad a.s secondary to the other four rather than assigning equal status to all 
the eight, the resulting picture appears to be a veiled recognition of the Nyii.ya
V ai~ika. theory. It should be more logical and more in keeping with the Buddhist 
denial of the duality between substance and quality to have given equal status to 
the eight items in question. In point of fact, a suggestion in this direction was 
given by the Sautrii.ntik:18, which, the Vaibh&!!ika.s, with their usual dogmatism, 
did not want to accept.• Perhaps it was the desire to escape from this seeming 
similarity with the NyiLya.Vai§~ika view that impelled the Vaibh~ika.s to declare 
that each secondary element of the octad is dependent on a separate tetrad of the 
primary elements. 

The remaining sixteen lcalupas are formed according to the same principle as 
adopted by the V aibh&!!ika.s in forming the saf71UM.ta·paro.mii.'(IUB other than the octad. 
The (eight) items of the octad a.rc the basic material clements; they are present in 
every iostance of matter. Therefore, in all the kaJ.;ipas these eight materia.! elements 
are present as their basis. The other kaliipas are formed by adding one or more, 
as the situation demands, of the remaining material elemente ( = those other than 
the eight in question) to the basic octad. 

Since we have already e.xamioed all the materia.! elements, • we shall confint> 
ourselves to the way they enter ioto the composition of the ka!ii.pas. 

' Ibid. Ch. 1!, p. 149. 
1 Seo ADSS. p. 186; cj. Budd/uJilhalu>n li <aUdri molwlbhat4nilonniuil4 ""~tw11cmdho·,...•·•J<I 

U ido-Abhvk. p. 297. 
1 See Bha.duri, Nyrlya· Va,lqi.ka. Metaphysie&, pp. 52 ff. 
' Ibid. pp. 62 ff, 
• OJ, the Sa.utrintika. criticiam of the theory of reoiprooa.l causation (aohabht1-hetu) in .A.K. Cb. .. 

11, p. 254. 
'Boo above, Cbs. n, III, IV. 
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Next to the bll8ic octad comes sadda-navaka, the sound-nonad, which, according 
to both schools, is formed by adding one element of sound to tho basic octa.dc 1 

As to the formation of tho five sense-organ kalripa8 or Ba1'('ghlilas, the two schools 
follow two slightly different methods. 

According to the VaibhMikas, of tho sense-organs, the kiiyerulriya (tho organ of 
touch) consists of the minimum number of dramJa-paramii'('WI. It is a nona.d 
consisting of the basic octad and one dravya-paramii'('U of kiiyerulriya added to it. 
Each of the other four sense-organ Sa1'('ghiUas is formed by adding one dravya-para
mii'('U of each of them to the kayendriya-nonad. Thus while the kayendriya Ba1J'
ghii.ta is a nonad, the other sense-organ sa1'('gMIM are deoads.• 

For the Tbera.viidins every sense-organ kalii.pa is a deoad (dasaka). First one 
kalapanga of r{i,pa-jovitirulriya (the material faculty of life) is added to the basio octad 
to make it organic. The resulting nonad is called jivita-navaka, the vital nonad. 
The five sonse-organ kalii.pas are then formed by adding each of the sense-organ 
kalapangas to the jivita-navaka. Thus there are cakkhu-dasaka (eye-decad), sola· 
dasaka (ear-deoad), ghiina-dasaka (nose-deoad,) jiv/za.dasaka (tongue-decad) and 
kaya-dasaka (body-deca.d).' 

The V aibhii.llikas add one dravya-paramii'('U of kayerulriya to the other four 
sense-organ sa"f'Uhlilas, because the other four sense-organs are said to be associated 
with kayerulriya (lat-pratibaddha-V'[ttitvat).' They seem to have taken the view that 
the organs of sight, hearing, taste and smell are certain modifications of the organ 
of touch-a view accepted by certain Nyii.ya. Vai~e\!ikas, too.• It is rather strange 
that tho Theraviidins do not add one kalllpanga of kllyendriya to the other four 
sense-organ kalapas. For, in the commentaries we are told that the organ of touch 
is present in every part of the body (sahba-sarira-byllpaka), existing as it were like 
oil soaked in cotton.• Why the V aibhii.llikas, unlike the Theravildins, do not include 
jivitendriya in the sense-organ sa"f'Uhiila.>, is understandable. For, as stated earlier,' 
they have recognized only one variety of j>viterulriya which is included in the 
category of (rilpa)-citta-viprayukta·Ba1'('8k<iras. 

Since the Tberavli.dins have defined the two facnlties of sex as separate elements 
of matter rather than conceiving them as part of the organ of touch,8 and since 
they h~>ve postulated the heart-basis as the seat ofmentalactivity,• these three items, 
too, aro explained by way of kalllpas, to which corresponding sa1'('glliita-paramii'('WI 

' See AK. Ch. 1!, p. 144; AKvy. I, p. 123 ; ADS. p. 29; 88. p. 5. 
s Of. kdt~~ravyakoAabdaQ. pa·rom6tlur anindriya{l.. kriyendriyo navadravyo claAadravyo' parmdfi.. 
ya~ - AJ(. Ch. 1!, p. 22. 

' See ADS. p. 29; 88. p. 4; NRP. p. 38. 
• OJ. yotra hi ~ koW' ddi W tatra /Wytndrfyena bhatritlJVYa'l' t.at-pratibaddka-v,uitv&. cal:,vr' 

iidin if1l.-AKvy. 1, p. 123. . 
5 See Bhaduri, Nytiya- VaiA6{rika-Melaphyska, Ch. III. 
'Boo Asl. p. 311, Vilm. p. 432; eoe abovo, pp. 131-32. 
" See above, p. 69. 
~ Soo above, pp. 65-66. 
" See above, pp. 62 ff. 
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are not found in Sanskrit Buddhism. The method of their formation is like that 
of the .sense-organs. That is to say, one kaliipanga of itthindriya (faculty of 
femininity), purisindriya. (faculty of masculinity), and hadaya,.vcdthu (heart-basis) 
is added to the jivita-nava.lca. ; the resulting three decads are called itthibhiiva.-da.aa.ka 
(femininity-decad), pumhhiiva-da.aaka (masculinity-decad) and vcdthu-dasaka (basis
decad) respectively.l 

The kaliipangas or tho constituents of the kaliip~UJ which we have considered 80 

far are all nipphanna-rupa. Of the ten anipphanna,.rupas only ftve are recognized 
as kaliipang~UJ. 

The five which are not recognized &8 kaliipa,ig~UJ are ii.kiisa.dhiil.u (space-element), 
upacaya (growth), .santcdi (continuity), jarata (decay) and aniccata (impermanence). 
Why they are excluded needs hardly any explanation. AkU..a-dhiitu, i.e. space 
delimited by matter, is not something that enters into tho composition of the kalllpM; 
it is that which intervenes between tho kaJ.iipM. That is to say, it sets bounds to, 
and is itself bounded by, the kaliipas. The other four items are merely indicative 
of certain phases of matter.• As such they are not material constituents of the 
kaliipM.• 

The five anipphanna.-rii.pas which are recognized as kaliipangas are the two vUU'icdtis 
(intimation) and the triad of lahuta (lightness), muduta (plasticity) and kamman-
1ial<'i (wieldiness). We have already shown that, although the anipphan1U:t-rnpas 
are called rupa-dhammas, they do not stand for something distinct from the nip
phanna-riipas.4 Accordingly, although some anipphanna-rupas are recognized 
as kalapannas, they do not stand for something distinct from the nipphanna-kalll 
pangas. Let us take one example to clarify the situation. 

Kii.yaviMiatti, it may be recalled here, signifies an ii.kiira-vikii.ra (a particular 
position or situation) of a set of citta-samu!(hii.na-rupas which are nipphanna..• 
According to the theory under consideration, kii.yavinnatti signifies an tikli.ra-vikii.ra 
of the cittasamu!{hiina-kal.iipas (for the cittasamu~~hii.na-rnpas too exist by way of 
kalllpas). Now, each of these kalii.pas, an iiklira-•-ikii.ra of which is called kii.yavin
natti, is indicated b) the addition of kiiyavvnnatti as one of its kaliipangas. Thus 
the recognition of kii.yavinnatti as a kaliipanga does not carry the implication that it 
is something distinct from the nipphanna-kalii.pangas. Its purpose is to indicate the 
type of kal.iipas, an iikiira-viktira of which is represented by the kiiyavinnatti. It 
is in this manner that we should understand the signincance of the five kaliipangas 
which are anipphanna. 

Let us now consider those kalii.pas some of the kaliipangas of which are 
anipphanna.-rii.pa. 

• ADS.p. 29. 
s See above, pp. 90-91. 
8 Kal&piina7!1- pariccheda-lakkha!UJUG vicakkhanGf na kalJipfVIigam icc'Ghu tikdsatp lakkhat~-lini caf ( 

-ADS.p. 29. 
• Bee above, pp. 67-69. 
1 See above. pp. 75-76. 
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The first, called kiiya!linnatti-M!Jaka (bodily-expression-nonad), is formed by the 
addition of one ~ of kiiyavinnatti to the basic octad. It represents the 
citta-8amug/uina-kaltipa, an ak/ira..vikiira of which is ca.lled kiiyaviftnatti. Next 
comes vacivii'inatti-da.saka (vocal-expression-decad), which is formed by the addition 
of two kaliipailgaa of sound and vacivifi.natti to the basic octad. This represents 
the cittaaamu!!Mnla-kal/Jtpa, an llkiira-vikara of which is called vacivinnatti. ' The 
addition of sound is necessary, because vaciviiinatti is intimately connected with 
vocal sound. 2 Since the Vaibh~ike.s treat kiiyavijnapti as a part of riJ,payatana, • 
they do not recognize a separate sailghiUa-paramii'{lu corresponding to it. But the 
same is not true of vllgvijnapti. Although it is treated as a part of Aabda.yatana, • 
its composition as a Bal'f'gMla is more complex than that of ordinary sound. For 
" le son (4abd/lyatana) qui est produit par lee grands elements qui font partie de 
l'orgauiame (upcitta) n' existe pas independa.ment des organea ". • Hence in the 
case of a aarp.gMta-paramii'{lu of vagvijifapti sound, the usual aound-nonad becomes 
an undecad by the addition of two dTavya-par0/1/IIV(Ius of kiiyend.riya andji(!vend.riya. • 

The last four kal/Jtpas, to which, except perhaps to one, no corresponding sal'f'ghata
parama~.us oan be traced in Sanskrit Buddhism, have as their kal/Jtpailgaa the 
usual eight inseparables of the be.sic octad, the triad of lalwJ4, mwiluta and kammaft
flata and the two vmflattis . • 

The first, called lalwt&lek~r.ka (undeoad of plasticity) consists of the basic 
octad plus three kaltipailgaa of lahuta, muduta and kammanflat/l. It may be recalled 
here that the last three items, which represent the body when it is healthy and 
efficient, arise always together (na aflflam' anna.,. vijtJhanti).• This explains why 
the three items are included in the sa.me .ka!/Jtpa rather than establishing three 
separate ka!lltpaa. 

The second and the third, called kayaviflflatti-lalw.t6di-d.!JOOasaka ( dodeoad of 
bodily-expression and plasticity, etc.) and vaciviflflatti-sadda-lalw.tiidi-terasr.ka 
(tredecad of vocaJ-expression, sound, plasticity, etc.), are formed by adding lalwt4, 
muduta and kammaflflata to the previously mentioned kiiyavinnr.tti-navaka and 
Vacivinflatti-da.saka respectively. The occurrence of the two vinnattO. could be 
accompanied (facilitated) by the triad of lahntii, etc. • It seems that it is in order to 
explain such situations that these two kallilpas have been postulated. 

The last ka!/Jtpa is Baclda-lalw.tiidi-d.!JOOasaka (dodecad of sound, plasticity, etc.). 
It is the same as the previously mentioned vaeiviflflatti-sadda-lalwtiidi-terasaka 
except for the absence of one constituent, namely, vaeivinflatti. Since the triad of 

1 See above, pp. 73-77, 
a See above, p. 76. 
• Bee above, p. 71. 
• See above, p. 76. 
• AK. Ch. II, p. 145. 
•Ibid. loc. cil. 
' See ADS. pp. 29 If, 
• See a.bove, p. 77. 
• See above, p. 113. 
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lalwJ.a, etc. is included here, it certainly oonoerilll itself with a phenomenon associated 
With the physical body of a living being. 1 And since vacimnfialti is lacking, we may 
interpret it a.s representative of voca.l sound unacoompanied by vadmnfiatti as well 
as sound produced by the other parts of the body. In the Abhidharmakola there 
is refer- to a 8a'l!lflhata-paramii,r<u, called the sound-deca.d, which oonsiats of the 
basic octa.d and two dra"!fa-paramii,!'m of sound and the organ of touch. It represents 
the phenomenon of 'll(piitla-maM.bMi.tika sound, i.e. sound produced, sa.y, by the 
clapping of hands, etc.• Cases like these, it may be observed, are represented by 
the kalapa in question. The non-inclusion of /cii.ytndriya as a constituent of this 
kallipa is underatsnda.ble, for we have already seen th&t, unlike the VaibM,ikaa, 
the Theravidins do not add kayendriya either to the kalapaa of the first four sense
organs or to the kalapa of vaciwinnatti-sound. 

This brings us to an end of our survey of the seventeen kinds of kaliipa. They 
a.ll are again ola.ssiJied into four groups on the basis of the four generative conditions 
(1'1lpa-samUijM.na-paccayt~) of ma.tter, namely, kamma, eilta, utu and I!M.ra. Since 
we have disou886d them elsewhere, 3 herein we sha.ll coniine ourselves to indicating 
how the ~ are cla.ssi1led accordingly. It should also be noted here that if a 
kalapa is conditioned by more than one of the four fa.ctors, say, by three (ti
aamt<!~Mna), then that pa.rticnls.r kalapa is counted thrice. In this way, a.lthough 
there are seventeen distinct kaliipfJIJ, the number is brought up to twenty one. 

