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ABSTRACT

Ta1s 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
Abhidh The introductory chapter is devoted to an examination of the many
senses and contexts in which réipa—e term often used in the sense of matter—occurs ;
the definition of r@ipa in the sense of matter ; and the general nature of the ripa-
dh i.e. the ultimete irreducible factors into which matter is analysed. These
rapa-dhammas, twenty eight in all, are olassified into two categories as primary and
secondary. Chapter II deals with those that constitute the primary category and
shows how they rep! t four fund tal properties of matter : solidity and
extension, viscidity and. cohesion, temperature of cold and heat, distension and

mobility. Chapter III examines the position of the dary rapa-dh in
relation to the primary and indicates how some items of the former category stand
for certain facts intimately ted with matter. Chapter IV deals with those

dary rapa-dh which in the Abhidhemmic commentaries came to
be recognized as entities p ing objective reality. This involves & disoussion of
five material sense-org: four varfeties of sense-objects, two faculties of sex, the

material faculty of life, the nutritive *“ quality *’ of matter, and the physioal basis of
mental activity, Chapter V deals with those secondary répa-dkammas which in the
Abhidh i taries came to be gnized as inal entities with no
autonomous objeotive 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 meny ways in which the
ripa-dhammas ate sought to be olassified, 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 répa-
kalapas—the Theravade form of atomism—and shows how it presents a close
analogy to the atomio theories of the schools of S8anskrit Buddhism. The concluding

hapt deavours 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.










theory of moments and the denial of motion. Herein an attempt has been made to
sift the material 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 Theravade is less true about the other
schools of Buddhism. For Prof. Stcherbatsky’s works, notably The Central Con-
ception of Buddhism, Prof. O. K. J. Rosenberg’s Die Probleme der buddhistischen
Philosophie (Heidelberg, 1924) and Dr. Mo Govern’s 4 Manual of Buddhist
Philosophy, Vol. I (London, 1924), (e.g.) have gone & long way to elucidating the
Buddhist theories of matter as expressed in Sanskrit, Tibetan and Chinese sources.
Along with these should be mentioned Prof. De la Vallée Pdussin’s monumental
translation of the Hiuan Tsang version of the Abkidkarmakosa, under the title :
L’ Abhidh kosa. de Vasubandhu, Vols. I—VI (Paris, 1923-31). With its volu-
minous notes and critical observations, this translation has become an indispensable
source book for a study of the dootrines and theories of the schools of Sanskrit
Buddhism.

Although the present study is concerned with the Buddhist analysis of matter as
expressed mainly in the sources of Theravade 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 & view to bringing the subject
into & wider perspective and to presenting it with & greater measure of precision. In
this connection, the emphasis has fallen more on the Vaibhasika and the Sautrantika
8schools of Buddhism. "These were two of the leading Hineyana schools with whom
the Theravadins had much in common. Both subscribed to a realistio view of
‘existence ; the former had o tendency to naive realism and the latter a predilection
for—but certainly not a commiittal' to—subjectivism. Although less emphatic,
these two trends are observable within the Theravada scholastioism itself. In the
later works of the Theravadins there is & marked tendency to declare as nominal
what in the earlier are recognized as real. In viow of these circumstances, it was
deemed proper that, in elaborating the Theravada anslysis of matter, special attention
should be paid to the theories and doctrines of the Vaibh&sikas and the Ssutrantikas.

The Vijfianavadins’ denial of matter does not come within the purview of this atudy.
However, some passing comments on their attitude to the subject under considera-
tion have been mede, wherever it was felt necessary.

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

Introductory

ON the basis of its occurrence in the philosophical terminology of the Pali Cenon,
at least four meanings of ripa can be distinguished : Frequently it occurs in the
(goneric) sense of matter, and with almost equal frequenoy in the more specific sense
of what is visible, to be more precise, * the sphere of visibility . Raroly it is seen
to figure s a simple substitute for the more specific compound, r&pa-dhatu (.loka),
which signifies the second of the three planes of existence recognized in Buddhist
cosmology—what Mrs. Rhys Davids calls * the realm of attenuated matter ”, and
with almost equal rarity, as referring to four stages of ecstatic experience, technically
and more specifically known as ripajjhana. These four may be represented as the
generic, the specific, the cosmological and the “ psychological *’ meanings of the term.

Buddhaghosa and Dhammapala—the two illustrious commentators of Theravada
Buddhism—collate as many as nine meaninge (aftha) in which the term in question
is said to oocur in the cenonical works, namely,

(1) répakkhandha—the material aggrogate

(2) sarira—the physical body of & living being

(3) vanpna—colour

(4) santhana—form, figure, configuration

(6) kasina-nimitta—the “ meditation "’-object

(8) paccaya—condition, cause

(7) sabhava—nature

The 8th end 9th are what we have introduced as the cosmological and *“ psycho-
logical * meanings. That the number is not exhaustive is recognized by the addition
of the word, adi, ‘“ eto. ” 1

Some of these items could, however, be brought under ripa in the generic sense
of matter.

Rapakkhandha (No. 1) is the first of the five aggrogates into which Buddhism
analyses the empiric individuality, the other four being vedand (feelings), sa##d
(perceptions), sankhdra (synergies, formations) end vififidna (consciousness). Some-
times it is used in a wider sense to mean the totality of matter (sabbam répam).3

1800 AA.1, p. 21 and ThigAd. p. 98 ; see also Abkidkanappadipikd-sici, ed. SBubhuti (Colomb
1938) pp. 304 ff.
1 See e.g. S. IT, p. 262 ; ITI, pp. 68, 80.
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It may also be noted here 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.! For the moment, we may overlook this latter usage. Sarira (No. 2) can
be considered as referring to the matter that enters into the composition of a living
being.

Thet ripa sometimes occurs in the sense of vanna, colour (No. 3) is said to be
supported by the oft-recurrent canonical stat b : cakkhuf ca paticca ripe ca
uppajjati cakkhuvifiidnam®=because of the eye and because of r@pa (the visible)
there ariges visual consciousness. In the opinion of the Pali commontators, ripa
in this context means colour.? But according to the Pali Canon, colour as well as
shape, form or figure constitute the sphere of visibility (ripayatana).t The com-
mentators,® however, ousted the latter from its treditional domain on the ground
that in an absolute sense it was not visible and, as the Sautrantikas did, explained it
a8 a mental construction “ superimposed on the difference of coloration .6 It is
in the light of this subsequent development that we should undorstand why the term
ripa in the quoted sentence is sought to be intorpreted as colour.

The mention of santhana, form, figure (No. 4) is perhaps in order to recognize one
of the general meanings of ripa. But its mention separate from vapna, colour
(No. 3) is also a logical necessity arising from the above-mentioned development.

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

Why ripa is sometimes used to refer to kasina-nimitta, the “ meditation-object *
(No. b) i8 of courso not far to seek. This is & name given to an objeot which could
be profitably used for the practice of concentration which has the atteinment of
jhana (Absorption, Ecstasy) as its end. According to the classicel account given in
the Visuddhimagga, at the initial stage of concentration the selected object is called
parikamma-nimitta, the preperatory image. As the process of concentration gathers
more and more intensity there comes a time when the original sensuous object is
replaced by its corresponding mental image called uggaha-nimitia, the acquired
image. With further progress in concentration there sets in what is called patibhiga-
nimitta, the counter-image which is subtler then the immediately proceding one.?

1 8eeo below, pp. 9 ff.

3860 0.g. M. I, p. 259.

3 Sco Asl. p. 317.

4 8ee Dhs. p. 139.

$ Bee Asl. p. 317.

¢ 8toherbatsky, Cent. Concep. p. 11.
7 See below, pp. 49 ff.

8 Op. cit. pp. 180 ff.
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Image, figure, sign, appearance—these are some of the general meanings of riipa.
And if the object of concentration is sometimes referred to by ripa, then it is one
of these general meanings that comes to our mind.

That ripa is at times used in the sense of paccaya, condition (No. 8) does not seem
to be supported by the example cited—a quotation from the Asiguttaranikaya,
which runs as follows : “ Saripd bhikkhave uppajjonti papakd akusald dhamma no
aridpd .t The Commentary notes that ripa in* sar@ipd ” and its negative * aripd
should be understood as synonymous with paccaya.?

‘When the original passege where the sentence occurs is taken into consideration,
considerable doubt arises on the validity of this explanation. Therein we find nine
similar sentences, each differing only in reepect of the firat and the last words. Five
of them come before the above sentence ; they begin with () sanimitid, (b) sanidand,
(c) sahetuka, (d) sasankhard and (e) sappaccayd, and end with the respective negatives.
Four of them come after it ; they begin with (f) savedand, (g) ##id, (h) savififidnd
and (i) sankhatarammand, and end with the respective negatives.?

Commenting on them the Commentator obseryes that niddna, hetw, sankhdra,
paccaya and rdpa in (b), (c), (d), (e) and sardpd are all synonymous with kirana,
reason. That nidana, hetu and paccaya as used in the Pali texts carry more or less
the same sense is, of course, understandable. But one feils to understand why
sankhara and répa too should be treated similarly. For one cannot fail to notice
here the names of the five khandhas in sardpa, savedand (f), sasa#ifia (g), sasankhirg
(d) and savfifidnd (h). However, it should be noted that in the passage in question
the names of the five kkandhas do not ocour in the same order as they are usually

ated. For the sent beginning with wkhard does not come between
the two beginning with 77 end savififidnd.
It is to be noted that in respect of dand, 7% and savift#dnd the same treat-

ment is not given. It is speoifically stated that land means ‘* vedandya sati ”,
i.e. when there is or because of vedand. And it is also stated that the other two
terms (and senkhatérammayi), too, should be understood in the same manner.’

This explanation fits in well with the context. And it seems to us that sar@pd
and sasankhard, too, should be approached in the same way. Thatis to say, sariipa=
when there is or because of r%pa, and sasankh@ra = when there is or because of
sankhara. 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, riipa
and sankhdra, are causes or conditions in relation to something, i.e. the ariging of
evil and unwholesome states of mind (papaké akusala dhamma).

t Op. cit. i, p. 83.

38e0 AA. I, p. 21, and IT, p. 164.

3 A.T, pp. 82-83.

$ Nidanam ketu samkharo paccayo riipan ¥ sebbans ps hi etani karanavevacandn’eva.—AA.
IT, p. 164.

§ Ibid. boo. cit.




It is of much significance that in the list of meanings given by Dhammapala, ripa
in the sense of paccaya does not ocour. Along with this may be mentioned that in
one of the manuscripts collated by the PTS. Editor of the Anguitara-nikdya Aitha-
katha TX, the statement that ripa and sarikhira are synonymous with nidana, hetu
and paccaya is missing.!

Coming to No. 7, the example cited to show that ripa sometimes means sabkdva,
nature, appearance is : “ Psyaripe sitaripe rajjats ”® = * One delights in what is
of pleasant naturo, in what is of delightful nature . This is rominiscent of & paesage
in the Yamaka of the Abhidhamma Pitaka where in the form of questions and answers
an attempt is made to unfold and delimit tho implications of the term, répa :

Question : Répam rapakkhandho ti% (I8 ripa rapakkhandha ?)

Answer : Piyardpam salardpam rdpam, na rapakkhandho ; ripakkhandko riipas
c'eva rdpakkhandho ca. (Piyardpa and sitaripa are ripa but not
ripakkhandha ; rapakkhandha is ripa and is also rapakkhandha).

Question : Na rapakkhandho na rippan ti? (What is not rdpakkhandha is also
not rilpa ?)

Answer : Piyardpam sitaripam na ridpakkhandho, répam. Ripa# ca rdpak-
khandha®i ca thapetvd avasesd na c’eva ripam na ca ridpakkhandho.
(Piyarépa and sdlardpa axe not rapakkhandha, but ripa. Apart from
ripa and rivpakkhandha, the rest are neither riipa nor ripakkhandha).’

This oatechism is rather enigmatio. At first sight it seems to suggest that the
Yamaka has recognized certain kinds of matter (riipa) which it excludes from the
aggregate of matter (répakkhandha).

Shwe Zan Aung, while agreeing that ridpa 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] nipa [belong to] the ‘ material group’?
[The eighty-one worldly classes of consciousness and their concomitants called] ripa
that is ¢ attractive ’ and ‘ pleasant ’ aro called r#pa, but they do not belong to the
¢ material group ’. The twenty-eight material qualities ( . . . ) that go to make up
the material group are designated ripa and they belong also to the ¢ material group ’.

[Again] is anything that does not belong to the ¢ material group ’ ever called
ripa ? [such is the question.] Things attractive and desirable are called ripa
though they do not bolong to the material group. Those things and tha.t group
apart, the remainder [viz. the eight classes of tr dental, i.e. lokutt
and their concomitants, and Nibbina)] are neither called répa nor do they go to make

up the material group .4

180 A4, II, p. 164, n.I.
S Thigd. p. 98.

% Yam. 1, pp. 18 ff.

4 Opd. (Appendix) p. 273.
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It will be seen that this tranelation, with what is given within the square brackets,
explains satisfactorily the whole catechism. It will also be seen that the whole
translation has become coherent and meaningful because of the two interpretations,
underlined* and given within square brackets.

To repeat :

(i) “ Piyardpam satarGpam * is interpreted to mean the eighty one worldly classes
of consciousness and their concomitants.

(ii) *“ na Ceva ripam na ca rdpakkhandho » = @ *’ (neither réipa nor répak-
khandha = the rest) is interpreted to moan the eight classes of transcendental con-
sciousness, thoir concomitents, and Nibbana.

It is implied thet the items in (i) can be described as piyariipa and sdtariipa and
that the items in (ii) cannot be so described.

On the basis of this interpretative translation one could certainly say that in this
perticular passege of the Yamaka ripa is used not only to refer to the material
aggregate but also to express states of mind. This same explanation appears in
Mrs. Rhys Davids’ Introduction to the Yamaka.® And, Surendra Dasgupts, too,
seems to have understood the passage in the same way when he refers to Yamaka,
I, p.18 as an instance where riipa is sometimes used in a subjective sense.?

There are, however, certain difficulties that militate ageinst such a conclusion.
At the very outset it should be stated that neither in the Yamaka nor in the Com-
mentary is it explicitly said that “ Piyarapam sataripam * and ““ avasesd * are to be
understood in the same way as they are interpreted above. Could it, then, be taken
a8 implied in the catechism and demanded by the context ?

This, too, does not seem to be possiblo because of more positive difficulties. It
may be noted here that in the Nikayas a wide variety of things, mental as well as
material, are described as piyar@pe and satardpa’—a fact pointing to tho generality
of their usage. Coming oloser to the Yamaka : the same situation obtains even'in
the Abhidhamma Pitaka. In the Vibkasiga, for instance, we find sixty items enume-
rated as an answer to the question : What is piyaripa and satarépa ?  Among them
ten are the first five sense-organs and the corresponding objective fields.® These
ten items, it may be noted here, are included in the ripakkhandha. It may then be
asked that if some items included in the riépakkhandha are describable as piyaripa
and sdlargpa, why is it that in the Yamaka what is piyaripa end sataripa is com-
pletely excluded from the rapakkhandha.

The question does not arise if the catechism is understood in the light of certain
oxegetical methods pursued in the Yamaka. In unfolding the implications of terms
sometimes it lays emphasis on what appears to be obvioue and seems to make more

1 underlining is oura.

3 Yam. X, Introduotion, IX.

3 Hist, of Ind. Phi. I, p. 94.

4 See 6.g. S. IT, pp. 108-9 ; Iti. p. 114 ; Pem. 1. p. 40.
$ Op. cit. pp. 101 1.
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complicated what is menifestly clear. The nature of the work is summarized by
Nyanatiloke Thera when he observes : “ To me it looks, as if this book was composed
for examination purposes, or to gat versed in answering sophistical and ambiguous
or captious questions, on ell 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. ”’*

Following is an example of how it attempts to unfold the import of the term,
gandha.

Question : Is gandka the gandhiyatana, the sphere of smell ?

Answer = Silagandha (fragrance of virtue), samadhigandha (fragrance of concen-
tration), pafifidgandha (fragrance of wisdom) are gandha but not
gandhiyatana.?

The purpose is to show that gandha in its figurative usage (e.g. pafifia-gandha)
should not be confused with gendha when it stands for smell, the objective field
ocorresponding to the olfactory organ.

To teke another example :
Question : Is sota the sotdyatana (the organ of hearing) 2

Answer : (Yes, but not always, 6.g.) tankdsota (the stream of craving) is (also)
sota but not sotdyatana.?

Here, both sotdyatana, the organ of hearing and tanhdsota, the stream of craving
are called ““ sota " becauss it ocours in both worde—although of course sota in sot-
ayatana is different in meaning from sota in tankdsota. In the former it means
““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 *“ Piyariipam sdtariipam ” should be translated, not as  Things
pleasant and desirable ” (=Aung), but as  of pleasing and delightful ‘nature’”
(=Nyanitiloka).* Usually (but not elways) when Pali works refer to things pleasant
and desirable they use the words : yam piyaripam satardpam . . JS=that which
is pleasant and desirable . . . But that is not the main argument here. The
moment we understand it as ““ Things . . .”, we are at & loss to understand
why they are completely excluded from the riépakkhandha. For, as observed
above,® in the Vibkasiga what is included in the ripakkhandka is also described
a8 piyardpa and silardpa. And it is very unlikely that the Yamake has deviated
from this tradition.

t Quids through the Abhidhamma-Pijaka, p. 33.
* Yam. X, p. 64 ; also p. 167,

3 1bid. X, p. 64 ; also p. 188.

¢ Guide through the Abh. Pijaka, p. 31.

8 Cf. e.g. S. 1L, p. 108 ; Parn. I, p. 40.

¢ See above, p. 5.
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Taking all these facts into consideration we may then explain the four points
of the catechism as follows :

(i) “ Piyaripam sataripan ” (of pleasing and delightful nature or appearance) is
called ripa in the same way a8 taphdsota is also called sota.

(ii) Rapa (=Piyardpam sdtardpam) is excluded from ripakkhandha (material
aggregate) in the same way as sofa (=tanhdsota) is excluded from sotayatana. The
exclusion of piyaripe and sdtardpe from ripakkhandha is tantamount to saying
that the meaning of ripa in the first two words is different from the meaning of
ripa in the compound riipakkhandha. In the former it means (of pleasant and
delightful) nature or appearance ; in the latter, (aggregate of) matter.

(iii) Rapakkhandha is called ripa as well as ripakkhandha in the same way as
sotayatana is called sota as well a8 sotdyatana. Here only one meaning of the term
is teken into consideration.