Since the eight 1'1lpa-i1UlriYfJIJ and the ~ are reoognized as coming 
into being throngh the action of kamma, • the five sense-organ ckuakfJIJ, the two sex 
ckut~ka8, the ji.nta-MI!Ilka and the mttlofb.lla&aka are brought under ka11111111JBamUUM.na. 
Since the two tJifU!atti8 represent ~ of ciltas<lmUUTW.na-1'1lpa, • the four 
~-/cii.yatlinfiatti-'IUJtmka, vacivifi.fiatti-dasaka, kayatlinfiatti-lah-utildi-di!ifdasaka 
and vacimnfialti-sadda-lahut&ii-~s.re bronght under oiltasam<41M.na. The 
two ~. sadda-MI!Ilka and sadda-lah-utildi-di!ifdasaka, are utmamUUM.na. These 
two kalapas refer to two varieties of sound, the first to sound produced in the body 
of a living being. and the seoond to sound produced in the insentient (atJinn<i,.ika) 
world. It should be noted here th&t, a.lthough sound arises owing to the concussion 
(gkalfana) of the primary elements, utu (the temperature of cold and hea.t) is 
considered as a specia.l condition for its continuity. 0 

On the other hand, the two TctiliVpas, lahutiide/cii.ckuaka and B'Uddkafflialca are 
ti-BamUUTW.na in the sense that they are alternatively conditioned by oilta, utu and 
<iM.ra. 

1. Bee above, p. 77, 
1 See AK. Ch. II, p. 145 and Ch. 1., p. 17. 
1 See above, p. 113. 
• See above, p. 59. 
• See above, pp. 69 ff. 
' OJ. ADSS. pp. 167-8. 
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'l'he first which refers to the triad oi W.utd, eto. is ti-sam1J!Ihana. beoa.use bodily 
efficiency whloh is implied by the triad could be brought about by a wholesome state 
of mind (eitta), or by a.greea.ble nutrition (aMra), or by good temperature (tau).1 

When the 8Udclha!lhaka, which consists of the four primary elements and the four 
secondary elements inseparably &ssooiated with them, is brought into relation with 
consciousness, as in the oa.se of bodily movements arising in response to a thought, 
it is called oitta.oam<411lana.. When it arises conditioned by nutrition or by temper&· 
ture of cold and heat, it is called aMrasamU!Ihana. and taU8QIIII.U!Ihana. respectively . 
.All matter, other than that which enters into the composition of living beings, is 
ultimately constituted of ~kas and 8Udcla-na.t>aka8, both conditioned only 
by .au.• For the temperature of cold and heat, according to the Theravidins, 
is an essential factor for the arisilig, continuity and all changes of all such matter. • 

Why the 8Uddhallhaka is not kammtuam<411lana needs explanation. It is true 
that the (eight) constituents of this octad enter into the composition of all kalii.pas, 
including those that are kamma-conditioned. It should, however, be recalled here 
that,although some material elements come into being, being conditioned by kamma, 
yet their uninterrupted continuity is said to depend on the rlJpa-jivitindriya.• There
fore a ~na.-kaldpa should at least be a nonad (navaka), consisting of 
the eight inseparables (basic octad) and one kaldpailga of r!Vpa-jitlitindriya. An 
oot&d in itself oa.n never be kammtuam~. 

Before we conclude this chapter a few comments are called for on the position of 
kalii.pa$ in relation to Bilpa-loka, the second plane of existence aooording to Buddhist 
cosmology. 

The Theravidins and the V a.ibhiifikas share the view that all elements of matter 
exist in the Killma-loka and none in the Anipa-loka. Therefore the same situation 
is true of the kalii.pasfs114[1ghiita-p;wamli:l)us in relation to these two planes of 
existence. • 

That some material elements exist in the Btipa-loka is admitted by both schools, 
but opinion differs as to what they are. 

The V aibhiQika view is that gairuJha,, rasa, and the two faculties of sex which 
are a part of k4yendriya, do not obtain in the Btipa-loka.• The first two are elimi
nated beoa.use along with 81lfYJifa<J!Ia they form what is oa.lled f«wa4ik4raMra. 7 

Since "personne ne nait dans le Bibpad.lliitu qui ne soit detaoh6 de oet aliment",• 
it has to be excluded. But apra,!avya which is also a part of kaw4iTcii.raMra is 

1 OJ. LagMdUi-lroga; (~w) ~TWI/"1""""""' oi#aya801prcJyo cfMr<Jgo II""" 
moyin (BG111bholl) ...,nlyi.-ADSS. p. 166. 

'OJ. TaUAa ~ -;~ celidve"""~ bahiddM J»lobb"""" 
a.......S P<JII4 OG1J1Jo J)t cwi-...G lk-.A.DS. P• 29. 

' See A•l. pp. 342 ff. 
• See above. p. 61. 
'See .A.DSS. p. 172: NRP. p. 40. 
• See .A.K. Ch. I, pp. 56 ff.: of. "" llo ~ gondh....-_,. ~PN!f0)<111<J1o/U. tlli· 
~rly,.,..,"!!tw<Jd m.-.A.Kfl!l. I, p. 61. 

' See above, p. 62. 
• ..A.K. Ch. I, p. 66. 
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reta.ined, p~ly because in itself it cannot eonst.itute kauuf.Jlt:lirliMra, and partly 
because-this is the more important reason-the four primary elements are included 
in the B'J'YUf!a¥·' Since the primary elements are the support (4Araya) of the 
secondary elements (bllautil:a), their presence must be admitted. The reason given 
for the eliminat.ion of the two faculties of sex is that they arise as a result of desire 
for ta.ctUo consciousness associated with eexua.l union, from which desire the beings 
who a.re dest.ined to be born in the Bupa-loka are completoly free.• 

Since the two faculties of eex a.re conceived not as independent material elements 
but as a part of the organ of touch, the elimination of the former doos not affect 
the principle of atomic aggregation. On the other hand, since savour (rasa) and 
odour (gandha) are conceived, not only as two separate elements of matter, but also 
as two of the constituents of the basic octad, their elimination neoessita.tes the 
reduction of every Blll1f'g1iiita-paramii'('U of the Rtipa-loka by two drtwya-paramii'(''IJ8. 
Consequent.ly,the email est Bal'flll1iiita-paramii'('uOf the Bflpa.loka becomes an aggregate 
of six constituents ; and this quant.itative deficiency is reflected in the composition 
of the other 81l11f'ghata-param4'('us, too.• 

The i'beravildins agree with tho V aibhU,ikas in eliminating t.lte two faculties o! 
sex,' presumably for the same reason. However, they diasgree with the latter over 
the other elements of matter to be eliminated. Instead of savour (rasa) and odour 
(gandha) they have excluded the two senee-organs corresponding to them and also 
the organ of touch. Consequent on this reduction, the two bMva-daaal:as (sex
decads), the jivM.-daaal:a, t.lte gha114-daaal:a and the l«!.ya-daaaka get eliminated 
from the Bupa-loka. • 

A comparison between the two lists of materia.! elements eliminated by the two 
schools should show that the differences are of a considerable nature, the Vaibbill)ikas 
eliminating the sense-objects and the Theravildins the senee-organs. Although 
it might appear that the two schools have completely parted ways, yet on closer 
examination it will be seen that they are following two different methods for a common 
purpose. 

Both schools agree on the view that jivhii-vinlliLna (gusta.tory consciousness) 
and ghii114-vii!Mna (olfactory consciousness) are abeent in the Rilpa·klka; the 
Tberavilda eliminates, in addition, kaya-vii!Mna (tsctUe consciousness). • If this 
latter fact is overlooked for the moment, then there is complete agreement between 
the two schools. Since consciousness (viii·ii<ina) requires for its arising the conjunction 
between the sense-organ and the sense-object, its absence oan be indiosted in one 

1 See above, p. 29. 
• See .AK. Ch. I, p. Gli ; 0£. mailhuna-apal'ltHilanlgal c:a ~ IOUrlll(o. ltllm41 lalra"" 
lrfli'J piinlaka>J> kanna bluwoli. IG8m4d ~~AKIJ!f. I, p. 83. 

0 Bee AK. Cb. 0, pp. 147 f£.; of. ya ihdf!<J-clrGtl!fal<a ..teo nWind,.;yo• laMa{>. 1a lalra fad· 
df'allya~. yo n®a·Mm~Ya~ hiyendriyci. so .tOpta-dra"!!aha(l.. yo d«<adravyal&o'parendri.val). 
IO'f/tJ-<lr""!'aktJ/>. 14·1GbdtJ~ putiGI" ele Bapl<if/tJ·1I<JIICioclr""!'ak<i ily <>1101/tlflltlvy"'!!-AKIJ!f. 
I, p. 126. 

' See .ADS. P• 30 • 
• ]bid. loc. cU. 
'lbitJ.Ioc. oil. 
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of two ways : either by the exclusion of the sense-organ or by the exclusion of the 
sense-object. The Theravadins have followed the first alternative, and the Vaibhii.
~ikas the second. 

Although the two methods brought the two schools to a common conclusion, 
yet they separated them over one vital issue, an issue concerning the composition 
of the 8aiT[!ghiitaparama7JU8/ kalapa.s. In pursuance of the second alternative, the 
V aibh~ikGS had to elimicate gawlha and Ta&l from each and every 8a1f'(Jhiita-para
ma7JU of the Ritpa-!oka. Thereby the theory of avinirbhiiga-ritpa, according to 
which the four mahiibhiltas and ritpa, rasa, gawl/w, and bhautika-spra~!avya are 
necessarily co-existent (niyata-salwtpanna), could not be retaiced in the same form 
both in the Kiima-!oka and in the Ritpa-!oka. On the other hand, the adoption, 
on the part of the Theraviidins, of the first alternative did not necessitate such a 
course. For what required reduction was not the number of constituent& of each 
kalapa but the number of kaJ.a,pas. 

The concern of the Theravadins to retaic the theory of avinibhoga-ritpa unmodified 
is also shown by the way they solved the problem of iihiira-ritpa. They, too, were 
of the opinion that the beings ic the Riipa-!oka were completely detached from 
kaba/ikariihiira. But, sicce iihiira is one of the avinibhoga-ritpas, it could not be 
elimicatcd from the kaliipas. The desired effect W!l.'l realized by elimicating all the 
ahiira-samut!hiina-kaliipas from the Rupa-!oka.1 Thereby they admitted that 
there was iihiira-ritpa in the Rupa-!oka, but denied that the beicgs therein were 
nourished by it. 

'Bee ADS. p. 30. 
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1 - pa~h&vl-dh!tu (earth-element) 

.2 - l.po-dhitu (water-element) 

8 - tejo-dhlltu (!Ire-element) 

4 = vli.yo-dhli.tu (air-element) 

6 = r1ip& (colour) 

6 = aadda (sound) 

1 = gandba (amell) 

8- ....... (taete) 

9 - !hllra (nutriment) 

10 - oakkhu (organ ohigbt) 

11 - sola (organ of hearing) 

12 - gMna (org1111 of amell) 

18 = jivhii (organ of Iaaie) 

a = kiiya (organ of touch) 

16 = jlvitindriya (faculty of life) 

18 - ltthindriya (faculty of femininity) 

11 - purlsindriya (faculty of masculinity) 

18- badaya-v&tthu (heart-basis) 

19 - kllyav!Matti (bodily expreBBion) 

20 - vaciV!Mattl (vocal expreOB!ou) 

21 - riipassa lahutA (lightness of matter) 

22 - riipaasa muduti (pllanoy or matter) 

28 ..... riipassa ka.mmaAAatA. (wieldiness of matter) 
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Composition of the Rupakalapas 

RUpakalApas Ka!Apoilgna 

Buddha.~thaka (Basio octad) 1+2+3+4+5+7+8+9 

Badda-na.vaka (Sound-nonad) 1+2+3+4+5+7+8+9+6 

-
Jfvita.-nava.ko. (Vital nonod) 1+2+3+4+5+7+8+9+15 

c..kkhu-daaaka (Eye-deoad) 1+2+3+4+5+7+8+9+15+10 

Bota-dasake. (Ear-d(loa.d) 1+2+3+4+5+7+8+9+15+11 

Ghana-dasaka (Nose-deoad) 1+2+3+4+5+7+8+9+ 15+ 12 

JivM-daaaka (Tonguo-deoad) 1+2+3+4+5+7+8+9+16+13 

K&ya.-d.a.saka. (Body-dooad) 1+2+3+4+5+7+8+9+15+14 

ItthibhB.va-daaaka 1+2+3+4+5+7+8+9+15+16 
(Deca.d of femininity) 

PumbhAva.-dasaka. 1+2+3+4+5+7-1-8+9+ 15+ 17 
(Deoo.d of masculinity) 

Vatthu-dasa.ka 1+2+3+4+5+7+8+9+16+18 
(DeoM of heert-baais) 

KAyavidi\atti-ruwa.ka 1+2+3+4+5+7+8+9+19 
(Nonad of bodily expreaaion) 

Vaoivi.ddatti-daseJur. 1+2+3+4+5+7+8+9+6+20 
(Dec&d of vooal expression) 

Ls.hut'Ad'ekid&68k& I+ 2+3+4+5+ 7+8+ 9+21+22+23 
(Undeoe.d of plasticity) 

Ke.yavif\fi.a.tti-lo.hut'adi-dv8da91l.ka (Dodecad of 1+2+3+4+5+7+8+9+19+21+22+23 
bodily expression and plastioity) 

Va.oiviru\atti-sadda.-l&hut'Adi-teraeaka. (Trede- 1+2+3 t4+5+7+8+9+20+6+21+22+23 
cad of vocal e.xpr13S8ion, sound and ple.atioity) 

Sadda.-lahut'adl-dva.daaaka (Dodecad of soWld I+ 2+3+4+5+ 7+ 8+ 9+ 6+ 21+ 22+23 
and plasticity) 



CHAPTER NINE 

The Ethico-Philosophical Basis of the 

Buddhist Analysis of Matter 

THE exact n&ture of the earliest form of Buddhism is still a matter of oontroversy.1 

However, on the basis of the PiUi Nik~yas as they exist in their present form, it may 
be said that Buddhism is, in the main, a. doctrine of sa.lvation. Deliverance from the 
" aaf]t3iiric " pla.ne of existence, in other words, the realization of N ibbarw., is its 
final goal. Its analysis of the world of experience is undertsken, not for its own aske, 
but for evolving a rationale for its practical doctrine and discipline. Attention is 
not concentrated on the empirical world in and for itself. The Buddhist inquiry 
into the natura and constitution of matter and its relevance to Buddhism as a spiritual 
discipline cannot be properly understood if the subject is divorced from this religious 
context. 

The close connection between tbe Buddhist analysis of matter and Buddhist 
ethics is indicated by the oft-recurrent statement, namely, " riipat(l saiHiojaniyo 
dhammo ., ,1 i.e. matter is something that is favourable to, or productive of, fetters 
(sannojana)-the fetters that bind the living being to" IJOA'f'Biiric" existence. The 
description of rilpa as saniiojaniya, favourable to the creotion of fetters, does not 
mean that it is a saiiiiojana, a. fetter (in itself). It is the upiidilna," the laying hold 
of" i.e. the craving for or attschment to riipa that constitutes the saniiojana. One 
is said to be bound by Mara when one grasps at tiipar-RiZpa'fl 11piidilniyamano bad4Jw 

1 On ve.rioua theorios on the naturo of the ea.rlieet form of Buddhism and the connected problems 
see specio.lly A.B. Keith, Bud. Phi. pp. 1-74, 'The Dodrine of eM Buddha', BBO (A) 8. 
Vol. IV,pp. 393-404, 'Pre-canmical Bw:ldhWm', ffiQ, Vol. XII, pp. 1-20; J. C. H. Kern, 
Manual of Ind. Bud., pp. 46 ff.; Maryla. Fa.Ik, NO.rnarijpa and Dharmariipa: T. H.. V, Murti, 
Oenl.Phi. of Bt«l., pp. 14 ff.; J, Przylueki, 'Ori{Jin and Development of Buddhimt', Journal of 
Theological Studies, Vol. XXXV, pp. 336 ff.; S. Radhakriehnan, Ind. PM. Vol. I, pp. 341-476 
676-94; Mrs. Rhys Da.vids, Sakya m- the BuddhUt Origim; O.K.J. Rosenberg, Die Probleme ... ; 
pp. 47 ff.; St. Soha.yer, 'Precanonical BuddhiKm', AO. Vol. VII, pp. 121-22, 'New eontribution8 
to the problem of pre-Hinaydni.stic Buddhi~;m', PBO. Vol. 1, pp.8-17; Th. Stcherba.tsky, 
Oent. Concep. of BuddhiBm, Bud. Logic, Yol. I, pp. 3-7, 'The DocWine of the Buddha', BSO(A)S. 
Vol. VI, pp. 867-913, 'The "Dharrrws" of ''t.e Buddhi8ta and the "Gtl:p.a.s" of the 8d1f'khyas•, 
mQ. Vol. X, pp. 737-60 ;E. R. Barathchandra, Bucl. Pey. of P..-cep. pp. 1-22, 97-105; 
L. A. Waddell, Bud. of Tibet, pp. 76-122 , A. K. Wa.rdor, 'On the rela/.ion8hipa betwun early 
Buddhiam and other ccntemporary <8Y8lt.m81, BSOAS. Vol. XVIII, pp. 43-63, 'M<Uikd', Mvn. 
xi.% ff.; M. Wintemitz, 'ProblCTM of Buddhi8m', VBQ. (New Series), Vol. n, pp. 41-IS6. 
Further referonces e&n be obtain&d from tht works oited bero. 

t See e.g. S. ID'J p. 166; IV, p. 67. 
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M iirWJsa.1 Since rilpa is favourable or leading to wpiidiina, it is called wpiidiiniya; • 
since wpiidiina is a gantha, a tie, fetter, it is also called ganthaniya ;'and since gan(ha 
nourishes and prolongs ogha, the flood (ofaa'!'8iirioexistence), it isalsooalledaghaniya,• 

That rilpa in itself is neither a sa.,.yojana nor a gantl!a is very well illustrated by 
a conversation between Si!riputta and Mahliko~~hita. • When the latter asko whether 
the eye (cakkhu) is a bond in relation to tho visible (riipa), or vioe ve.-sa, the former 
denies both alternatives and goes on to sa.y that what constitutes the bond is the 
cha7Ukriig0r-f!.ny desire or passion that might arise as a result of their contact. If 
two oxen, one white and one black, are tied by a yoke or a yoke-tie, it is not correct 
to say that the black ox is a bond for tho white ox or vice versa. It is the yoke or 
the yoke-tie that constitutes the bond, it is that which unites them both. So it is 
in the case of the eye and the visible. Tho Ba"f'yojana lies in the oha7Uk-riiga. • This 
situation is true of the relation between the whole cognitive apparatus on the one 
hand and the external sense-objects on the other. If it were otherwise, then one had 
to rule out the very basis of the practice of higher life (brahtmaca•~yaviisa), which 
has as ita goal the elimination of all suffering (sammii-dukkhakkhaya).' More or 
less the same idea is reflected in the lndriyabhi!vani! Sutta• where Buddha questions 
a disciple of Pi!.ri!aariya. how his master teaches the culture of the senses. In reply 
the latter says that the senses are to be trained to the extent when they fail to fulfill 
their respective functions : The eye does not see forms ; tho ear does not hea.r sounds. 
Buddba rejoins that this kind of sense-culture w;,uld Iea.d to the conclusion that the 
blind and the deaf have their senses best cultivated. The implication is that mental 
culture is not to be associated with the suppression of the senses ; they should be 
cultivated to see the truth, to see things a.s they really are (yathiibhilta"f'). 

Because rilpa in itself is not a. s~yoja..,._therefore freedom from rilpa (rilpassa 
nissara1IIM{I) means, not the abandonment and elimination of rilpa, but the abandon
ment and elimination of cha7Uk-riiga towards rii.pa. • One is said to be freed from the 
Evil One when one ceases to grasp at rilpa----rilpaf!l anuptUiyamano muUo piipimato.•• 
It is with the complete waning away (kliayii), cessation (nirodl!ii), letting go (ciig<i), 
or abandonment (pa!inissaggii) of whatever desire (cl~a7Uk), paBBion (riiga), a.ttaoh
ment (nandi), craving (tanlul), graspings (upiidiina) and a.Il kinds of mental pre
judices and biases (ceta&o adhi!!l!iiniibhinive~~iinusaya) towards (in relation to) rilpa, 

•s m.p. 4. 
I Ibid. III, p. 167: also D/w. pp. 12&. 133. 
I Dho. pp. 12G, 133. 
• Ibid. too. oit. 
• 8. IV, pp. 162-5. 
• N a. kho £i11uso Kotlhlla cakli:hu rli;pa:nafJi. "'l'YOJGnG'?' na n1pci cakkhu.NO BCI'l'YOJ~ Yaft 

ca toUha lad ubhay"'l' paliccG upfiGJJOU chonda.-.igo ""?> IGUha ""'!'YOJO""''' ••• Na /rho clvwo 
/Iiilo ba!<~ odiilaasa ba!Waddaom sa7]>y~ano'!' n<ip< oddto bali~ k4/oasa ba!WaddoBBa 
8G7!lYOJana"71o. Y ~na ca hho ekma damena tJ4 yuteena va sa7f&yuUtJ kJ7f' taUha BGqlYOJa.naf1'. .l!.'vam 
eva kho OOuso na cakkhu . , .-s. IV, p. 163. 

7 OakkT,u 1Xi dvwo nlpiina'l'!l 8Q.'l'YOJcmG'f' abl&auissa rapa 114 cakkhusSG BCIIIf"YOJanarp. ncJ yWJflfl' 
bralrmacariymxiso paflifiiye:ho ~'khaklcAoyti:go--8. IV, p. 163. 

'Boa M. III, pp. 29 ff. 
• Of. Yo bhikkhave "':7Jaau chandarligavinayo cMndaragappah6na~ ida~ nipiJIBG ni.tlaranattJ-

8. IV, p. 99. 
10 8. III, p. 74. 
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tho.t the mind is said to be" suvimutta ", well-freed, from rQpa. 1 Henco it is that the 
monks are constantly advised to eschew all kinds of desire and passion in respect of 
rilpa-yo bhikkhave raprumti'!' chandartigo ta'!' pajahatha. • 

But this chanita-raga cannot be properly disciplined or eliminated without a proper 
knowledge about the nature of ropa. In other words, because rupa is 8a'!'YOjaniya
therefore it should be pari-iiileyya (understood, comprehended).> Ignorance breeds 
attachment which in turn impedes spiritual progress. For it is by not knowing, not 
seeing things o.a they truly are that one gets attached to them--<>jana'l' apassa'l' 
sarajjati.' Hence if one wants to free oneself from ropa, i.e. to free from the attach
ment to ropa, one should know its true nature. One who is wanting in such knowledgs 
cannot be expected to make an end ofsuffering (dukkha)-R;},p~ bhikkhave a7Wbhi
jtinn'!' aparijana'7' ... abhabbo dukkhakkhayiiya.' Hence it is that the monks are 
advised to be " rl'i.pa1Hitl "t u knowers of matter". One who is not r'ilpann.a cannot 
be expected to reach the higher stages of spiritual progress (vuddhi, virilll"). • 

Hero then is the relevance of the analysis of matter to the practica.l doctrine and 
discipline of Buddhism. Buddhism recognizes that rupa is /la'l'YoJanlya and con
cludes that it should (therefore) be pariilneyya. The analysis of matter is thus 
neceositated by an ethical need and is therefore elaborated mainly in the interests 
of ethics. This is also true of the Buddhist analysis of mind (rn'lma). Both mind 
(ooma) and matter (ropa) are analysed and described with a practical end in view. 

In the earlier texts where rilpa is explained in simple and general terms the ethical 
approach to the subject is much more pronounced. That rilpa is impermanent 
and that therefore it cannot be made the basis of true happiness is the main theme 
that runs throughout s.ll suoh discussions. 

Whatever form it o.asumes ropa is certainly not permanent (nicca, dhuva).' Its 
origination is manifested (uppiido pannliyati); so is its dissolution( ooyo'pi pailftiiyati).8 

It arises owing to a complex of causes (pa!icca-Bamuppanna), is conditioned (sa.ikhata), 
is subject to becoming otherwise or change (annathiibhiivi), to waning away (khaya
dhamma), to pRSSing away (vayadhamma), to cessation (nirodhadhamma).' This 
is true of all rupa, whether it exists as a part of the complex that makes the living 
being (ajjhal~, ajjhattika) or whether it exists externally (bahitldhii, btihira). "There 
comes a time when the external water-element is wroth and the external earth
element disappears before it. Then will this external earth-element, ancient though 
it be, reveal how transient is ita nature, how subject to dissolution and decay, how 
mutable. And what of this short-lived body bred of cravings!" 10 Since s.ll r;},pa 

• 8. II, p. 66. 
s B. m, p. 159. 
a OJ. Bilpaf!t bhikkhave pariilikyyo dhammo ... -8. n, p.l59. 
' M. ill, p. 287. 
a 8. nr. p. 27 ; aoe speoially 8. ill, pp. 260-63. 
• SeeM. I, pp. 22()-.23. 
' 8. III, p. 139. 
'M. ill, p. 282. 
' Seo 8. ill, pp. 24, 43, 125. 
"EBB. Vol. V, p. 134 (M.I, p. 1M). 
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in which one participates is ohe.raoterized by impermanence, it cannot be made the 
basis of true happiness. It may give rise to some kind of pleo.sure-for otheqvise 
tho living beings would not get atta.ohed to it '-but oert.a.inly not permanent happi· 
ness. The things one gets atta.ohed to are constantly changing. Hence att.a.chment 
to them would inevitably lead to unrest o.nd sorrow. • One who follows them with 
avid greed and passion will have his mind scattered and diBBipated (mlckkitta, fli&ala).• 
For they give rise to ideas of atta.ohment and repugnance and hence to a desire to 
aatisfy the feelings so excited. 

Accordingly rupa is often described in such a way as to bring into relief tho dangers 
(<idinava) that arise from atta.chment to it and the happiness that results from detach
ment from it. Hence it is that 1'tlp4 is often described as, or compared to, Mira, 
a sla.yer (mdrel<i), a disease (raga), a pestering wound (ga!'4a), an arrow (salla), pain 
(aglm), a. slaughterer (vadhaka), fire (<iditta).• These a.ro descriptions made for the 
purpose of religious edification, and as such should be understood in 11 profoundly 
religious context. They testify not only to the reality of rllpa but also to its provo
e&tive influence. 

With this same purposo in view, sometimes rllpa is.sought to be described in quite a 
different way-in a. way which seems to sugge•t its unreality. RU:pa, it is sa.id, 
should be approached as aunna (void),tuceka (false), ritta (empty) a.nd t181lra (eaaenco
less). • Similar statements are extended to the other four khandkas, too. In the 
SO/IT'yutlani/W.ya, for instance, rllpa is compared to a drop of froth (phenapi!'4a), 
vedanii to s bubble of water (bubbula), sanna to a. mirage (tnarioi), sai:kkiira to a 
plantain-trunk (kadali) and llinMna to an illusion (maya). • In the 8tdtanip/U4 
Mogharijs is bidden to consider the world as aun~nnata lokam avekkhasau.• 
Then we have : "adjhotta;i oa bahiddh4 oa natthi kinoi ti passata"• (There is nothing 
internal or external to one who thinks : Is there anything) ; "nat_thi ti niastLya tarassu 
ogha1J1" • (CrOBB the flood bllBing on the thought :There is nothing). 