(iv) The last statement : ‘‘ Apart from ripe (=Piyerdpam sitaripam) and
rapakkh , the rest ( @) are neither répa nor rupakkhandha *, could be
\mderstood in (.he same way &8 : “ Apart from chairs and tables, the rest are neither
chairs nor tables . The words, ¢ the rest *’ (avases@) according to this explanation
cannot be interpreted a8 referring only to the eight olasses of tranacendental con-
sciousness, their concomitants and Nibbagna. They too are certainly included.
But “ the rest ”’ means much more, i.e. all except réipa (Ptyariipam sitardpam)
and ripakkhandha.

The explanation we have given here may look strange. But when one considers
how the Yamaka seeks to unfold the implications of gandha and sofa, strangeness
ceases to be a disqualification. Be it also repeated here that neither in the Yamaka
nor in its commentary is it stated that *“ Piyariipaim sitardpam ” and “ avasesd ”
(the rest) should be understood in the same wey as they are interpreted in the quoted
translation (underlined and given within square brackets)! Moreover, the present
explanation does not contradict but falls in line with the situation which obtains
in the Vibhaiga. The whole purpose of the catechism is to clarify the implications
of the term.r@pa in the compound ripakkhandha and to avoid its being confused
with riipa a8 it occurs in piyardpa and sdlaripa. In point of fact, the Commentary
rightly observes that the questions in this catechism are asked for the sole purpose
of olarifying the implications of terms—vacana-sodhanattham.®

‘We may then conclude that as far as this particular Yamaka catechism is concerned
it is not correot to say that rpa is used to express states of mind.

In the foregoing pages we have referred to many of the sonses and contexts in
which the term ripa ocours in the canonical texts. Our purpose was not 80 much
to examine them all—although of course we have had the occasion to examine
some—as to give an indication of how even in the technical terminoligy it ocours

1 Bee above, p. 4.
3 YamA. p. 59,
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in a plurality of senses. For we are not concerned with all the meanings of nipa as
& technical term,* let alone its many meanings as a general term. Within the purview
of this study will come an examination of 7d@pa in what we have celled its generic
sense, i.0. in the sense of matter. Stated otherwise, ours will be a study of réipa-
kkhandha in its widest scope, i.e. as sabbam ripam, the totality of matter.

Rupakkhandha :

Concerning the meaning of riipakkhandha there is, however, one important fact
that should not be overlooked.

According to the Abhidhamma the compound denotes twenty-seven® (in some
woiks twenty-eight?) items called r@pa-dhammas (material elements), classified
into two categories as primary and secondary. .They are often referred to as sabbam
riipam. 'This, however, is not to overlook that sometimes the compound is used
in & “narrower” sense to mean the rapa-dhammas that enter into the composition of
& living being.¢  On the other hand, the situation in the Nikayas is rather complex.
For, ag we have already indicated,® therein ti rdpa in r@pakkhandha is
seen to becur in a subjective sense, too. We may first olarify its position in the
Nikayas.

As in the Abhidhamma, in the Nikdyas too ripakkhandha is i used to
mesan the matter that enters into.the composition of a living being.®

Sometimes, as is also the ‘case in the Abhidhamme, it is given a wider scope :
The four primary elements (mahdbhfita) and the matter that is dependent on them
(updda-rapa) are rapa.? They are either internal (ajjhattam, ejjhattika), ie. as
part of the complex that makes e living being, or external (bahiddha, bakira), i.e.
matter other than that which onters into the composition of living beings. In
combination both refer to the totality of matter (sabbamn ripam)8 The other
usual way of referring to all matter is : iwhatever 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 matters® With the necessary adjust-
ments, this kind of description is extended to the other kkandhas, too.

1 On the subjeot of riipasshina and ripaloka, see Stcherbatsky, Conception of Buddhist Nirvina,
the ch. on “ Buddhism and Yoga ”; Aung, Cpd. pp. 18 ff.; Mrs. Rhys Davids, Bud. Psy.
PD. 941., *“ Dhydna in early Buddhism *, THQ. Vol. 3, 1027 (pp..689-716) ; M. Aneski and.J.
Tekekusu, “Dhyana”, ERE, Vol. 2 (pp. 702-704); E. J. Thomes,Stats of the dead (Buddhist)”,
ERE, Vol. 2 (pp. 829-833) ; Y. N. Sinhs, Ind. Psy. : Perceplion, pp. 314 .

*8ee Vbh. pp. 12 ff. ; Dhs. pp. 124 ff.

* The commentaries add hadaya-vatthu as the 28th, see below, pp. 62 ff.

4 8eo Vbh. p. 3.

* 8ee above, p. 2.

¢ See e.g. M. II, p. 68 ; 8. ITT, p. 58.

* Cf. yam kifici riapam sabbam répam catldri mahabhitdni cab 7 ca mahabhiita: upadaye
ripam. M. I, p. 87.

2 See below, p. 116,

?® Yam kifies rapam atltanagatapaccuppannam ajjhatiam va bahiddha v@ hinam va panitam v3
yam dire santike va sabbam rapam—S. I1I, p. 68.
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Where, how and why ripa(kkhandha) is sometimes used in a subjective sense
may now be considered. In the Khandha Samyutta of the Samyuttanikaya® one
reads :

Ruppati ti kho bhikkhave tasma riipan ti vuccati. Kena ruppati ? Sitena pi ruppati
unhena pi ruppats jigacchaya pi ruppati pipasiya pi ruppaeli dom k atatapa-
sirimsag ph Pt ruppats.

It will be seen that the most significant and central word in this passage is the
verb ruppati, which, in the PTSD, is explained as: to be vexed, oppressed, hurt,
molested. Buddhist exegesis, too, recognizes the same meaning when it paraphrases
it a8 : is disturbed or excited (kuppati), hurt or impressed (piliyati), broken or
disintegrated (bkijjati)3 In the Abhidharmakoéa version of the passage (Somewhat
different) it occurs in the Sanskrit form as ripyate and is commented : étre rompu
(rupyate) signifie étre endammagd (badhyate).’

There is, however, this fact to be noted. According to the Buddhist exegesis
ruppati ocours 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 & physical and objective eense.

In the opinion of the scholiasts ruppats in the quoted passege ocours in the latter
context ; that is to say, the verb implies disturbance in what we have desoribed
a8 the physicalsense. The disturbance implied by the verb ruppati—it is suggested—
is the disturbance of the physical body of & person. It is disturbed (ruppati) by cold
(sita), heat (upka), “hunger” (jigaccha), “‘thirst” (pipdsd) and by the touch of gnats
mosquitos, wind, the sun, and reptiles (dam k Glatapasirimsay whassa).®

We are given to understand that “hunger” (jigacchd) and “thirst” (pipdsd), as
used in the present context, do not mean hunger and thirst as & subjective experience
or as two organic sensations but the physical factor that brings them about,
that is to say, the heat inside the belly (udaraggisantapa).’

This incidentally reminds one, of the Vaibhisikss who too used the two terms,
hunger (bubkuksd) and thiret (pipdsd) in two distinot senses. In the first they mean
a variety of subjective experience, a state of mind (jighatsa caitasiko dharmah. . . .
evam pipdsd pi vakiavyd)® In the second they mean the physical factors which
bring about the two organic sensations in question. If the physical causes are also
called after the psychological effects, this, it is said, should be understood as a. case
of hypallage, of causo being designated after the effect—rkdrane karyopacarad. It is

1111, p. 88.

3 8oo VbhA. p. 14 ; Mh. NdA.p. 18 ; SA. 1T, p. 290.

* AK. Ch. I, p. 24 ; see also AKvy. I, p. 34,

4 8ee Mh. Nd. I, p.6; ViemS. V, p. 61.

¢ 8ee PemA. I, p. 100 ; Abhok. p. 246 ; VismS. V, p. 51.
¢ See VismS. V, p. 51.

? Ibid. loc. cit.

® Akvy. I, p. 27.
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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 scholestic inter-
pretation the term ripa which in the passage is defined as ‘“that which is disturbed”
(ruppaii ti) moans the physical body because it is disturbed or affected by the factors

ted. It is, how , 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, comes into contact with heat, cold, ete.,
there arise tactile sensations. Hunger and thirst (i. e. in the psychological sense)
are also explained as tactile sensations. They are brought about when ‘‘hunger”
and “thirst” (i. . in the physical sense — udaraggisantdpa) come into contact with
the organ of touch which, as stated above, is spread all over the body. But it is
not admitted that this ‘‘mental disturbance’ (tactile sensations) is either meant. or
represented by the term ripa in the quoted passage.®

For allits precision of statemont 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. If we undorstood the items
enumerated in a direct way, the resulting conclusion would certainly be different.

In the Nikayss the verb ruppati is moetly, if not always, used in a subjective
sense to mean *distressed, grioved or pained”. Its extonsion to refer to the disturb-
ance or mutability of matter appeers to be the work of later acholasticism—although
of course such a use is perfectly understendable. Prof. Kern’s study of the verb
a8 it ocours in the Jataka end the Cariyapitaka has also brought into relief its impli-
cation of griof.? In understanding the above paseage, the Sutlanipdta gatha sentence,
“sallaviddho'va ruppati”4 — “is pained, distressed or molested like unto one,
pierced by en arrow”, is of much significance. In paraphrasing this ruppati the
Niddesa uses, among other words, d ito hoti — 1 sorrow-gtricken.’,
Commenting on the Sanskrit version of the sentence, Yasomitra observes that
herein it is proper that rdpyate should be understood as indicative of disturbance
in & psychologicel senso, i. e. the painful feeling (dubkhavedayitrdvid badhyala its
yuktam).* It will thus be seen that, as Tecognized 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 affliotion, the painful experience which results from
the latter.

t8e6 AK. Ch. I, p. 12; of. attum-icché jighotsd caitasiko dharmab. tesya kirapam. antor
wudare kdyendriyena yah spréyate. ad jighatsé namepadiya-ripem. yatha buddhanam sukham
utpada ity-ddi abhyudaya-nihérey Khakdranatvat buddhotpddasya sa sukham by ucyate.
tadvat.—AKvy. I, p. 27.

* 8ee ViemS. V, pp. 51 ff.

8 Verspreide Qeschriften, 11, p. 261.

¢ 8n. p. 151 (verse 767).

S Mh.Nd. I, p. 5.

¢ AKvy. I, p. 34.
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Ruppati of the quoted passage, too, could be understood in a similar (direct) way.
“Sitena. . . .ruppati jigacchaya. . . .ruppati” could well be taken to mean ““is disturbed
or affected by cold, hunger”. This is another way of saying that one is experiencing
the disturbance or affections, namely, of cold and hunger. The other items, too,
can be understood in the sawe ‘When understood in this way the resulting
conclusion is that in the quoted passage the term riga is used in a subjective sense,
i. e. as referring to certain organio affections.

‘This, moreover, is not the only Nikdyan passage where ripa(kkhandha) is used
in & subjective sense. In the Majjhimanikaya ii 98, it seems to refer to the visible,
sounds, smells, tastes and the tangible in their appearance as sensations.

From t his it should not be concluded that in the Nikayas ripa(kkhandha) is
always used in the senee of, and understood as, sensations. This ig only one of the
senses in which the term is sometimes used. For, as noted earlier, more often
than not it is used in the sense of matter, whether it is understood a8 a part of the
complex that makes & living being (ajjhattam) or otherwise (bahiddha). Some
degree of elasticity in the use of terms is more evident in the Nikayas than in the
post-Nikayan works. Such & situation iz understandable, for at the earlier phase
of Buddhism the emphasis seems to have been more on practice than on theory.
As yet, it was too early for the need to demarcate clearly the range and use of the
terms to be felt. Rigid and standard definitions, delimitation of the implicati
of the doctrinal concepte and terms, coinage of more and more technical terms, were
more the work of Abhidhamma scholasticism. A glance at the works of the Abhi-
dhamma Pitaka would show, among other things, how and to what extent the

of “v dhana” (clerification of the implications of terms) was carried
out And we saw,® how the Yamake sought to clarify the apparently obvious
fact that tanhd-sota, the stream of craving is quite different from sotgyatana, the
organ of hearing. Since our immediate concern is with the term rapa(kkhandha),
let us narrow down the field and see how it came to be explained and defined with
inore and more precision.

In the Abhidhamma Pitaeka there is certainly some uniformity in the application
of the term rapa(kkhandha). It was observed thet in the Nikayas although it stood
as a general term for matter, at times it was also used to express certain subjective
phenomene. Herein, on the other hand, the latter use is given up. Rapakkhandha
includes a group of twenty-seven items called ripa-dhammas, material elements.
However, the constituents of the group are not as uniform es might be expected.

1 860 Dasgupta, Hist. Ind. Phi. I, p. 94. The quoted passage seems to give en indication of
the type of afflictions which often asssiled the monks in their solitary retreats. Cold, heat
hunger, thirst, the touch of mosquitos, the sun, wind, and reptiles—these would have often
visited the monks who often betook themselves to forests and solitary haunts for purposes
of meditation. In fact the self-same itoms are enumerated elsowhere (see M. II, p. 176,
III, pp. 56, 88) and the good monk is described as one who could put up with them (khayt).

* 8ee above, p. 8.
* Ree above, p. 6.
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Some represent certain elements of matter and the others certain facts connected
with matter—all postulated as ripa-dh 1 Thus, although the term is deli-
mited as to its application, yet the diversity of the items denoted by it suggests
that in the Abhidhamma Pitaka, too, it was used with some degree of elasticity.

In the post. jcal Abhidh ic works this situation, too, was reformed.
On the basis of a classification as nipph and anipph the real el ts of
tter (nipph ) were distinguished from the inal? A contribution more

vy

positive thnn this, too, was made It is true that in the Dhammasangani of the
Abbidhamma Pitaka each ridpa-dhamma is given a short and laconic definition.
It is also true that on the basis of these individual definitions one could understand
how it interpreted matter. Nevertheless it hes not provided us with what might
be called a formal and general definition of matter. The later scholiasts took up
the matter and fulfilled the need. And this is the next aspect that we propose to
consider here.

Definitlon of Matter:

We have already disoussed the significance of ruppats in the quoted Samyuttans-
kdya-pessage and shown that therein fipa is used torefer to certain organic affections.?
That ethical edification was one of the reasons in using this verb here and elsewhere
(but not everywhere) is fairly obvious. For conveying as it does the idea of grief,
affliction, molestationitis very suggestive of the fact of suffering (dukkha-sacea), whioh
is one of the cardinal doctrines of Buddhism. In the commentaries and the kindred
works this verb along with its noun, ruppena were made use of to develop & definition
of ripa.in the sense of matter. And in these latter contexts they came to assume,
80 to say, & less religious and more scientific tone. This association of ruppati with
matter could certainly be traced to the Sutta passage. Could it then be concluded
that in the Sutta passage, too, ripa was used in the same sense ? Such a conclusion
does not necessarily follow. We believe sufficient evidence was adduced to show
that the reference is to certain subjective phenomena. What seems to have happened
is this. The Sutta passage provided a clue to develop a definition of r@pa in the
sense of matter. And once this was done, the passage itself was sought to be inter-
preted 8o as to fall in line with this definition. The apparent connection between
ruppati and ripe (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 ruppati is the etymological base of ripa.é Such attempts at postu-
lating etymological bases to suit given interpretations are, in fact, met with in the
Buddhist exegesis.

1 8oe Dhs. pp. 124 ff.

2Bee Vism. pp. 381-2; Aal. p. 343 ; Abhvt. p. 4.

2 8ee above, p. 10.

% Boo Abhuk. p. 245 ; oo also Abkidhanappadipiki-siics, p. 360.
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It hardly needs mention that the vorb ruppati and the noun ruppana, when
associated with the definition of matter, are indicative of disturbance in a physical
sense or on & physical level. The commentators’ stat: t, namely rupp
lakkhanam ripam, expresses the mutability, changeableness or disintegration of
matter or its susceptibility and receptivity to being disturbed, obstructed, scattered.
or dispersed.’ In the Abkidharmakosa the agoncy of ruppana is given as the hand.?
The implication is that material things could be subjected to ruppana by other
material things. And, the fact of ruppana in matter is seid to take place by way of
its modification (viparindmotpddana) and by wey of ite scattering, dispersal (vikriyo-
tpddana)® In the Theravada sources the phenomenon of ruppana is often illus-
trated with reference to cold {sitz) and heat (upha). When a physical object is
confronted with such contrary forces as cold and heat, the climatic disturbance
which it undergoes is a cese of ruppana in matter.4

The above definition is certainly not very specific. To say that matter is that
which is subject to ruppana is too general a statemeunt, just as r@pam aniccam
(matter is impermanent). What is more, as recognized in the Buddhist oxegesis
itself, ruppana could also mean disturbance on a psychological level.t It was
perhaps the recognition of this generality that led certein Buddhists to advance
another definition, more specific than the above. According to this definition,
givon in the Abhkidharmakosa and its Vyakhyd, * pratighata ” is the fundamental
characteristic of matter.

Pratighita is ‘‘I'impénétrabilité, le heurt ou résistance, ’obstacle qu’un ripa
oppose a ce quo son lieu soit occupé par un autre ripa *.* This definition points to
the faot of extension (occupation in space) and to the fact of resistance as the
fundamental characteristics of matter. Matter is that which is sapratigha, i.e. thet
which covers or is extended in space—yad dedam avrpoti.? Where there is one
sapratigha object there cannot be (at the same time) another sapratigha object—
yatraikam sapratigham vastu tatra dvitiyasyotpaltir na bhavat.

Thus the definition of matter as sapratigha brings into relief its characteristic of
“ covering ” (dvaranalaksana), i.e. extension in space, and its power of resistance or
impenetrability (pratidbandhana).®

1Cf. UdA.p. 42 ; VbhA. pp. 3, 4; ViemS. V, p. 51 ; PsmA. 1, p. 79.

*0p. cit. Ch. I, p. 24.

* Ibid. loc. cit.

< Cf. Ruppati t situnhadihi mMmm a7 ds & attho. Vikiruppatti ca sitddiviro.
dh. idhd tead: s yeva. -Ab}mk P. 245; see also VismS. V, p. 52.

‘PP

* See above, p. 9.

¢ AK. Ch. T, pp. 24, 25.
7 AKvy. 1, p. 24.

& Ibid. I, p. 66 ; Stcherbatsky, Cent. Concep. p. 11, n.2,
®8es AKvy. I, p. 58.
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In the Theravida Abhidhammic works patigha is often used as indicative of the
contact, actual or potential, between the first five sense-organs and the corres-
ponding scnse-objects. The ten items in question are therefore described as (rizpam)
sappatigham! Nevertheless the characteristics implied by the above definition are
rocognized in tho Theravada, too. This is shown by the conception of the four
primary elements of matter (makabhita).