Statements such as theso seem to give the impression tha.t Buddhism (as represonteci 
in the Nik&yas) does not believe in the reality of rllpa or any other khandkaa·and 
that it is, or, a.t least tends to be, nihilistic. In point of fact, Prof. Kern who confirms 
Prof. Waddell's suggestion, namely that early Buddhism is an "idealistic 
nihilism",10 refers to the last two statements as an instance where "nihilism is 
tersely expreBSed" .11 

1 No ~ bhikl:bcwo ril~ GlsO® ahha.Wa na yida7!> .aM ri/pe8u oOraa1"111/U'1'• Y....,.; 
ca kho bhikkhavt aUh.i rtlp4Aafll' aasddo ta8md 1c:&Uci rU.puu atlrGJJanU--8. IV. p. ,3, 

'Of. 8. III, p. 107. 
• Bee M. m, p. 225. 
4 Seo 8. ill, pp. 32, 33, 114; IV, p. 189; of. MA. Nd. II, p. 277 where 43 waya of approaching 

n'lpa a.re given. 
1 Seo Mh. Nrl. II, p. 277. 
1 PI'"')apif#lpamatTO f'il9a'1'tJ<rl....S~m6/~ ""ililci sankllli1'6 karlal~J 
~il ca 1Jiilll4na'!' rllpi1Micca6andhwi6Jf-op. oit. III, p. 142. 

'Op. cit. p. 217 (vera&, 1119). 
'Ibid. p. 216 (verso, 1113), 
'Ibid. p. 200 (voraa, 1070). 

" Boo Waddell, Budrlhi<m of Tole~ p. 121 : also JRAS (London, 1894), pp. S67 If. 
n See Kern, Manual oJ IMJan Buddhism, p. 60 n. 8. 
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These statements, it seems to us, are made in a profoundly religious context. 
And once they are understood in this contsxt, they do not lend themselves to such 
an interpretation. 

Su;nata, as explained in the Nikayaa, does not really mean void (although we have 
translatsd it so) but devoid-devoid of atta (self, substance) or of anything pertaining 
to at!a (at!aniyena). 1 Rit!a, tuccha, as/ira carry more or Jess the same meaning. 
To deny a persistent or ever-perduring substance, mental or material, does not mean 
that the world of experience is unreaJ. It only amounts to a differcnt.interpretstion 
of the world. The Nikayas make it abundantly clear that the cosmos or the world 
(loka) is lacking (una) in any persistent and permanent substance and that conse
quently it cannot be held to be permanent (dhuva). In view of this fact, it is not 
poasible to regard it an one's own (saka) or as a haven of security (lana). • Hence 
the description of the world as sunna, tuccha, riUa is not without significance even 
within a realistic context. 

Stated otherwise, those statsments which seem to suggest a nihilistic metaphysic 
are really indicative of the fact of dukkha, whioh charactsrizcs all forms of sa7!'8iiric 
existsnoe. The term, dukkha, as pointsd out by Prof. Stoherbat<ky, 3 should not 
always be tt·a.nsla.ted as "pain", "misery", or"suffering". As a philosophical term 
it means much more, in the sense that it includes such ideas aa "imperfection", 
"absence of an abiding substance", "conflict", ''unrest". This explains why the 
characterization, dukkha, is extended even to matter. It also explains why the 
statss of jhiina, resulting from tho practice of higher meditation and which are 
free from suffering as ordinarily understood, are also included in dukkha. For they, 
too, are conditioned and subject to change. The Jatar scholiasta recognize the wider 
implications of the tsrm when they explain it as three-fold, namely, dukkha-dukkha 
(dukkha as suffering), vipari!U'ima-dukkha (dukkha as change) and sankhiira.dukkha 
(dukkha as conditioned state).• 

It is, in fact, these wider implications of the term dukkha that are brought into 
relief in the few quotations we have cited above. Moreover, if the texts sometimes 
describe" 8a'1]1-Siiric" existence in such a. way as to suggest its unreality this is under
~tandable, particularly in a religious context. That is to say, for the purpose of 
religious edification it was nccessa.ry to show what a worthless thing " Ba1JMiiric" 
existsnce is when compared to the eternal bliss of Nibbtina. What is involved here 
is a ques ion of valuation. Since N ibbi'ina represents the highest goal, from the 
point of view of Nibbanii, sa7JJ-siira is, in a way, a 11nonentity". For it docs not afford 
a permanent basis on which permanent happincas can be eatsbliahed. In this sense 
it is unreal. This seems to be the reason why the Suttanipd!a says that one should 
cross the" flood", thinking that there is nothing here. 

1 Of. Sunno loko 8tlihlo lcko U bhcmte wcca:i. KiUl£va.lti nu kho bhanta auililo loko li vuccati t 
YG8t7Ui ca kho Ananda autlila'7' alkna 00: aUaniyena vd ta.nna euihlo loko ti vuccati-S. IV,p. 54; 
aee also Coomaraswe.my, HJOS. Vol. IV, (1939), p. 189, 

'Boe e.g. M. II, pp 68 ff. 
1 Conce1 tion oj BuddhiGt Nirvlina, pp. 04 :ff.; see also W.Rahula, IBQ .• Vol. XXXII, pp. 249ft. 
4 Boo Vi.rm; p, 499. 



171 

Sta-tements which, at first sight, seem to countenance an idealistic interpretation 
of the world are also not wanting :" The world is led by the mind and is activated by 
the mind". 1 " Verily I declare to you, my friend,that within this very body,mortal 
as it is and only a fathom high, but conscious and endowed with mind, is the world 
and the waxing thereof and the waning thereof and the way that leads to the passing 
away thereof". 2 

Here, too, we should guard ourselves against relying on isolated passages and those, 
too, taken out of their context. For on the basis of such statements as theae one 
may be tempted to conclude that Buddhism as revealed from the earlier texts is, 
or, at least, tends to be, idealistic. Tbe presence of such statemente should become 
clear if we constantly keep in mind the obvious fact that Buddhism is a religion and 
that mental culture plays an important part in it. 

Since the whole Buddhist practical doctrine and discipline, which has the attain
ment of Nibbii.na as its final goal, is baaed on a conrae of mental culture, it is but 
natural if Buddhism gives a. pre-eminent position to mind. But from this oircum
stanco the conclusion does not necessarily follow that matter exists by virtue of 
mind. Rti.pa is not" manomaya", mind-made, but manorcima, a pleasing the mind, 
provoking the mind. Consciousness (vii! !lana) is said to ·be " oxternslly agitated 
and dissipated " (bakiddhd vikkkil!a'lf' viBa!a'lf') when one with avid greed and passion 
follows the sense-objects.• To one who is not free from passion, craving, desire and 
thirst towards ropa, with the change and dissolution of ropa there arise all kinds of 
frustration.• But when one knows things as they truly are, i.e., as anicca, tlukkha 
and a'lllllta, one ceases to get agitated by them, one ceases to seek refuge in them.• 
On one's understanding of things depends one's reaction to them. Just as attaeh· 
ment to things is to got fettered by them, even so detaehment from them is to get 
freed from them. Tbua both the malady and the remedy lie within. In this context 
we could conveniently understand the significance of those statements which give 
a prominent place to mind. 

Tbelatter quotation, as pointed out by Prof. Keith, 7 need not be understood as a 
metaphysical deliverance. It pointe to the fact that salvation is within oneself and 

'OitteruJ ni11!Jol.i wko ciU<na porikiasaJi--8. I, p. 39. 
• A pi kht:ldhatJt ciVUIJo Wna.smi~ yeva vyamamatte kaJetlare saitilw.hi samatklke lokc:ffl ca paflMpemi 

lokalamu.dayaii ca lokaniroclha.r£ ca lokani'1'odhagaminW[!, pCJiipadafi. co -8. I, p. 62; eee also 
A. II, p. 48 (tr. from Dialog~" of U.. Buddha, I, p. 273). 

aM.n,p.66. 
" Cf. Kal!WI!' c'ritnl8o bahiddha viihlanatp. ui1ckkitfa.,. villafan li ~U 1 Idh'tiw.so bhikkl1uno 

cakkhun4 t"4paf!l di81xi nlpanimiUanus~ viih1Unaf?1o hoti f"UpaMmiUa.sstirlagatkUa,. rilpantmM. 
k1814dcwinibaddhaf!l.,. (applied to the othor sense-organs, too)-M, Ill, p. 225. 

I OJ . ... rUps cwigata'I'Cigassa avigatachandassa atrigatapemassa ''''1igat4pipa8Msa avigalatata-hM6a 
tos1a. n'ipaua Wpari~tltlaUI.tibhdtd VMJaJJant.i aokaporidevadukkhodomanai&'U1'/Jyii81J.
S.m.p.123. 

• s..,D. I, p. 239; B. M,p.l23. 
'Bud. PM. p. 66. 
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tho.t therefore one must work out one's own salvo. tion-a theme on which the Nikayas 
constantly dwell upon. 1 It is more in the na.ture of a counsel on self-reliance, and it 
is sco.rcely pOBBible to draw any idealistic implications from it. 

A somewhat similar idea seems to be reflected in another oft-recurrent statement, 
namely," Where there is eye, where there is visible (..Upa), where there is visual con· 
sciousness ... , there lies the world •.• ". The same formula is extended to the 
~ther sense-organs and the corresponding sense-objects. • This ha.s sometimes been 
understood as countenancing a phenomenalistic interpretation of the extern&! world : 
The extern&! world ha.s no indepsndent reality but is dependent on the activities of 
the senses.' Taken in itself the quotation does point to such a conclusion. How
ever, it seems doubtful whether it was meant to be an exhaustive definition on the 
nature of the external world. It seems more proper if we understand it as an attempt, 
ma.de in tho interests of the Buddhist practical doctrine and discipline, to show what 
" world " (loka) means for each individua.l. As far as each individual is concerned, 
his knowledge of things, mental as well as ma.terial, is gained through the activities 
of his six sense-spheres (sr4-iiyaiaM). • And all his ideas of attachment and re
pugnance and the desire to satisfy the feelings so excited function within this (his) 
"world". Since the Buddhist practical doctrine and discipline advocates the 
elimina.tion of all ideas of attachment and rcpugna.nce, it is understandable if the 
texts say that, as fo.r a.s each individual is concerned, the world is synonymous with 
tho a.ctivities of his aix sense-spheres. This, it seems to us, is the context in whioh 
the above and similar statements should be understood. The severely practical 
approach of Buddhism seems to be responsible for their pressnce. It is a.lso not 
without significance that the above-mentioned definition of the world is often accom
panied by the words, " ariya&'Ja vinaye ", • i.e., in (a.ceording to) the noble dis
cipline. 'fhat it was made in a. narrower context is therefore fo.irly obvious. 

If we base aurae! ves on the Pali NikAyas, then we should be compslled to conclude 
that Buddhism is realistic. There is no explicit denial anywhere of the external 
world. Nor is there any positive evidence to show that the world is mind-made 
or simply a projection of subjective thoughts. That Buddhism recognizes the 
extra-mental existence of matter and the external world is clearly suggested by the 
texts. Throughout the discourses it is the language of realiBDl that one encounters. • 
The whole Buddhist practical doctrine and discipline, which has the attainment of 
Nibbana as ita final goal, is based on the recognition of the material world a.nd tho 
conscious living beings living therein. 

As soon as an individual is born the outside world pla.ys upon that individual. 
Sensations a.re stirred up within. They give rise to ideas of a.ttachment and repug
nance. There arises desiro to satisfy the excited feelings. This is the problem in 

1 Of. AU<i hi GUano oiilM>-Dhp. 24 : Auadi¢ bhikkhow .0...-oJ,__D. If, p. 187. 
• Y altha ••• oUhi cal:khWf' oUhi rnpd aUhi cakkhuuiilfl<inalp ••• aUhi taUiuJ loko ••• -B.IV, p.39. 
a Soe Sarathchandra, BwJ. PI'!J. of P~P·•l'· 11. 
'See 8. IV, pp. 87. 96. 
• Bee 8. IV, p. 95: A. lV, p. 430. 
• Soo fu>ith, BtA<I. Phi. Ch. I..:r. 
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which Buddhism is mainly interested. What matters is the given. It is seen that 
the individual is constantly played upon by the outside world. It is also seen that 
it is this contact between within and without that signifies the beginning of aU kinds 
of unrest and attendant miseries. 1 It is this situation which Buddhism seeks to 
explain, not for its own sake, but for making an end of all suffering. As a philosophy 
Buddhism begins where necessity sets in. 

The Shpsapi\ Sutta.,• as Prof. Oldenberg observes, states briefly what Buddhism 
is and what it is not. " It does not purport to be a philosophy which inquires into 
the ulthnate ground of things, unfold to thought the breadths and depths of the 
universe ".3 For it is little interested in metaphysical questions and in constructive 
speculations of the universe, which have no immediate relevance and reference to 
the problem of salvation. Hence questions concerning the first and final causes or 
the original germ of all things are set 8Bide. Speculative questions on the infinity 
and duration of the world are among those brought under the heading," avydkata "' 
(not explained). The reason for this attitude is that knowledge of such questions
whether they can be known or not is another question-is not essential for one to 
work out one's own salvation. 

It is in the problem of dukklut and its elimination that Buddhism is primarily 
interested. "As the vast ocean, 0 disciples, is impregnated with one taste, the taste 
of salt, even so this doctrine and discipline is impregnated with one taste, the taste 
of deliverance ,,5 But in order to fashion out a. way of deliverance from aaf?lslira, 
it was necessary to study the nature of " Sa'J'!I-Siiric." existence. The individual 
should be shown exactly where he stands in relation to the universe around and 
withill him, the obstacles with which he is besotted and the potentialities with which 
he ia endowed. It is for this reason that Buddhism seeks to explain the empiric 
individuality in relation to the external world. 