As we shall see in detail in the next chapter, although the four are named pathavi,
apo, tejo and vayo, they are not understood in the popular sense as earth, wator, ﬁre
and air respoctively. The first represents solidity (kakkhalatta) and ext
(paitharana); the second, fluidity (devatd) and cohesion (bamihamtta) the third, the
temperature of cold and heat (sita, unha) and the fourth, distension (thambhitatta)
and mobility (samudirana). They are positionally inseparable (padesato avinibhoga)
and necessarily co-existent (niyata-sahajila) and are present in varying degrees of
intensity (ussada-vasena) in all instances of matter, beginning from the amallest
material unit (ripa-kalipa)® to anything bigger than that.

Now the fact that pathavi-dhatu, which represents solidity and extension, is said
to be present in every instance of matter, is another way of saying that every
instance of matter is charaoterized by solidity (whatever be tho degree) and ex-
tension (whatever be the extent). In the Abkidk kos: :and its Vyakhya the four
primary elements are dofined in more or less the same way. Hence it is very likely
that, when they take pratighata as the fundamental characteristic of matter, they
have built up this general definition on the same basis.

Elements of Matter:

Useful though these general definitions are, how Buddhism interpreted matter
would not be quite clear before & study of what are called répa- (riipino) dhammas
had been made. A clearer picture would emerge only when the individual definitions
given to these itoms were exemined. This will be the subject of study in the next
four ohapters. However, a few preliminary observations on their general character
mey be made here.

By rapa-dhammas Buddhism means the ultimate irreducible factors or data that
meke up the physical world. Any given material thing is analysable into these
(ultimate) factors, Apart from them, no other matter is recognized. That elusive
metaphysical entity called “ matter ” is oxplained away as an illusion.

Although each rizpa-dhamma is postulated as if it were & discrete entity, this does
not imply that it has an independent existence. It is only for the purposes of
description, that it is so postulated. In actual fact, it always exists in inseparable

1Seo Dhs. pp. 134 ff, and p. 147.
38ee below, Ch. VII.
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association with a set of other rfipa-dhammas. Even when the analysis of matter
“ ended " in atomism, this theory of “ co-operate > existence was not abandoned.
For even the so-called atom (p anu) is again a collection or group (kaldpa) of
ripa-dhammas,.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 does not inhere in another ; nor is one & substance of
another. In brief, no distinction between subst and quality is introduced. A
distinotion is, however, mado between primary and secondary. Even here the
dichotomy is sought to be established with refe to certain causal laws.

Finally a word may be said concerning the list of twenty-seven (sometimes
twenty-eight) ripa-dhammas. Some of the items in the list represent certain facts
(e.g. phases, modes, limitation) connected with matter. To translate them as
material elements would certainly be & misnomer. However, there is this justifica-
tion for our doing so : Buddhist commentators themselves observe that they are not
true ripa-dkammas, but nominal “ entities . Yet, as a matter of convention—
riJhiya—they themselves refer to them by the same termn.* Hence if we, too, keep
ou translating all the items as ‘“ material elements ”, or *“ elements of matter”, this,
be it noted, is done as & matter of *“ rajhs .

2 800 below pp. 47 ff,



CHAPTER TWO
The Primary Elements

MosT of the schools of Indian thought, notably the Simkhya, the Vedanta and the
medical tradition as represented by Caraka and Suruta, recognize five mahabhiitas
(elemental substances), viz. prthivi (earth), ap (water), tejas (fire), vdyu (air) and
akada (ether).* That dkdda is the fifth, is admitted by the Nyaya-Vaiéesikas, too.
But in many respects it differs from the other four : It is a non-corporeal (amirta)
substance devoid of tactility (sparéda) and characterized by ubiquity (vibkil),abso-
lute continuity and infinit itude. As such, unliko the other four substances,
it is not, in tho ultimato a.na.lyals, composed of atoms. Thue, although @kdés is
introduced a8 a bhata, in view of ite peculiar characteristics, it has to be distinguished
from the other four and is, in 8 way, on a par with such intangible substances as
kala, time.? In Jainism, on the other hand, it is not ranked with what is called
bhiida-catukka, * the el tal tetrad ”’ which consists of prthivi, ap, tejas and viyu.
Both gkada and bhilda-catukka are brought under the general heading, ejiva, non-
spirit ; but only the latter is brought under the more specific, puggala, matter.?

The position of Buddhism in regard to this question is similar to that of Jainism.
That is to say, only pathavi, dpo, tejo and vayo are brought under the heading, maka-
bhita. Itisof course true that, as pointed out by Mrs. Rhys Davids,® in the Nik&yas,
sometimes, dkdsa is enumerated immediately after, and apparently as co-ordinate
with, the above four items.® But this does not mean that dkdse is the fifth maha-
bhuta, just as much as vififigna (consciousness) which, too, is sometimes enumorated
after the five items in question,® is not the sixth mahkdbhita. It may be noted here
that, when akdsa and vififiana are mentioned along with pathavi, apo, tejo and viyo,
the general designation used in respect of all the six items is dhdtu. On the other
hand, the term mahdbhita is always used in & more specific sense, i.e. as referring
only to the last four items.

In the later scholasticism, too, the situation remains unchanged. True, on the
nature of dkasa, the scholiasts advance more than one interpretation.” But on its
non-recognition as a mahdbhita, they all agree.

1 8ee Soal, Ponlwe Sciences of the Hmdrua Ch. I.

% Soo Bhaduri, Nydya-Vaidesika Metaphysics, Ch, IIT.
# S0 Paficastikayasdra, pp. 79 1f.

4 8es Bud. Psy. Ethics, p. 86.

$Of. e.g. D. TII, p. 274 ; M. I, pp. 431 f.

€Cf. o.g. M. I, p. 31; A. I, p. 176.

7 8ee below, pp, 91 .
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With this clarification as to the number of mahdbkitas, we may now proceed to
oonsider how they are understood in Buddhism.

In the Nik&yes they are defined in simple and general terms and are illustrated
mostly with reference to the constituents of the body. Pathavi-dhatu is that which
is hard (kakkhalam) and rigid (kharigatam), e.g. hair of the head or body, nails, teeth,
skin, flesh, etc. Apo-dhatu is water (Gpo) or that which is watery (@pogatam), e.g.
bile, phlegm, pus, blood, sweat, tears, etc. Tejo-dhatu is fire or heat (tejo) or that
which is fiery (tejogatam), .g. the heat in the body which transmutes food and drink
in digestion. Vayo-dhatu is air (»3yo) or that which is airy (viyogatam), e.g. *“ wind
discharged upwards or downwards, wind in the abdomen or belly, vapours that
traverse the several members, inhalings and exhalings of breath .

What one can gather from these definitions is that from the very beginning Bud-
dhjsm did not make a radical departure from the popular conception of the makd-
bhvitas. There are, however, some Nikiya passages which seem to imply that they
were understood in a more “ abstraot >’ way,?i.e. as interpreted in the Abhidhamma.
(To this we shall come soon). But within the Nikayas themselves such implications
are not worked out into a clearly formulated theory.

It is really in the Abhidhamma that we meet with such a situstion. Here we
are presented with a different conception of the mahabhitas. 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 boen 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 mean hard and rigid respecti-
vely bring out the essential nature of pathavi-dhdtu, the earth-element.® The first
is said to represent its characteristic (lakkhana) and the second, its mode (dkara).t
The question is raised whether kakkhalatta, i.e. hardness, is itself not the pathavi-
dhatu. It is maintained that although this is the case, yet for the convenience of
definition, pathavi-dhatu is said to possess the characteristic of kakkhalatta.

It will be reen that according to the Nikdyan definition what is (comparatively)
ka]ckhala (hard or rigid) is pathavi, whereas according to the Abhidbammic definition
kakkhalatta (the fact of hardness or rigidity) is itself pathavi.

The conception of pethavi-dhatu in this way is not peculiar to the Theravada alone.
Parallel definitions are met with in other schools of Buddhist thought. Inits chapter
on the Genesis of the World, the Mahdvastu says that when the living beings who
lived at a new evolution of the world began to eat whole mouthfuls of the essence of

18ee M. I, pp. 421 ff.
2Cf. D. 1, pp. 216 £, ; D. XIL, p. 87 ; 8. I, p. 15.
3 8ee Dhs. p. 177 ; Vbh. p. 82.

4 Tattha path lakkh m dutiyam akar Vism. p. 286.
* Cf. Nanu ca kakkhal Ppathavidhati. ¢ 7 S Tathi. pi viAdataviiitatasad:
datth bhi ¢ dh kappandsiddhena bhedena evam niddeso kato. Hvam hé

atthavisesavabodho hoté ti.—ViemT. pp. 302-3.
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this earth as food, their bodies came to possess the characteristics of gurutva, heavi-
ness, kharatva, roughness, and kakkhatatva, herdness.! The implication is given
that gurutva, kharatva and kakkhatatva represent the essential nature of pathavi-dhatu.
The Abhidharmakoda and its Vyakhya, too, use the latter two terms in defining the
pribivi-dhatu.?  In the Abhidharmasamuccaya it is defined as kathinatd,® a term which
could be interpreted as meaning rigidity or solidity. As suoh this interpretation is
almost the same as that given by the Theravidins. Thus there is general agree-
ment among the Buddhist scholiasts in mainteining that what is called pathavi-dhatu
stands for the phenomenon of hardness, rigidity, solidity or compactness in matter.

Pathavi-dhatu is also explained as that which extends or spreads out—pattharats
i pathavi®4 Extension is occupation in space. ‘ Tri-dimensional extension gives
rise to our idea of a solid body. As no two bodies can occupy the same space at
the same time, Buddhists derive their idea of hard (kakkhalatta-lakkhana) from
pathavi ”5 Thus the interpretation of pathavi-dhatu es the element of extension
brings into reliof a different method of approach.

In the commentaries we get further discussions on the peculiar function of this
element. Buddhaghosa observes that it acts as a foundation, & sort of fulerum, and
that it manifests itself as receiving (sampaticchana-paccupaithina).® This has
been further explained to mean that the other three primary elements are established
on it (pathavi-patitthitd) and that therefore it serves as a support, & basis (patiitha-
nam) for them.” That this view is shared by the Vaibhagikas, is shown by their
contention that the * bearing up ™ or supporting (samdkdrana) of ships by water
(= ocean) is & sufficient ground for the inference that the prthivi-dhatu is present in
water.8

The above conception of the funotion of pathavi-dkatu appears to be only a refine-
ment of the popular viow that the earth, as it is ordinarily understood, is a receptacle,
& sort of dumping ground for all types of material things. It is, in fact, significant,
to note that the Vibhavini Tika observes that just as what we conventionally call
earth is the support of trees, mountains, eto., even so the earth-olement is a support
for the other material elements.®

Apo-dhétu representa the fact of viscidity (sineka) a.nd cohesion or binding to-
gether in matter (rdp bandhanattam)® Bandh or cohesion refers more
to its function. * For the apo-dhatu bmds together iron, etc in masses, makes them

1 0p. cit. 1,p. 339 ; cf. Yato ca bhikgavasts md !am prthw!rmmlopakdrakmdhmmhdrmuh
atha tegam kdye guruwam ca kh m ca Ip

3 AK. Ch. 1, p. 22; ARvy. 1, pp. 61, 00

3 0p. cit. p. 3.

4 Vism. p. 287 ; Abhot. p. 64.

$Cpd. p. 165, n. L.

¢ Viem. p. 289 ; see aleo Asl. p. 332 ; Mon. p. 58.

7 Vism. p. 289 ; see also Asl. p. 332 ; Mvn. p. 68 ; Abhvk. ¢ 240.

*Seo AKvy. I, p. 33.

* Tarupabbatadinam pakats; 7 viya sah ipanam patifthanabhar pakkhdyats, h
i vuttam hoti—ADSVT. p. no

10 8eo Dhs. p. 177 ; Vbh. p. 83.
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rigid. Because they are so bound, they are called rigid ; similarly in the case of
stones, mountains, palm-seeds, elephant-tusks, ox-horns, etc. All such things the
@po-dhatu binds and mekes rigid ; they are rigid because of its binding . Paggha-
rapa, flowing, and nissandabhava, state of streaming, are also cited as two other
characteristics of @po-dhatu®—a view which suggests the popular and common sense
idea of water. However, this does not mean that dpo-dkatu, as 1t came to be inter-
preted in the Abhidbamma, is identical with water. No primary element can exist
independently of, or in isolation from, the other three.® Hence dpo-dkdtu is present
not only in water but also in air, fire, etc.

In the schools of Sanskrit Buddhism, too, the ap-dhdatu is defined in a similar
manner. Itstands for dravatva, liquidity, and snehatva, viscidity in material things.¢
It may be noted here thet the ““ ap- "substance of the Vaifegikas, too, has the same
two characteristics : dpo dravah snigdhah.5 But, according to the Vaidesikes liqui-
dity and viscidity are qualities inherent in the** ap "-substance. No such dichotomy
is recognized by the Buddhists. Notwithstanding these metaphysical differences,
the parallelism goes still further. The Vaiéesikes maintain that samgraka, cohesion
or agglutination, is a distinct quality produced by fluidity and viscidity operating
togother.! The Buddhists meintain thet dpo-dhaty, which stends for the facts of
liquidity and visoidity, performs the function of samgraka. Hence it is that according
to the Vaibhasikas, the phenomenon of cohering or non-broken continuity in a blaz-
ing fire is due to the presence therein of @po-dhatu.” The same idea is recognized
by the Theravadins, too, when they say that apo-dhdtu manifestsitself by its action of
cohesion (@po-dhdtu sangahapaccupatthang).®

Tejo-dhatu signifies the phenomenon of heat, the term being used is usma or wsuma.®
In the Sanskrit sources we get uspaiva, and its corresponding Pali form, uphatta is
the standard term used in the Pali commentaries and the {kas.

One significant feature of the Theravada conception of tejo-dkatu concerns the
question of sita, cold. The Vaifesikas, for instance, maintain that ugna, heet is the
peculiar quality of the fire-substance (tejasa usnata) and that $ita, cold is that of the
water-substance (apsu §itatd).!° Since the natural touch of water is cold, * other
substances (bodies) are cold only in proportion to the extent to which water enters

* Ayapingdi-adini ki Gpodhatu bandhitvd thaddhd: 'karali,tﬁya Gbaddhatta tani thaddhani ndma
bh,

honti. Pasd 7 lagthihatthidantagosingadisu pi es'eva nayo. Sabbani K'etdni @podhdtu
eva abandhitwg theddhans karoti, apodhdtuya abaddhatid va thaddhans honté.—Aasl. p. 336 (tr .from
Ezxpositor).

3 8ee Vism. p. 289 ; Aedl. p. 336 ; Abhvk. p. 260 ; Mon. p. 58.
2 See below, p. 23.

4800 AK.Ch.1,p. 23,20.3.

5 VS. p. 58.

¢ Bhaduri, Nyaya- Vaifesika Metaphysics, p. 126.

T AKvy. 1, p. 33.

8 Asl, p. 832 ; Abhut. p. 85 ; Abhvk. p. 260,

* S8ee Dhs. p. 177 ; Vbh. p. 83.

® 738, p. 69.
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into their composition ”.1 That the Vaibhasikas, too, associate $ita with dpo-dhatu,
is shown by their contention that the touch of cold in wind points to the presence
therein of dpo-dhdtu.? Bhadanta §rilsbha’s view:* Le fou élémentaire existe
dans I’ean, puisque celle-ci est plus ou moins froide,”* carries the implication that
heat and cold are represented by tejo-dhatu and dpo-dhdtu respectively.

The position taken up by the Theravadins in regard to this question is quite
different. In the works of the Abhidhamma Piteka we do not get any explicit
statement concerning the position of sita, cold in rclation to the primary elements.
Nevertheless there is no possibility of its being idered as repr ted by dpo-
dhatu because this particular primery element, a8 mainteined by the Theravadins,
does not come within the sphere of the tangible (photthabbayatana).t It is only in
the tika literature that we are presented with a clear statement on this subject :
“ Although cold (sitatd) is known by the sense of touch, it is really tejo. The sen-
sation of cold (sita-buddhi) is obtained when the heat is less, for there is no distinet
quality (gunpa) called cold . ... Hence it is that during the summer season when
people having first stayed in the sun enter tho shede they experience the sensation
of cold. And when they stey there for a long time they experience the sensation of
heat ”.®  Thus in the view of the Theravadins, cold is not the peculiar characteristic
of apo-dhatu (as is believed by the Vaibhasikas), but is the relative absence of heat.
And heat is represented by tejo-dhatu.

The characteristic function of tejo-dhdtu is paripacana, i.e. ripening or meturing.®
For this is the element which heats, matures, sharpens and imparts heat to all other
material elements.?

Vayo-dhatu, the air-element, as defined in the Dk igans, signifies thambhi.
taita, inflation or distension, and chambhitatta, fluctuation or mobility.® While the
other three primary elements stand for the facts of solidity, cohesion and heat, this
represents the more restless and dynamic aspect of matter.

The standard term used in the Pali commentarial works to describe the vayo-dhdtu
is samudirana, which means mobility or motion.® In the Sanskrit sources samuds-
rapatvam occurs in combination with laghu or laghutd (light or lightness).®® For the
Theravadins, lahuia represents one of the secondary elements of matter.! This

1 Bhaduri, Nydya-. Vaidegika Metaphysics, p. 120.
? AKvy. 1, p. 33.
3 AK, Ch, II, p. 146.
4 Bee below, pp. 20—30.
$ Kifcapi ki sitata phusind gayhats, o8 pana tego yeva. Mande hi unhatée sitabuddhi, siatdsankhs-
tassa kassa ot gupassa abhdvato. ... Taothd hi ghammakile 8tdpe thalva chdyem pavigthinam
sitabuddhi hoti, tatth’eva cirakdlam fhitdnam unhabuddhs.—ADSVT. p. 111 ; gee also Vism{.
p. 468 ; ViemS. V, pp. 75 ff.
® See Asl. p. 332.
7 Of. Tegets paripdcets nisets vd tikkhabhd bh peti 6 teyo.—ADSVT, p. 110,
8 0p. cit. p. 177 ; seo also Vbh. p. 84.
® Beo Asl. p. 332 ; Abhvk. p. 281,
10 8ee AK.Ch. I, p. 23,n. 2; AKwy. I, p. 33.
1 See below, pp. 77—78.
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seems to be the reason why they do not assooiate it with vdyo-dhatu, which is one of
the primery elements of matter. The Abkidkarmakosa takes note of a similar
problem, when it observes that according to a Sitra the vdyo-dkdtu is laghutva,
whereas according to the Prakaranas laghutva is a secondary material element. It
seeks to reconcile the two views by stating that ““ le dharma qui & pour nature la
motion (irapdtmaka), ¢’est 1'élément vent : sa nature (légéreté) est manifestée par
son acte de motion (franakarman)’ As the Theravadins conceive lahutd as a
secondary element of matter, in their opinion it is not associated with one partioular
primary element but is dependent on all the four.? These are only minor differences.
There is general agreement among the scholiasts that viyo-dhatu is representative
of mobility or motion (irana, semudirana).