The earlier attempts to explain this situation are represented by the analyses into 
khmulhaa, dyatanas and dhdtus. They are the component factors into which exis. 
tence is analysed. They purport to show that there does not exist a " unity", 
u substance~~, " alta,, or "jiva ". Unity is really a complex of factors, ~~ one, 
is really " many". This applies to both mind (nama) and matter (rnpa). Both 
exist as complexes. In the case of living beings there is no self (alta) which is im. 
mortal, while in the case of things in general there is no essence which i~ ever-per .. 
during. That existence does not consist of a primary substance, mental or material, 
but is composed of a variety of factors is the conclusion that could be drawn from 
the analyses into klutndhaa, ayatanas and dhdtus. " The Tathdgata sees in its true 

1 Oj.Oakkhufi ca pa#cca f"'lpe oo uppaJJaJi- cakkhuvi11Mna??J tinnQ'I'!l satigati phasso phassapaccayti 
vedana vedandpaccayd tatt-M t.atlhapaccaya uptidana7J"' upadanapaccayti bhav:; bhavapaccayci Jati 
JdUpa«:ayci ,1arcimara-!W"?l flokaparidevadukkhadoman&supayasa samblwvanei (applied to the 
other eenee·organe and the sense-objects)-8. I, p. 73. 

1 See 8. V, pp. 437-8. 
• Oldenberg, Btui.dha ... , p. 205. 
'SeeM. I, pp. 426 ff.; 8. V. p. 438. 
'8eyyathd pi bhikkhave malu'iaamuddo ekaraso lop.araso, evam eva kho bhikk1KIV6 ayCW!' dhamma· 

vinayo ekaraso vimuUiraso.- Vin, II, p.239. 
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perspective the world whioh consists of a plurality of elements, a variety of elements " 
-" Tathagmo . • • aneka-dlu'Uu-niina-dhatu-loka'l!' yathiiblvilta'l!' pajanii.ti ".1 Since 
existence, both mental and material, is sought to be explained with reference to a 
plurality of basic factors, we may, following Prof. Stcherbatsky, 2 oall Buddhism 
(as represented in the NikiLyas) pluralistic. 

Prof. Murti is inclined to believe that the doctrine of elements (khandlw.-dhatu
ayatana) was not meant to be taken as an ultimate standpoint: " On our interpre
tation the doctrine of elements was necessary as a preliminary step.. If there had 
been only the substance view (atmavada) in the field, Buddha could not have been 
led to the dialectical consciousness. A modal view too was necessary. A thesis 
had to be opposed by a counter-thesis before there could emerge the dialectical 
consciousness. Then alone could there be a Conflict in Reason and the attempt 
to transcend it. As a matter of dialectical necessity then did Buddha formulate, 
or at least suggest, a theory of elements ". 8 

There are certain trends in the canonical works which seem to support such a 
conclusion ,4 But, if we take into consideration the immense emphasis with w~ch 
Buddhism advocates the eradication of all kinds of attachment to, or craving for, 
any kind of thing, mental or material, we could, however, understand them in a 
different way. Here we may do well to draw a sharp distinction between the Bud
dhist analysis of existence and the Buddhist practical doctrine and discipline. Al
though existence is reduced to a multiplicity of b ... ic factors, this certainly does not 
mean that one should lean on them, that one should have any attachment to them. 
They are as impermanent as the compounds they produce. They too belong to the 
level of H aatpBaric , existence. Hence they too should be transcended in the sense 
that one should free oneself from any kind of desire towards them. DIU!tu-ku.salaiii, 6 

the ability in the ana.Iysis of existence into different element&, is in itself not sufficient. 
In the context of the practical doctrine and discipline, it is only a preliminary step 
to ma'TUUlikara-lcu.sala«i, • the ability to reflect on their true nature, i.e. as im
permanent (anicca), as devoid of any persistent substance (anmta) and as charac
terized by unrest or as a source of suffering (dukkha). It is only then that the yogin 
begins to turn away from them and ceases to have any kind of attachment to them.7 

Thus within the context of the Buddhist ethical discipline, dlu'Uu-ku&alma is only a 
preliminary step to ma'TUUlikara-kWJalatii, and manasikara-ku.salatii is only a prelimi
nary step to the elimination of a.ll desires, which in turn has the rea.lization of Nibbiina 
as ita goal. But the advocacy of non-attachment (even) to the basic factors does 
not necessarily mean that they are considered as ultinlately unreal. It seems that 

'M. I, p. 70. 
• See Bud. Logic, I, pp. 3-7. 
a Omu. Phi. of Bud., p. 04-. 
• CJ. for instance, the Miile.pariyfi.ya. Sutta in M. I, pp. 1 ff.; see s.lso Ward&r, BBOAS. Vol. 

XVlll.p. 60. 
6 Bee A. I, p. 83. 
" Ibid. loc. ci,. 
7 OJ. Puna ca paro1f1- liVU8o bhikkhuno f"'iiipa~ mr.ma&ikaroto rUpeN ciua~ na paklchGndaB 

m:Jppa.Bida.H na saneitthati ... -D. I, p. 239. 
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it is the immense emphllBis with which Buddhism advocates its doctrine of non. 
attachment (viraga) that is responsible for the presence, in the texts, of certain trends 
which seem to suggest that the doctrine of elements (kltandha-dhiitu-liyatana) is 
not meant as an ultimate standpoint. 

The fundamental character of Buddhist philosophy (as represented in the Nikii.yas) 
is well illustrated by the Buddhist refutation of the four theses, namely, sabba'l' 
atthi, sabba'!' nattlti, sabba'!' elcatta'!' and sabba'!' putkmta'!'. ' 

Avoiding the two extremes (anta) of aabba'!' atthi (everything is) and sabba'!' natthi 
(everything is not), it steers a middle course: " This world, 0 Kacoii.na, generally 
proceeds on a duality, of the • it ia' and the~ it is not'. But, 0 KaccB..na, whoever 
perceives in truth and wisdom how things originate in the world, in his eyes there is 
no ' it is not' in this world. Whoever, Ka.ocana, perceives in truth and wisdom 
how things pass away in this world, in his eyes there is no' it is' in this world." 2 Thus 
neither Being nor non-Being is the truth. There is only Recoming, happening by 
way of cause, continuity without identity, persistence without a. persisting aubatanco. 
" He who discerns origin by way of cause he discerns the Dhamma ; he who discerns 
the Dhamma he discerns origin by way of cause ".3 No permanence is associated 
with the basic factors of existence or the compounds they produce. They are 
conditioned (sankkata), brought about by certain causes (pa!i=amuppanna) and 
are subject to dissolution (nirodkadhamma). Anicca (impermanence), anfiatlulita 
(otherwiseness), vipari?J.Iima (fluctuation), khaya (waning away), vaya (passing away), 
udayabbaya (rise and fall)-these words, more or less synonymous, and occurring in 
the texts with more or less equal frequency, indicate the great emphasis with which 
Buddhism advocated its doctrine of change. • 

Buddhism also steers a middle course between sabba'!' ekatta'!' and sabba'!' pu. 
thutta'!'. • Ekatta'f' implies a unity, a whole with fractions. The component parts 
of the universe, according to the Buddhist analysis, am not fractions of a whole indi· 
cating an absolute unity (ekatta), but a number of co-ordinate ultimates. This seems 
to be the re~~Bon why Buddhiam refuses to subscribe to the view of existence implied 
by tho thesis, sabba'l' ekalta'!'. Puthutta, on the other hand, implies a theory of 
" absolute separateness "and suggests that the world is a concatenation of separate 
and discrete factors with no inter-connection, with no inter-dependence. A theory 
<Jf this kind is, in fact, advocated by one of the six paribblijakaa mentioned in the 

1 See 8. II, p. 77. 
s Dvaydnissito khvdya1'{1- Kaccliyana loko yWhuyyena aUhitart ca nalthila.tt ca. 

Loka.samudaya1]l kho Kacc4yana yatMbh'llta'I]J 8ammappafhlaya pa4Sato ytJ lolce nauhU4 sa M 

hoU. Lokanirodha11' kM JCaccdycma yatMbh~ 6ammappa1litaya pa:~3CIW yQ. loke atlMta sti na 

hoti.-8. II, p. 17. 
'A. I, p. 78. 
'Two things should, however, be notOO. 1 One is that in the ee.rlier texts the dootrine of chango 

is not explainod on the basis of a theory of momenta, as is done in the later texta. The othor 
is that the rolative pormanenoe ofma.tter is not denied.-seo above, pp. 81 ff. 

• Bee 8. II, p. 77. 
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Sil.maflflapha.la Sutta..1 The Buddhist view of existence doea not a.mount to such an 
extreme (anta). For aceording to Buddhism the factors of existence aro inter
oonnected by laws of causaJity. Although tho factors are not the fractions of a. 
whole, yet they are inter-connected and inter-dependent. Thus causality empha
sizes some kind of unity, but not an extreme form of unity as implied by 8abbatf' 
ekatta9)&. 

In the works of the Abhidhamma Pi~aka the rea.listio and pluraliatio view of exis
tence is retained and is developed further. That existence does not consist of a 
primary substance is the main theme that is sought to be explained here. Although 
the analyses into khandlia8, ayatanaB and dMtm are retBined, the general pattern 
of the analysis has undergone some notable change. Niima (mind, the monte.!) 
is divided into two broad groups as oitta (consciousness) and celiulika (consciousness
coneomitants). llii.pa (matter) is divided (analysed) into twenty seven items. These 
mental and materie.l factors of existence are introduced by the technical term, 
dloammii. 

The definition of these mental and material dllammLUI and the explanation of their 
inter-connection form the primary function of the worb of the Abhidhamma Pi~ka. 
One cardinal principle that is implicitly accepted is that to understand properly 
any given item is to know it in all relations, under all the aspects recognized in the 
philosophy and the practical doctrine and discipline of Buddhism. Therefore the 
same material is sought to be classified in different ways and from different points 
of view. This explains why in the DhammLU~aflgani and other Abhidhamma pakara
ll'l"• one encounters interminable lists of cl&ll8ifications. Although they may appear 
8s repetitivo and therefore monotonous, yet they serve a useful purpose. ]'or they 
bring into relief, not only the individual oha.racteristics of each dhamma, but also 
its position in relation to other dhammaB. 

In the list of ril.pa-dhammas given in the works of the Abhidhamma Pi~a, some 
of the items--particularly those which in the post-canonical Abhidhammio works 
are brought under the heading, anipphanna-may appear as artUi.cia.l constructions. 
However, if we try to understand tho list in the context of the Buddhist (Thera vida) 
philosophy and its pra.ctical doctrine a.nd disoipline, tho selection of the items becomes 
meaningful. 

Of the twenty seven• rii,pa-dhammas, the four mah.iihMi.f<uJ a.nd rllpa, ganclM., 
7tua and iil.O:ra explain the constitution of matter in general. For they are the 
ba.Bio elements (the avinib1wgo.-ri1.pa of the commentatore) present in all instances 
of matter, whether they exist as a part of the complex that makes the iiving being or 
otherwise. Sadda stands for sound, and iikii8o.-dhiitu for delimited space, the space 
delimited by matter. All the remaining seventeen items pertain oxclusively to the 
body of a living being. This fact, at least indirectly, suggests that it was the physical 
aspects of a personality more than matter in general that drew the special attention 
of the Abhidha.mmikas. When we remember the nature and the scope of tho Buddhist 

1 OJ. the doctrine attn'buted to Pakudbo. Kaoaiyana in D. I, p. 66. 
t~ t:.e, aQOord.ing to the works of the Abhidhamma Pitllka. 
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analysis of existence, such a situation bsoomes quite understandable. Of the seven
teen items in question five, namely caklchu, sob, ghii•~a, jivhii and kaya are the first 
five sense-organs, the physical bases of the five kinds of consciousness named after 
them, or the material constituents of the cognitive apparatus. Itthindriya and 
fl'Urlsindriya signify the sex-distinctions, and riLpa-fivitindriya ~unts for the life 
prineiple of k<omma-ca.used matter. The two villiiattis, namely kayaviiifi.atti and 
tN.ICivififi.atti, explain how a persona.Iity expresses itself. They are rea.lly connected 
with the Buddhist theory of kamma. For they represent the physical manifestation 
of karmicaUy qualifiable thoughts The triad of lalruta, mud.aa and kammall114t4 
shows the special importance attached to bodily health or efficiency (which is neces
sary for menta.! culture). The last four items, namely '1£11fUJfJ1111-, &antati, jarata and 
aniccata represent four phases of the history of the body, from the moment of con
ception to the moment of death. It will thus be seen that the list of riipa-dllammaB 
is an attempt> to explain and account for all the physical aspects----as well as certain 
facts connected with theee physic,.! aspects-of a. personality and its physical 
environment. 
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175; growth of, 79, 80, 81; cont.inuity of, 
80 ; decay of, 80 ; impermanenCe of, 81 ; 
see also RU.pa and Sa.rir£1, 

Body-deoad, see KS.ya.-dasaka 
Body-senaibility, see Kaya.-prasii.d.a. 