With the development of the theory of momenteriness (ksapa-vada),® the above
definition of vdyo-dhdty could not be retained without modification. We shall
disouss this theory in & later chapter. Suffice it to note here that according to ity all
elements of existence, mental as well as material, are of momentary duration They
are characterized by instant being in the sense that they arise and perish in
continual succession projecting a picture of static existence.; Closely connected with
this theory is the denial of motion. As the Abkidharmakoda observes : ““ Le condi-
tionné n’existe pas au deld de ’acquisition de son 8tre : il périt & la place ou il est né ;
il ne peut de cette place aller & une autre ”.¢ If wiyo-dhdtu is representative of
mobility or motion, how is this statement to be reconciled with the denial of motion %

In keeping with the theory of momentariness motion,too, is given a different inter-
pretation : “ Par motion, on entend ce qui fait que la eérie d’états qui constituent
une chose va se reproduisant dans des lieux différents ; de méme qu’on partle de la
motion d'une flame .5 Accordingly, motion has to be understood, not as the move-
ment of an element of matter from one locus in space to another (dedantaragamana),

but as the appearance of different elements in adjacent loocations (des@ntarotpatts).®
For in the case of mc tary el ts, wherever app takes place there
itself takes place disappearance: yafraivotpaitih tatraiva vindsah.” The olassio

example given in this connection is the light of the lamp. The so-called light of the
lamp, it is contended, is nothing but a common designation given to an uninterrupted
production of a series of flashing points. When the production changes place one
seys that the light has changed. But in reality other flames have appeared in another
place.®

It is interesting to notice that this new definition of motion has somehow or other
found its way to Theravada stholasticism that flourished after the time of Buddha-
ghosa. In the earlier Pali commentaries viyo-dhatu is understood as indicative of

14AK.Ch. I, p. 23.

3 8ee below, pp. 77 .

3 Seo below, pp. 84 ff.

4 0p. cit. Ch. IV, pp. 4-6.

& AK. Ch. I, pp. 22-23.

$ AKvy. T, p. 33 ; seo aleo KSP : MUB. IV, 1936, p. 268.
TAEwy. 1, p. 33.

¢ Beo, Stoherbataky, Buddhist Logic, I, p. 88.
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motion ; but therein motion is not denied. In the later works, notably the tikds,
motion is denied ; that is to say, it is interpreted as desantaruppaiti, the appearance
of momentary elements in adjacent locations This new development has necessi-
tated a modification in the earlier definition of vayo-dhatu. Hence it is that the
scholiasts seek to define vayo-dhatu as the cause of *“ motion * (=desantaruppatti).
It is that which causes or brings about the arising of momentary elements in
adjacent locations (desant tti-hetu-bha . gameti t).3 The recognition,
on the part of the Thcrav&du:s, of this new deﬁnmon of motibtn is no matter for
surprise for, as we shall see in a later chapter,? they, too, developed a theory of momen-
tariness which, except for minor details, presents a close parallelism to that of the
schools of Sanskrit Buddhism.

From the foregoing desoription of the four mahabhillas it would appear that, as
interpreted by the Abhidhammikas, pathavi stands for solidity and extension, dpo
for viscidity and cohesion, tejo for the temperature of cold and heat, and viyo for
motion or (according to the later interpretation) the cause of “ motion . The four
are not the qualities or attributes of what is called bhiita-ripa, the primary matter ;
on the contrary, they are its constituents. In this respect, they are like the three
guypas of Samkhya, which form the constituents of prakri, the ultimate causal nexus
of the world of non-sgelf.

The four mahabhiitas are co-ordinate and represent four distinct forces or phenomena
in the realm of matter. The characteristics (lakkhana), functions (rase), and meni-
festation (paccupaithdna) of one are different from those of another.t The non-
slteration of their characteristics is constantly alluded to. However much one
mahabhiita is influenced by the others, it never abandons its essential nature. In
this connection the Atthasdlini refers to a Sutta passage where it is stated that the
four mahabhfitas might alter their characteristics sooner than it were possible for the
Ariyon disciple, endowed with assured faith in the Buddha, to alter.® The impli-
cation is that both are impossibilities. What all this amounts to is that the four
‘mahabhitas, which stand for four distinot ultimate date of all material 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 pathavi-dhitu and
dpo-dhatu are similar in heaviness (garukaild sabhdgd) and that tejo-dhatu and vayo-
dhatu are similar in lightness (lahukattd sabhaga).® This theory seems to have been
developed from the observation of some of the features of the makabhitas as

1Bes VismT. p. 369 ; ADSVT. p. 110 ; Abhvk. pp. 249, 251.

3 VismT. p. 359.
® See below, pp. 84 ff.
4. .. sabb pi dhati Jakkhanddito nanaty AfAtn wa hi pathavidhdiuyalakkhapa-
rasapacoupafthandns, oﬁiuim Gpodhatu-ddinam.: —Vism. p. 548,
Op. cit. p. 336.

¢ Beo Vism. p. 289.
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understood in the popular or literal sense. It is also reminiscent of the contention
of the Vaifegikas, namely that weight is possessed by only two elemental substances
—earthand water.!

Another fundamental feature of the makdbhitas is that they alweys exist together
(sahajata, aahabhu) No mahabhuta can exist indepondently of the other three.?

The bsist and the ev ® of one do always synohronize with
those of the others It is precisely for this reason that their relation is desoribed
as one of reciprooal co 1ce (afi fifia-sahajata)4 That is to say, since ne

mahabkilte can come into being independently of the others, in this sense, each is
postulated as a condition by way of co-nascence (afifiam’afifia-sahajita-paccaya)
in relation to the other three.®

The commentators seek to explain the mutual conditionality of the mahabhitas
under all possible combinations and permutations : Taking each one beginning with
““ earth " there are three others whose occurrence is due to that one, thus with three
due to one, their ocourrence 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 ocourrence takes place in four ways. But with the last two dependent on the
first two, with the second and fourth dependent on the first and third, with the first
and third dependent on the second and fourth, with the first and fourth dependent
on the second and third, with the second and third dependent on the first and fourth,
they ocour in six ways with two elements due to two.* The fundamental principle
involved in the reletion by way of reciprocel co-nascence is that when one element
arises, what is related to it, t0o, must arise simultaneously. With this as the basis,
the commentators have shown how each of the mahabhiitas becomes, at one and
the same time, the condition as well as the conditioned, in relation to the others,
under different oo and p teati

Closely connected with this is the inseparability of the mahabhitas. They exist
in inseparable (avinibhoga) association : they are not positionally resolvable ; one
‘mahabhita cannot be separated from the rest.” Buddhaghosa explains this character-
istio of inseparability in a rather mysterious way : * And just as, whomsoever the
great creatures such as the sepirits grasp hold of (possess), they have no standing
place either inside him or outside him and yet they have no standing independently
of him, 80 too these elements are not found to stand either inside or outside each
other, yet they havenostanding independently of one another”.# What is attempted
to show is that they have no thinkable standing place relative to each other.

hinati

18e0 Bhaduri, Nyaya-Vaifesika Metaphysics, p. 126.

3 8ee Tkp. pp- 3, 14, 36 £; AK. Ch. IT, p. 248,

? 8ee below, pp. 84 ff,

¢ Tkp. pp. 3, 14,

8 Ibid. loc. oit.

¢ Path of Purification, p. 405 (Viem. p. 301),

7 8ee Viem. p. 381.

8 Path of Purification, p. 401 ; (Vism. p. 387 : Yathd ca yakkhddiné mahabhiitant yam ganh
n'eva nesam tassa anto na bahi hanam upalabhants, na ca tam nissdya na tijthants, evam'eva
etdant pi n'eva afiflam’afifiases anto na bahi thitins hutvd upalabbhanti. Na ca afiflam'aiifiam
nissaya na Gighanh 4).
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This explanation as to the relative position of the mahdbkitas is sought to be
justified on the following grounds : If they were to exist inside each other, then thay
would not perform their respeotive functions. If they were to exist outside each
other, then they would be resolvable, and in such a case the theory of inseparability
(avinibbhutiavida) would have no validity. Therefore their standing place cannot
be shown.

Eech mahabhita assists the remaining three by performing its peculiar finction :
The earth-element which is held together by water, meintsined 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, maintsined by fire and distended by
air is & condition for tho other three primeries by aoting es their cohesion. The
fire-element which is founded on earth, held together by water and distended by
air'is a condition for the other three primaries by acting es their maintaining. The
air-element which is founded on earth, held together by water end maintained by
fire is a condition for the other three primaries by acting as theirdistension.! Thus
each mahabhita depends on, and is depended on by, the other three. Theirs
is a case of mutual co-operation, a remarkeble policy of give and take.

Since the four mahabhitas exist always together, and since they are not separable
one from another, the position taken up by the Buddhists in respect of the question
how they enter into the cormposition of different material aggregates is quite clear :
In every instance of matter all the four mahabhitas are neccssarily present. On
this view there is general agreement among the Buddhist schools. The Vaibhasikas,
for instance, maintain that the presence of jala, tejas and vdyw in an earthy substance
(prthividravye) is inferred.from its cohesion, maturing and expansion respectively ;
the presence of prihivi, tejas and viyu in water is shown by its support of ships,
its heat and motion ; the presence of p1thivi, udaka and vayw in & 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.?