Brahmii, 58, 108 
Bra.h.macariyav&aa., 166 
Buddha, 10, 22, 47, 98, !66, 173 
Buddhadatt.a, 86, 86 
Buddh.adeva, 34, 141 
Buddhaghoaa., l, 18, 21, 22, 23, 26, 30, 4-7, 

48, 53 n. 7, 66, 62, 85, 86, 93, 106, 111, 
125, 144 

Buddhism, 16, 17, 26, 30, 63 ; earliest form of, 
4(), 165, 165, n. 1 ; and id~mlism, 170, 
171 ; and nihilism, 168 ; and pheno· 
:menalism, 171, 172 ; and pluralism, 173 ; 
and realism, 171, 172, 173; as a spiritual 
discipline, 160 

Ca.itta, 3ee Cetasika 
Ce.kk:ha.yatana, eee Ca.kkhu and Ayata.na. 
Ca.kk:hu, 2, 34, 315, 37, 44, 71, 79, 176 ; Bee 

also Ayatan.a 
('.akkhu-daaaka, 156, 164 
Ca.kkhu-viMina., 6ee ViMA.n.a 
Cala.na., 73 
Ca.non, Pa.li, 1, 2, 62, 141 
Ca.raka, 16, 46, 66 
CariyBpita.ka., 1 () 
Causation, laws of, 15 
Ca.u!!e, 8e.B Hetu 

g:~sS:t~~~:~~~;:eor~;~·tz:!h:!:kh&I)a 
Ca~~. 56 
Catona, 39, 40, 61, 71, 133, 134 
Catssiko, 33, 34, 59, 100, 112 ; .. bb•· 

eitta.s&dhttra.na-, 69, 134 
Ceylon, 86, n, 3, 142 
Chombhitotto, 20 
Chanda-rA.ga, 166, 167 
Chand.a-sam8.dhi, 129 
Change, doot.rine of, 86, 174 
Chinese sources, 02, 126 
Citta, 33, 34, 42, 69, 61, 66, 68, 81, 112, 

113, 115, 129, W9, 160, 161, 175; .,. also 
Viii.iiina 

Cittanupf\rivatti, 74, 100, 101 
Citta.aaha.bhii, 74, 7G, 77, 100, 101 
Citta· samu~~hina, 68, 69, 72, 73, 74, 76, 

76, 100, 101, 108, 112, 129, 131, 136, 
167, 159 

Citta-viprayukta.-aa1Jl.8kAra.a, 40, 41, 69, 156 
Co-existent Cause, .see 8u.ha.bhii-hetu 
Cohesion, 8t6 Bandhanatta 
Cold, 866 Sita 
Colour, aee Va._r;t9a. aM RUpa 
Comroentarioa, Pali, 21, 27, 49, 141 
Commentators, 1, 2. 3, 23, 35, 41, 42, 44, 55, 

63, 64, 67. 73, 76, 78 
Compendiums, Abhidf1ammio, 140 
Co-nascence-Condition, aee Sshajata.pooca.ya 
Concentration. st.a.gea of, 2 
Concep1..ion, moment. of, 79, 89,131, 135,136, 

176 
Condition, s&P- Pscoaya 
Configuration, see RUpa and Sal)thiina 
Conflict in t{eMon, 173 
Corociousnesa, eighty-one worldly claaBeS of, 

4, 6 ; eight lokuttt\ra ola.sses of, 4, 5, 7; 
l'.U also Citta. and Vifti'iii.ns 

Consoiousness.concomita.nts, see Cetnsika 



Contiguity-Condition, see Ananta.ra-pa.oce.ya. 
Contingont existence, 42 
Correl.n.Hon, system of, see Paoco.yAkA.ra-na.ya 
Cosmology, Buddhist, 1, 160 
Cm;u~a, 143, 144. 146, 146 

DiiN!fiintikas, 36, 71, 72, 74, 116 
Do.sgupt.a, 8. N., 5, 11, a. 1 
Davati, 14, 19, 29 
Desadesa-vavatthiina, 53 
DeSAnta.ra-ga.mana, 21 
De.~lntara-salpkr8.nti, 72 
DeSilntarotpatti, 21, 22, M, 70, 72, 74, n. I 
D088nta.ruppa.tti, see DeSS.ntarotpo.tti 
Dhommii., 84, 40, 41, B4, 125 
Dhe.mmapila, I, 4, 43, 63, 68 
Dha.mmasailgani, 12, 20, 31, 44, 49, 64, ISIS, 

~B, 62, 63, 69, 70, 72, 73, 74, 76, 77, 91, 
94, 95, 98, 103, 105, 106, JOB, l!O, ll2, 
116, 12B, 175 

Dh&mmii.yatana, 30, 85, 37, 39, .40, 43, 93 
Dhammi.yatana.-riipa, 36, 36, 37, 38, 39, 41, 

52, 62 
Dho.nunii.yatana.-upidi-riipa, 44 
DhaMam8s&, 149 
D~armRStikiya, 97 
Oharm8.yatanm, su Dhamm§.ya.trul.a 
Dhitu-dhitu, 43, n. 6 
Dhiltukkhobha, 78 
Dha.tu-kuealata., 173 
Dhii.tu-parampo.rii., 52 
Dhii.tus, 16, 28, 100, 172 
Dialectical consciousness, 173 
Dibb&-ca.kkhu, 150 
Dig·bhAga-bhedatva, 142, 148 
DtghaniMya, 36, lOB 
Disappearance-Condition, eee VigatA.-

pacca.ya 
Discourses, hortative, 44 
Disaocin.tion·Condition, Itt. Vippayutt:.e.-

pacoaya 
DisUmsion, see Thambhitatta 
Divino eyo, see Dibba-caltkhu 
Dodooad of Bodily Expression and Plastioity, 

au Kayaviniia.tti-lo.hutadi-dvMa.saka 
Dodocad of Sotmd and Plastioity, $t6 Sadda-

lahutii.di-dvadasaka 
Dominance-Condition, Bee Adhipa.ti-paoco.ya. 
Dol)&·measure, 143, 145 
Doaa., 137 
Dravatva, su Davatfi. 
Dravya., 27, 150 
Dravya.-paramil)u, au ParamA.J.lU 
Dra.vyaaa.t, 62, 61, 70, 148 
Dravyondriyay 46 
Dukkhn, 30, 43, 167, 169, 170, 172, 173 ; 

dukkha-, 43, n. 6, 169 ; ea.O.khira-, 169 ; 

nu~kh~!:~. l:~ see also Dukkha 
I>Ur8lp, Dilro, {riipa>p), 3B, 39, 100, 101 

Ear-dooad, 868 Sota-dasa.ke. 
Earth-element, aee Pat;havi-dhii.tu 
Ecstatic experience, see Jhli.na 
Effoot, Bee Pha.la 
Eka-cittakkhal).ika, 82 
Eka-nisae.ya, 165 
Elemental disturbance, see DhA.tukkhobha. 
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Elemontalsoriee, t$2, 53 
Elemonta.l eub8tlmoas, 16, 155 ; Nyiya-

VaiS~ikll thoory of, 155 
Elements, doctrine of, 173 
Elemente of existence, Btt. Dhammii 
Embryo, S!Owth of, 80 
Ether, Bes A leMa 
Ethioal quality, faoto-rs of, 137 
Ethics, Buddhist., 165 
Exegosie, Buddhist, 10, 12 
Exietenoe, ana.lyeis of, 176 
Extension, •ee Pe.ttharana 
Extension, element of, BU Pa~ha.vi-dhe.tu 
Extrusiveness of Primary Elements, 

U8B>Ida 
Eye-dooad, 8ee Ca.kkhu-da.saka 

Faoultioa, Beo lndriya 
Faculty-Condition, see Indriya-paccaya 
Feelitage, see Vedani 
Femininity, faculty of, see It.thindrlya. 
Femininity-decad. 866 Itthibhli.va..-dasaka 
Figure, Bet Sul)~hAna. and Riipa 
Fire-element, su Tejo-dhitu 
Fluidity, 8ee DavatA. 

Gandho, 6, 7, II, 25, 33, 34, 35, 37, 49, 54, 
55, 62, 107, 143, 145, 154, 156, 160, 162; 
it.Ma-, ti4 ; aniHha., Ci4 ; sama-, 64 

Gandh&yatana., see Ga.nd.ha. 
Gantha, Ga.nthaniyn, 166 
Garbh&va.krA.nti Siitra., 34 
Gesture, 6D ; lfec allfo Kii.ya.viruiatti 
Ghiina., 6, 34, 36 37, 44, 64, 79, 176 
Ghii.na·dasaka, 166, 161 
GhSna.-viii.ftWla, see Vi.Miina 
Ghint\yatana, see Ghana. 
Gha~tana, 38, 54, 159 
Ghosaka, 107 
Ghosa·kamrna, 76 
Ghosucoarnna, 76 
GUJ;~as (of pralqot.i), 22 
Gurut.vo., 18 

Ha.bitual-Reourrence-Condition, see Aeova.no.
pe.oea.yo. 

Hadn.ya.-vatthu, 85, 43, 44, 62, 68, 64:, 80, 
n. a, 132, 139, 167, 159 

Harivarmo.n, 40, 4 I 
Hea.ri.ng, organ of, lfU Sot& 
Hes.rt-baais, see Ha.daye-vatthu 
Heart-baais-deoad, see Vatthu-do.saka 
Heat, Bet~ UJ)ha and Tejo.d.hiitu 
Hetu, 3, 96, 127 ; six kinds Qf, 126 
Hetu-hetu, 43, n. 6 
Hetu-ps.cca.ya, 126, 137, 138 
Hetu-protyaya, 126, 127 
H;nD.J!l, (riipBlJl), 39 
Hsu k'ung, 92 ; au CJUo Akii.ea.-dhiitu 

Iddhiplda, 129 
Idealists, Buddhi.at., [.(8 
Idont.ical cause, see Sabhiga-hetu 
lmmedia.to-Contiguity-Condition, aee Srunn.-

nantara-paocaya 
Impenotrability, Btl Pratighite. 
hnperma.nence, doctrine of, 81, 82, 83; see 

al&o Anicca. 
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Indian thought, systems of, 16, 30, 4.6, 47 
Indriya, 47., 49, 56, 57, 65 
Indriya.bh8vn.n8 Sutta, 166 
IndriyBbhinna., 104 
Indriya~paacaya, 57' u;, 186, 137 
Indriya-riipa., 100, 101, 103, 109 
IndriyAviDirbh&ga, 104 
In.duoement-Condit;ion, 8U Upanissa.ya· 

paocaya 
Inference, prooess of, 30, 36, 38 
Intinit<> reg...., fallacy of, ... Anava~~hina 
Infinitesimal units, 100 
Intensity, theory of, BH Uuada 
Il'al}a, 21 
IW>a-gsndha, ... Gandha 
Itth&tta, 60, 57 
Itthibhi.va-dasaka, 157 
Itthindriya, 34, 37, 43, 55, 56, 57, !57, 176 

Jainaa, Jainism, 16, 30, 48, 97, 1110 
Jaini, P. 8., 69 
Janana-hetu, 31 
Janma-hetu, 31 
Jarata., as moment, 36 84, 86, 86, 87, 89, 

90 ; avici-, 90 ; pikata-, 90 
Jai;~a., riipasm, 78, 80, 88, 89, 90, 108, 157, 

Jii.taka, 10, 66 
JhB.n&, 2, 169; rU.pa, 1, ~. n. 1 
Jhiua.pscco;ya, 125, 187 
Jiva, 172 
Jivhii, 34, 35, 37, 44, 64, 176 
Jivhii.-dasaka, 166, 161 
Jtvhii-viMina, aee Viiiiiina 
Jivhi.yatana, 8B8 Jivlii 
Jivita-navaka, 166, 157, !59 
Jivitindriya, 41, 69, 61, 176; ripa-, 34, 4:3, 

69, 60, 61, 80, 160 ; ariipa-, 69 
Jiiii.naprasthii.na, 38 

Ka.ba.li.D.kii.ra-&h&ra, 83, Sli, 37, 43, 61, 62, 
66, 68, 107, 113, 186, us. 145, 164, 159, 
160, 161, 162, 176 

KaocB.na, 1:74 
Kaivalya-jiiiina, 150 
Kakkhaj&, Kakkha\atta, !4, 17, 18, 144 
Kakkhatatva, 8U Ka.kkh$ 
KB.la (time), 16 
Ko.lii.pa, su Riipakalipa. 
Kalapanga, 146, 147, un, usa, 166, Ui7, 

168 
Ki.madhii.tu, Bee Kimaloka 
KBmaloka, 58, 160, 169 
Kamma, 39, 42, 48, 6~ 61, 66, 68, 94, HH, 

100, 109, 110, 112, 113, 133, 159, 160, 176; 
ki.ya·, 39, 40 ; vik·, 39, 40 ; m&D.0•1 38 
40 ; n.inikhw:tik&•, 60, 133, 13', 136 

Ka.mma.ja.-riipa, BU. Ka.mmasemu~~hiina.-riipa 
Kammaiiiia.ta, riipasaa, 36, 77, 78, 157, 158, 

176 
Kamma.-pa.ocaya, 125, 133, 134. 
Kamma.samut.t;hintrriipa., 48, ISS, 69, 61, 68, 

69, 108, llO, 136, 159 
.Kiir- 3, 68 
~--. 126, 127, 129 
.KiiravBl<Ma, 97 
Karma, ... Kamma 

Karma-conditioned matter, aee K&mme.· 

X:::.~,~~~;.:k:r&~;La, 72 
Kiryiok:ii!a., 97 
Ka~tti.-riipa., 110 
Kathiva.t.t.hu, 2J, 42, 60, 79, 82, 91, 93, 95, 

96,98,109 
Ka~binatii., 18 
Kava4;k&ra·lhii.ra, ... Kaba\inkira-Ohllra 
Kilya, 10, 34, 35, 37, 44, 45, 55, 60, 64, 80, 

n. 3, !66, 159, 160, 176 
Dya-dasakn, 156, 161 
Ki.ya-kanna., see Ka.mma. 
Kilya-prasii.d&, 46 
K&ya.viji\apti, ses Kl.ya.vitlft.atti 
Ki.ya-vifiii.B.no., sse Vi..Dfi.Ana. 
Kii.yaviiifta.tti, 3,, 50, llil, 52, 69-75, 101, 

167, 168 
Kiyavifiiiatti-lahutadi-dvidaaaka, 158, 160 
.Ki.yavirul&tti-navaka, 158, 169 
Ki.yiyata.na, see Ki.ya 
Ki.yea.driya, Bee Klya. 
.Ki.yendriya-nonad, 166 
Keith, .A. B., 91, 170 
Kern, H., 10, 168 

~~"is:~· ~~iti~~~~. ujl,~;· 8::·8:.6'13826; 
bhang•·· 85, 86, 87, 89 

Khandhas, five, 1, 3, 8, 24, 61, 172 
.Kharatva. 18 
Khijjana, 65 
Kbitaka (Thora), 77 
Khuddakapii.t.ha, liS 
~a, ... Kba')& 
x:.--bhwlgura, 82 

=v~·= :J:.'Wf..Homsnts 
Kusala., GS, '10 

Lah.ni. riipaaoa, 311, 77, 78, 157, 158, 176 
Lahutideki.daao.ka, ll58, 169 
L&kkha~a, 17, 22, 46, 1", 145 
Life, faoulty of, see JJvitindriya. 
L!khii, 149 

~~~i:.itl:it's na.vat& 

Logigiaa, 97 
Loka, 169, 171 

Madda.vati, 77 
Magga·pacoa.ya., 12l5, 137 

~,i!h~;:;.,';t",~· f:..as, 37, 43, 46, 47, 79, 
91, 93,100, 101, 107, 131, 161, 162, 175 

Mahii.hatthipadopemt. Su~ta, 106 
Mahiko~hlta, 166 
Mahii.parinibbina Sutta, 97 
M&hipllr1llja,I09 
Mahiaiiilghikaa, 48, 108, 110 
Ma.bivastu. 17 
Me.hi.vedalla Butta., 09 
)!ahii.vibhiilji, 141 
M&hivih&.ra, 148 
Mahii.yii.na, 87, n. 4, 197 
M~ii.aakas. 82 

:!~!W::::!~:~~ 'l-ian. 1, 59, 100 
Maoiyatana, ... Mano 



MMo, 30, 35, 37, 45, 62, 66, 66, 79, 80, n. 3 
Mano-dh&tu, see Mano 
Mano-ka.nna., see Kanu:na 
Mano-vi.iii\Sn&, see Vi..i\1\a.no. 
M&re., 58, 165, 168 
:Masculinity, faculty of, sea Purisinch-iya 
Ma.souHnity-deoM, eee Pumbhiiva-da.sake. 

::~~~I ~=~~~~~ ~~r,Rfr.·t~a~ ethie&l 
definition of, 167, 168; elements of, 14, 
HS, see al8o RU.pa.-dhan:un.s. ; denial as a 
metaphysical entity, 14 ; ultimate unit of, 
150, 153 ; three nharacteristios of, 35, 41, 
77, 78, see also Lahuti, Muduta. and 
Kammaf'iftat§.; four ph88ea of, 15, 35, 
41, 78-91, 157, set also Upacaya, Sa.ntati, 
Jat>at.Q and Antccata. i four genet>ative 
conditions of, 42, 43, 68, 113, 159 ; in 
RUpa-loka, 160-162; in ArU.pa-1oka, 160 

Mo. Govern, 41, 92, 141 
Medical tradition, Indian, 16 
Meditation, objeots of, 43 
Mental activity, physical basis of, 62-66 ; 

&ea also Hadaya-vatthu 
Mental organ, see Mano 
Metaphysics, avoidMoe of, 170, 17!, 172 
Methodology, Abhidh.Bmmic, 103 
Milindapafihs, 94, 95, 96, 97, 98 
Mimfi.rp.9e.kas, 46 
Mind, see Mano and Citta. 
Mind, analysis of, 167 
Mind, objeat of, see Dhammiyatsna 
Mind-conditioned ma.tter, see Citta. 

samuH.hii.na-riipa. 
Mitra (Vedic god), 66 
Mobility, see SamudiraJ;1.8 
Moha, 137 
Moha.viooh&dani, 91 
Molecule, 142; Be6 also S8J}'lgha.ta.-paramS.l).U 
Moments, theory of, 21, 70, 84-88, 160 
Mono-bha.utio (substances), 24 
Moral-Root-Condition, see Hetu-pa.coaya 
Motion, 20. 70 ; denial of, 21, 22, 54, 70, 72, 

I 52 
Movements, bodily, 69, 71, 73, 74 
MudutO., rUpassa, 35, 77, 78, 157, USB, 176 
Miila.-sattva.-dravya., 34, l57, n. 5 
Miilal!ka, (Abhidhamma), 52 
Murti, T. R. V., 173 

N&gasena, 97, 110, 111 
NS.ma. 167, 172, 176 
N ama~dhanne., 59, 96 
Nii.makkhandha, 60 
NfunA.riipa.sam§.sa, 141 
Niiniikhanika-karnma, see Kemma 
Natthi-pMcaya, 125, 140 
Navabhii.vBpa.gruna, 85 
Nibblna, 4, 6, 7, 42, 94, 96, 96, I 66, I 69, 

I70, I71 
Niddooa, 10 
Nihilism, idea.lisbio, 168 
Nik&ya.n, NikQya.s, 5, 7, 10, 11, 16, 17, 29, 

31, 36, 38, 39, 40, 44, 49, 62, 66, 91, 97, 
116, 127, 165, 168, 169, 171, 173 

NikA.ya-ea.bhQga, 61 
Nippa.riyiiya, 51 
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Nippha.nna, 12, 42, 43, 44 
Ni).lphanna.rUpa, 42, 43, 58, 61, 66, 69, 90, 

157 
Nippha.nna-upildii., 44 
Nirantaratva, 150, 151 
Nira.vayavat, 142, 147, 151, 153 
Nirodha, 60 ; pratiswikbya.., 93 ~ aprati-

sail.khye.., 93 
Nirodhibhimukhii.vatthO., 86, 88 
Nirodh&-samipatti, 60 
NiSraya-hetu, 32 
Nissandabh§.va, 19 
Nisaaya, 3I, 32, 48, 100 
Nissa.ya-paooa.ya, 64, 125, 132 
1\ivrtti, 46 
Niyata-eabajUa, 14, 33, 145, 155, 162 
Nominal entities, see Pati:datti ond 

Anipph&nna-riipa 
Non-disappearance-Condition, see Avigata-

pMoaya 
Nose-deoad, see GhiiM-dasaka 
Nutriment, material, see Kaba}i.Dkiira-iihiLra 
Nutrimont-Condition, see A.hS.l'a-paooaY.:a 
Nutrition-conditioned matter, see A.bBr&-

SGmutt-hiina.-rUpa 
Nyinitiloka Thera, 6 
Nyiya.-VaiS~ikas, 16, 19, 23, 25, 26, 30, 

47, 48, 63, 155, 156 

Object-Condition, see Ara.llllll8l}.S·paQO&ya. 
Object-Dornin.a.noe-Condition, see Aramma

J)Sdhipa.ti-pa.cca.ya 
Object-Inducement-Condition, aee Aramma-

J;l&- upa.nissaya-pacoaya 
Objective fields, 6, 14, 34, 37, 38, 43, 49-55 
Odour, see Gandha 
Ogha, ogha.niya., 166 
Okkhantikkhar:te., 135 
O!arik&- (riipa), 38, 39, 100, 101 
Oldenborg, H,, 172 
Organic affections, 11~ 12 
Origination, moment of, see UppO.dakkhal}.& 

Pabandha-~hiti, 8ee 'fhiti 
Poooaya, I, 3, 23, 24, 31, 43, t)3, 57, 67, 74, 

125, 126, 127, 129, 130, 135, 136 
Poocayiikira-naya, 125-128 
Paccayuppanna-dha.mma, 125, 128 
PacohijS.ta-pa.con.ya, 125, 132, 133 
Pacoupa~t;hi.na., 22, 46 
Pagghara.Q.&, 19 
Piikat:.a· jarS., see J arata 
Paiioilt&ra.J:).a, 25 
Pal,llta.tp, (riip&lJl), 39 
Paftfi.Btti, 41, 42, 52, 61, 67, 9l5, 96 
Parikramabihu, II, King, 152 
Para.m8J;lu, 16, 26, 30, 54, 142, 144, 146, 147, 

148, 149 ; dravya-, 142, 143, 145, 146, 
160, 152, 159 ; srupghii.to.-, 142, 14·t, 140, 
154, 155, 159, 160, I61, 162 

Pa.ra.mattha, 6!) 
Pirieariya, 166 
Pa.ribbija.kaa, 174 
Paricohed8.k8.sa. 162 
Po.riocheda.-riipa, 92 
Parikamma.-nimitta., 2 
Pa.rir}.Ama.vida, 86 
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Pn.rinipphanna, 42, 67 
Pa.ripBcanf\., 20 
Proriphe.ndana, 73 
Pasflda., 44, 46 
Pasa.da-oa.kkhu, 46 
Pa.sida-rli.pa, 47 
Pa<havi -dha.tu, 14, 16, 18, 22, 23, 27-30, 

46, 48, 76, 77, 14:1-145, 167 
Path-Condition, 8ee Magga..pacroya. 
Pa.f.ibhB.ga-nimitta, 2 
Pa.t-icca-sa.muppann.a, 42, 17 4 
Pa.HhBna., 31, 67, 62, 64, no, 112, 115, 132, 

138, 140 
Pa.ttharana, 13, 14, 18 
Penta-bhB.utio (subatan.oes), 26 
Perception, causo.lity of, 44 
Perception, ·representative theory of, see 

Bil)yinumeyavBda 
Perceptions, sea Sa:ii.iiA 
Pha!a, 25, 126, 134 
Pha.saa, 61 
Phoft,habba, 11, 20, 26, 29, 35, 37, 43, 44, 

49, 60, 156, 154, 160, 161 ; bhiita-, 104; 
bhautika-, 143, 154, 162 

Phof,f.habb6.yatana, see Phot-Vhabba 
PitBputrasawS.gama (Biitra), 106 
PiyarUpa, 4-7 
Plasticity, nndeoad of,.!uLahut.n.dekid8t8aka 
Post-nascence-Condition, .!tre Paocbe.jita-

pacoa.ya 
Pouasin, L. de Ia Vallee, 31, 53, n. 7, 92, 

103, 106, 115, 127, 141 
Prajfiapti, see Pai'i:tia.tti 
Pra.jiia.pti~ii.alira, 109 
Prajtiaphi-sat, 60, 52 
Pra.k&r&Q&S (Sanskrit), 21. 127 
Pralq-ti, 22, 30, 97 
Prapta., 63, n. 7 
Pratiba.n.dhana, 13 
Pratighata, 13, 14, 40, 147, 148 
Pratisa.D.khy8-nirodha, 388 Nirodha 
Pratit;~f;h9.-hetu, 32 
Pratyaya, 888 Paccaya 
Pratyaya-sa.magrr, 125 
Pre-nascence-Condition, 866 Purejii:toa.-

pa.ccaya 
Presence-Condition, see Atthi-paooaya. 
Primmy elements, 800 Mahibhiitas 
Pubbaaeliyas, 60, 79, 82 
Pugga.la (Matter}, 16, 30 
PwnbhAva-dasa.ka., 157 
Purejita.-pa.coa.ya, 125, 132, 133 
Purisindriya, 34, 37, 43, 56, 57, 58, 157, 176 

Quintuplica.tion, VedAnta theory of, .see 
P&iioik:&ra.Q.a 

Ra.bulovida Butta, 97 
Rasa, 11, 25, 34, 36, 46. 49, 64, 55, 62, 107, 

143, 145, 164, IllS, 160, 161, 166, 175 
Rasa (function), 22, 46 
Rasayata.na, see Rasa 
Ra.thareQ.u, 149 
Rea.l entities, see Nippha.nna.-riipa 
Reciprocal Co-nasoence-Oon.dition, oee .Aiifia. 

mnii:iia-sahaj§.ta-paooaya 
Reciprocity-Condition, Bee Al1fia.maill1a. 

paocaya 

Retribution, cause of, Bee Vipiika-hetu 
Retribution-Condition, see Vipiika-pa.oca.ya 
Rhys Davids, Mrs., 1, 6, 8, o. 1, 16, 44, 58, 

64, 66, 81, 01, 112 
RUJhi, 15 
RU.pa, (matter), 1, 4, 7, 8, 11, 12, 13, 36, 38, 

39, 43, 50, 55, 60, 71, 72, 80, 165, 166, 
167, 168, 170, 176; (body), 1, 2, 77, 78; 
(colour), I, 2, 33, 34, 49, GO, 107, 143, 
145, 154, 155, 162, 175 ; (figure), I, 2 ; 
{nature, appearance), 1, 4--7; (condition, 
cause), I, 3, 4; (object. of meditation), 
1, 2, 3; (organic affections), 9, 10, 11 ; 
(oosmologio&l sense), 1 ; (" psyoho1ogioal " 
sense). 1 ; (g61lera.l rnoa.ning), 3 

RU.pa-dhamma.s, 8, 11. 12, 14, 15, 37, 39, 
40, 42, 43, 44, 65, 56, 59, 63, 66, 67, 96 

RU.pa-dhitu, see RU.pa-loka 
RU.pajjhii.na, tee JhM.a 
Riipa-kaliipa, 14, 15, 30, 54, 59, 89, 141-

144, 146, 147, 149, 161-162 
Riipakkhandha, 1, 2, 4, 5, 6, 9, 10, 11, 60; 

connotation, 9-11; denotation, 8, 11, 12 
RUpa-loka, 1, 8, n. 1, 58, 160, 161, 162 
RU.pa.MU, 167 
RU.pa-riipa, 43 
RUpa-sv.mud8ya, 146 
RUpa.-sa.mutf:.hAna.-paceaya, 33, 68 
RU.p&yate.n&, 2, 35, 36, 37, 39, 49, 61, 52, 

70, 71 ; tee al8o Rii.pB 
·RUpino-dhamma.s, see RUpa-dhammas 
Ruppa.ti, Ruppana, 9-12, 43 

Sabba-citta-aadhirana-cotssika., aee Cetasika. 
Sa.bbam, atthi, 174; ekattal}l, 174, 176: 

nstthi,174·; puthuttat:p, 174 
Sabba-pariyantima., 146, 147, 149 
Sabba-asrira.-byii.J.aka, 56, 156 
Sabda.-tanm.B.tra. 97 
Sabhiga-hetu, 126, 127 
SabhS.va., 1, 4, 67. 86 ; see al8o Riipa 
Sa.bh&va.n&pagama, 86 
Sa.bhAva-rUpa, 43 
Saocasa.:rpkhepa, 141 
Sa.coi.kat;tha.-par.a.mat;~ha, 52 
Sadda, 11, 34, 35, 37, 46, 49, 02, 63, .54-, 

69, 75, 76, 103, 158, 175 
Sadda-lahutii.di-dvadasE&.ka, 158, 159 
Sadda-nava.ka, 156, 159, 160 
SaddAyatana, see Sadda 
Saha.bhU, Sahabhlitva, 23, 32, 126 
Sahabhli-hetu, 32, 33, 126, 127, 130 
Saha.ji.ta-paccaya, 23, 31, 112, 126, 130, 131 
Sakka, 58 
~akti, 28, 46 
Salakkhal)&·riipa, 43, 68 
SalBya.to.na, 79, 171 
Salvation, dootrinf' of, 165 
Sama-ga.ndha, see Gandho. 
Samana.ntara-pacca.ya, 125, 126, 127, 140 
Sii.ma.iiiiapbala Su tta., 4 7, 17 6 
S&matthiy~, 26, 28, 73, 144 
SaJp.dhii.ral)a, 18, 48 
Sal!lghB.ta-paramS.~u, lte Para.mii"Q.u 
Sa:rp.graha, 19 
Siil!'khya, 16, 22, 30, 46, 47, 97 
Sammnaane.-rUpa., 43 
Satp.mitiy&a, 60, 69, 70, 71 



Sampatta-gooara, 53, n. 7 
Sampayutta-pecoe.yn, 125, 139 
Sampra)ukta-hetu, 126, 127 
Satpaira,.Saqm&rio, 186, 166, 189, 172 
l!azpskrta-lak,.Q&, ... Bo!lklulta-lakklulo)a 
Sarpathina, 1t.e &J;lt;.hi.na. 
Se.rnudrra~;~a, J4, 20, 21, 27 
SaY)tyuttanikiya, 12 
Saflghabhadro., 82, n. 8, 142, llH 
Sai~gho.ve.&u, 57, n. 5 

t~:m:G~~~:aa.s:,. 38 
Sanidadena, "" Sa.nid8881lna 
Sanidaosana, 36, 93, 100, 101 
SailkhAra, 1, 3, 69, 60, 82, 168 
SaJikhlfa-dukkha, .-ae Dukkha 
SailkhA.rakkhandha, su Bat\khira 
Bailkhata, 30, 42, 67, 68, 94, 96, 96 
Sankhe.te.-lak~a. 41, 43, 59, 67, 81, 83, 

SG, 87, 89, 93 
Salikhatlrammat;l&, 3 
ean-mwa-jlti, GG 
SaMi, 1, 60, 105, 168 
SaMakkhandha, '" 8a6.fli. 
SaiU\4-vedayit&--nirodho., 00 
SaMojana, 166, 167 
Sa.nekrit Buddhism, sohools of, 17, 10, 22, 

26, 27, 29, 34, 36, 49, G2, 7G, 82, 126, 141, 
142 

Sai~tl, rii~ 78, 80, 81, 88, 90, 107, 167, 

Santhambhanil., 72 
Sat;~~hfi.n&, 1, 2, 49, 51, 52, 66, 71 ; see also 

RU.pa 
Santiko, (n1pa!p), 38, 39, 100, 101 
Sappa~igha-(n1pa), U, 38, 37, 56, 100 1u 

142 
Sarathohaudm, E. R., 48, G3 
Siriputta, 141, 146, 152, 166 
Barrra~~halarrupa, 106 
Barrrokadaaavutti, 56 
Bariipfi., 3 
Sarviativ&dina:, 32.. 34, 38, 82, 126, 131 ' 

noo-,148 
Sarvatroga-hatu,126, 127 
Sasambh&ra-cakkhu, 46 
SAto.rU.pa, 4, 6, 7 
Sattva.-vikalpa-bhoda, fi6 
Satyaaiddhi, 40 

~:~:..~·~':"27~8~433, 36, 3P, 40, 41, 44, 
lSI, 62, 61, 71, 84, 88, 91, 131, 141, 142, 
147, US, 1G1, 1G4, 15G 

'Scwour, '" Raaa.t 
13cholasticism, Buddhist, 10, 29,41,32 
Seoondary.elements, •ee Upfi.di..riipa 
Self-e1r.preesion, two modea of, 1ee ViMatti 
Senstt.tions, 9, llJ 171 ; tactile, J 0, 26, 46 
Senee-objocta, "" Objeotivo fieJds 
SeD&a-organ-daoaka, 169 
.Sense-org&J\-kaiAJ>a, 156 
Sens&·O~ f.. {4, 34, 37, 38, 43-49, IS7, 

n. 4, 79, 80, 110 
Sensory media, 48 
Se:r:, faculties of, 80, n. 3~ lUi-68, 166, 161 
&x·daaaka, 1G9 

Bight, organ of, su Cakkhu 
Siqlllllpil Butta, 172 
Sineha. 18, 19 
Sinha, Y. N., 8, n. I 
Sita, 9, U, 11, n. 1, 12,19, 20, 29 
SJta.-buddhi, 20 
Small, 1ee Gcmdha 
Smell, orgo.n of, see Ghii.no. 

~~ffdtty: ~e~ ~~:l~i~at& 
Sola, 0, 7, II, 34, 36, 37, 44, 46, 64, 17ti 
Sota-doaolm, 100 
Sota.-viftfl.Ana, '" Vifl.fUina 
SotlLyatana, au Sota 
Sound, su Sadda. 
Sound-nonad, '" Sadda-na.vaka 
Spaoo, se• Akiaa 
Space-element, BU A.kDs&-dhMu 
Spada, 10, HS6 
Spratt;&vya, '" Phot;t.habba. 
8tchorb&tlky, Th., 8, n. 1, 33, 46, 173 
Sthiti, •ee '.nllti 
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Bthityanyat.hitva, ... Tbitaua ailflathatla 
Subsistence, moment of,"" 't'hitikkha~a 
Substanoo and quality, denio.l of, lli, 33, 34t 

41, 46, 1150, 109, 172, 173 

~:~~~~~~:&:; ~J,, 155, m. 160 
Bukhwna-n1pa, 38, 39, 100, 101 
Biik~Jm&·riipa, '" Sukhuma-riipa 
SiiklllD&·bhUtas, 24, 25, 30 
Biikfiiil&·riipa., "" Sukhuma-riipa 
Sumangala, 4:3, 68, 86, 87, 90, 114-, 115, 

141, 1G2 
SuMa, Suftfi&t&, 168, 169 
Su.§ruto., 1e, 66 
Suttanipita., 10, 168, 169 
Svli.t.mabhiva, ue 

i:i:.~::.~~9J., 8, n. 1, 100 
Tamas, 46, 49, 93 
Tangibll>, <48 Pho~j;lulbha 
'funmatraa, 30, 46 
Teate, oTgan of, su Jivhi. 
Tejo-dhi.tu, 14, 16, 17, 10, 20, 22, 26, 26, 

28,30 
Temperature-conditioned matter, au Utu· 

aa.muUhina-rU.pa 
Temperaturo of oold and boat, 1'- 22, 160 
Tension. physioal, see Thatnbhitatta 
Tetra-bha.ut.io (subst.anoea), 24. 
Thambhitatta, 14, 20, 70, 72, '74 
ThoragAtM, 77 
TheravAdo., Theraviidina, 1, 14, 17, 18, 20, 

22, 26, 28, 30, 34, 36, 39, 46, 42, 46, 62, 
64, 6f>, 67, 59, 61, 62, 66, 69, 74, 79, 82, 
84, 88, 92, 93, 96, 97, 110, 111, 128, 138, 
140, 142, 143, 140, 147, 149, 162, 1M, 
156, 160, 162, 175 

'.fhitassa af'U\atho.tta, 81, 83, 86, 87, 88 
'.fhiti, 84, 8ft, 88 ; pabnndha-, 88 
".fhitildthQ.I)a, see Kh81}8 
Thomas, E. J .• 8, n. 1 
Thonght, communication of, '76 
Tiki.&, 20, 22, 80, 88 
Ti-aamut;.tJlQno., 169, 160 
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Tongue-decad, see JivhA-dasaka 
Touoh, Ot"g&n of, su Kii.ya 
Tredecad <>f Vocal Exp,..slon, Sound and 

PlASticity,'" VaclviMatti-eadder-labutAdi· 
ter&saka. 

Trl-dimensiona.l extenaion, 18 
Tucohikba, 98 
Tulya-bh'O.ta-sad-bhii.va, 26 

Udlr&\)~. 76, 77 
ga,~:imi~t&. 2 

Ul;lhe., 9, 11, n. I, 12, 19, 29, 69 
Universs.l cause, Mm Sarvatraga-hetu 

~~ .. :a=·::. '18, 80, 81, 88, 89, to, 
107, 167, 176 

Upid&na., Upidinlya, 166, 166 
Upi.d&-rUpa.. 8, 30, 32, 33, 36, 42, 43, 47 I 

69, 66, 69, 79, 91, 100, 102, 146, 161 
Upidii;>J)&, 100, 101, 103-109, U2 
Upidb;t~a,76 
Uplidi~~;>upidinlya, 100, 101 
~ya-paooaya, 138 

~~~~t;.t.;&:2 
Upltta-mahibhUtika sound, 159 
Upiya-k&uBalya, 87, n. 4 
Upplida, 43, 67, 81, Bli, 167 
Uppiidakkh&J.>a, ,.. Kh&J.>a 
Ufl.U'tv&, see UI;~ha 
Ussada, 14, 26, 27, 28, 30, 73, 76, 14£ 
Ussahana-vikiira,· 73 
Utu, 43, 68, 113, 169 
UtU•II&l!I.U~j.hiina-nipa, 169, 160 

Vic, Vie&, 76, 76 
V&o&DA-aodhana, 7, 11 
Vaol-bhad&, 76 
Vaclviftftatti, 34, 61, 69, 70, 76, 77, 101, JG8, 

U9 
Vaeiviflftatti-dasaka, US:B, 169 
Vaorvi44&tti-sadda-lahut.M.i-teraaaka, 168, 

169 
Vaoivlft:fta.tti-aound.IG9 
V&gdhvam, 76 
Vigvtji\a.pti, ""Vaoivi:M.atti 
VaibhitikBS, 18-20, 24, 28-33, 86, 88-41, 

46, 49, 61, 6~66, 69-61, 71, 72, 82, 84-86, 
93, 94, 97, 109, 141-149,164-162; neo-,142 

Ve.ibhi4ik&s of KiJ:mir, 148, 150, US3 

~~~. ',':, ~~:aiAeoikas 
V&J.>J)&, I, 2, 26, 49, 60, 62 
V&a;~:Q&ya.ta.na, "" v~ 
Varlhamihira, 160 
V&l'J}&,BNV&9J:I;a 
Van;toooe.nma, 76 
Varuna,66 
Vaaubendhu, 72 
VBSudhanuna, 48 
Vasumitra, 82, 140, 14:1 
Vatstl'utr;:yaa, 69-72. 82, 109 
Vat~hu. 46, 48,62,106 

Vatthu.deaaka, 167, lfi9 
V~thu-duka Beotion, 63 
VavaUhina, 62 
Vlyo-dhitu, 14, 16, 17, 20, 22, 27, 28, 30, 

48, 48, 72, 73, 76, 160 
VedanA, I, 39, 60, 10~. 168 
VedAnta, Ved.intins, 16, 24, 30; Sa.nkarite-, 

'0 
Vibhajyavidins, 109 
Vibha.Dga, l.i, 6, 7, 39, 158, 91, 98, 106, 116 
Vlbha>lga A~lhak&~hA, 160 
Vibhlf&, 31, 36, 36, n. '1, 67, n. 6, UG,. 

116, 127 
VibhiviiMikii, 18, 33, 79, ll4 

~":~·t-uui':;. 140 

Vi,lliinaviidioa, 149 
Vi i'l:apti, see ViMatti 
Vijtl&ptlmitratiislddhi, 71 
Vikira, 73, 78, 90 
Vika.a-rUpa, 78 
Vikriy~pidana, 12 
Vlmatpaa-samidhi, 120 
ViMiina, 1, 16, 34, 168, 170; oakkhu-:S. 38, 

46, 61, 63, M; sota-, 46, 64, 108, 161; 
ghina-, 64, 161 ; jivhi-, 181; kAya-,..,64, 
U\1 ; ma.no-, 62-66 

ViMiipani, 74-76 
ViMipitatta, 76 
Vifidatti, 34, 4.0, 6~77, 100, 101 

~=~ii~r,it: ~~a.Ui 
Vipiik&-hetu, 126,·127 
Vipik&j&, 104 
Vipika·paoo&ya, 126, 136 
Viparb~lma-dukkha, 888 Dukkha 
Vip&ril>iznotpidana, 12 

~~~~~ 12~.189 
Viaoidity, "" Sineha 

~~~;';1.':6 166 
v~~~ 2, 28, 45, 48, 86, 101, 141, 

Viouddhimagga-~ 114, 160 
Vituddhimil-ga..,..nnaya, 149, 182 
Vital Nonad, 866 Jivita-navaka 

~:~ =r:~;!e vaot-vieatti 
Vooal-Expression-Deoad, '" VaolviMatti-

dBS&k& 
Vohlra, lll, 110 
Volition, see Cetani 
Volition-Condition, see Xamma-pa.cca:ya 
Vrddhi-hew, 32 
Vyatibheda, 28 

Wadell, L.A., 168 
Water-element, see A.po-dhitu 

Yamaka, 4-7, 11 
Ya4omitra, 10, 46, 93, 97, 126, 140, 147 
Yoga,97 
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