Accordingly, all materiel things or aggregates are necessarily  teira-bhautic .
With this may be contrasted the Vedantio view according to which there can be
. bhautic ” subst as earthy, watery, etc. But this statement needs quali-
fication# For in the view of the Vedantins, there are five saksma-bhistas (subtle)
corresponding to the five mahabhiilas (gross). And according to the theory of

) Yads hi imd dhituyo affiam’adilasse anto hita na sakiccakard siyum ... Athe bahitha
vintbbhultd siyum. Tathd sati avinibbhuttavédo hayeyya. Tasma na niddisitabbatthing.—
VismT. p. 364 ; see also Abhok. p. 248.

3 Path of Purification, p. 403 (Viem. p. 462).

8 prthivi-dravye samgraha-paxti-vyithana-daréandc chesGndm jala-teyo-vayiindn fwam anumi-
yats. apsu mdhdranogr ke dardandt prihsvi-te) '_,' an i agni-

Jualdgdm 3wwr" ing lana-dardanat prihivyudak 7 m. vayeu sam-
ah fadarbandt prihivy-ap-tegasim it Vaibhisikih—AKoy. I, p. 33.

¢ Seo Sonl Poadwo Sciences of the A.nctmz Hindus, Ch. 1.
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mnmr}" tuplicatio

‘“ the five sikgma-bhiltas are present as ingredients,
though in dxﬂ'erent proport,xons, in each mahabhita ".* Hence from the standpoint
of the sttksma-bhiitas, each and every material object turns out to bo** penta-bhautic .

It is in fact the view of the Vaiesikas that stands in clear contrast to the Buddhiat
theory. The differences between the Buddhists and the Vaiesikes in regard to this
question will be clear if we consider how they explain the constitution of the human
body. According to the former it is composed of all the four mahabhitas (catummahas
bhatiko'yam kayo). According to the latter it is essentially earthy. The other
substances do not enter it as its substantive or material causes.

The Vaiegika theory is based on the following arguments : The conjunction of
things perceptible and imperceptible is itself imperceptible. Hence, since dkdda
and vayu are imperceptible, to maintain that the human body is a conjunction of the
five bhiitas is tantamount to saying that it is itself imperceptible.? Secondly, it is
one of the theses of the Vaiéesikas that the quality in the effect is preceded by the
corresponding quality in the ceuse.® It is also maintained that no effeot 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 earth. Similarly a compound of earth and fire will have
no odour and taste, for they aro possessed only by earth. Likewise & compound of
earth 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 combination of all
the five bhitas.t

The above argument of the Vaiesikas is partly besed on the sontention that air
posscases only touch, fire possesses colour and touch, water possesses taste, colour
and touch and that earth possesses smell and all the foregoing qualities. For the
Buddhists smell, taste, colour, etc. are not the qualities of the mahabhiitas ; they are
a set of secondary elements dependent on the latter. In point of fact, a theory
similar to that of the Vaiéesikas is cited by Buddhaghosa only to be refuted as un-
satisfactory. The main theme of his argument may be stated as follows : If smell
were the special quality of earth, then the smell of cotton which has an excess of
carth in it should be greater than that of fermented liguor which has an excess of
water in it. Again, if colour were the special quality of fire, then the colour of hot
water which bas an excess of fire in it should be brighter than that of cold water.
Neither of these things is true. Therefore the theory in question should be
abandoned.® It is also observed that, of the mahdbhitas which are not separable,

2 Ibid. loc. cit.

1 Bhaduri, Nydya-Vaidesika Metaphysics, p. 162,

3 Ké&ranagunapiirvakah kéryaguno drgtah—VS. p, 83.

4 Bhaduri, Nyaya- Vatdepka Metaphyasca, pp. 151 ff.
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one from another, one cannot say that this is & quality of that one or thatis a quality
of this one.!

The fact that Buddhism does not conceive the mahabhiitas as eternal and ever-
perduring substances has also some relevance to its attitude towards the composition
of material aggregates. A piece of ice, according to Buddhism, is composed of all
the four mahabhéilas. Its solidity, cohesion, ete. point to their presence therein. For
tho Vaifegikes, ice is essentislly a watery (ap) substence. 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 mahabhiitas are present.

Although all the four mahabhditas 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.3 Thereis as much dpo-dhdtu in
2 blazing fire as there is in wood or water. It is argued that if there were to be a
quantitative difference between the mahdbhfilas thet enter into the composition of
material objeots, then the thesis that they are inseparable would not be logical (na
yujjeyya).d This theory is not confined to the Theravada alone. This is what the
schools of Sanskrit Buddhism call *“ tulya-bhitta-sad-bhava .5

If the mahabhiitas are present in equal proportion in each and every material thing,
what explains the diversity of the latter ? 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 Theravadins say that the
mahabhiltas with the exception of apo-dhdtu are tangibles (photthabbayatana), while
the schools of Sanskrit Buddhism say that all the four are tangibles (sprastavya-
yatana).® Such being the case, what accounts for the diversity in tactile
sensations ? For it is & matter of common experience that one does not get the
same sensation when one touches, sey, a flower and a blazing fire.

The diversity, it is meaintained, is not due to a difference in quantity (pamana) but
due to a difference in capability (samatthiya) or extrusion (ussada).” Thet is to say,
in a given material object one mahabhilla is more intense than the others, For

3 Avinibbhogavuttisu hi bhitesu, ayam imassa guno ayam imassa guno & na labbha vattun #§.—
Ibed. loc. cit,

* 8ee Bhaduri, Nydya-Vaiéesika Metaphysics, Ch. IV.

2 8ee ViemT. pp. 460 fi. ; Abhvk. pp. 273 fi.

& ARRathd he avinsbbh itG na y ya.—ViemT. p. 461 ; sce also Abhuk. pp. 273 fF.

8e0 AKvy. I, p. 124.

¢ 8ee below, pp. 29 fI.

7 Seo ViamT. p. 451 ; Abhuk. p. 273.
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instance, in & comparatively solid thing, say, in & stone, although all the mahdbhitas
are present in equal proportion, yet the pafhavi-dhdtu is more intense or more ex-
truded than the others. So is dpo-dhatuin water, tejo-dhdty in fire and vdyo-dhdtu in
air.
. In the Atthasalini we get more details on this subject. It says that the maha-
bhatas (excopt @po-dhatu) reach the avenue of the sense of touch simultaneously.
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 (dbhufijita-vasena) and extrusion (ussada-
vasena).t

The first alternative is illustrated as follows : When the bowl is filled with food and
brought, one who takes up a lump and examines whether it is hard or soft is con-
sidering only the element of exeension, though there may be heat and mobility

t. One who in gates by p g the hand in hot water is considering only

the element of heat, though extension end mobility are present. One who lets the
wind beat upon the body by opening the window in the hot season is considering,
while the wind beats gently and softly, only the element of mobility, though
extension and heat are presont.?

The other alternative, where the el t of deliberate attention is absent, is
explained with reference to ussada, i.0. 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 account of its
extrusiveness, though whero he slipped, etc. heat and mobility were present. One
treading on fire makes only the element of heat his object owing to its extrusiveness,
although extension and mobility are present therein. When a strong wind blows
striking the 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 Pali 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 Abhkidkarmakosa, too, poses the question as to why all the
elements do not become the object of touch simultaneously. And the answer given
is almost the same as that which wo mentioned under the second alternative : “ On
percoit dans un aggrégat donné celle des substances (dravya, terre élémentaire, eto.)
qui se trouve la plus vive (patutama, sphutatama), et non pas les autres. De méme,
lorsqu’on touche un faisccau de brins végétaux et d’aiguilles (sacitalikalapa), on
percoit les aiguilles ; lorsqu’on mange de la bouillie salée, on percoit la saveur du
gel.”"

1 Rim pana etans tini mahabhitdns ekappahdren’eva Gpdtham dgacchanti udéhu no i ? Agacchants
Evam dgoldm kayappasadam ghaumu 5 7 Ghatients. El hdren'eva tdni &
katva k PP i n'dpp i? N'upp i. Kasma ? Abhuijitavasena vd
h ! vd 7 k hoti.—Asl. p. 333.

3 Expositor, 11, p, 434 (4al. pp. 383-4).

3 Ezpositor, II, p. 434 (tr. elightly chaenged).

¢AK, Cb. I, p. 148.
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From the Abhkidharmakoéz one gathers that the scholiasts had advanced more
than one explanation in respect of this subject. In the first place, there is the
opinion of Bhadanta Srilabha according to whioh “ les aggrégats comportent les
quarte grands éléments, puisque, étant donnée I'action de certaines causes, les choses
‘solides deviennent liquides, eto. Le feu élémentaire existe dans l'eau, puisque
‘celle-ci est plus ou moins froide, co qui s’explique par la présence en, quantité plus
ou moins grande, du feu élémentaire.””* This view attempts to explain the diff-
erences in the objects of touch as being due to a quantitative difference of the
mahabkiatas. Thus the degree of hotness of water is dependent on the quantity of
tejo-dhatu with which it is mixed (misribhdva, vyatibhava)? The Theravadins and
the Vaibhigikes refuse to believe in a quantitative difference ; such a conception,
says the ika to the Visuddhimagga, does not accord well with the theory of the
inseparability of the mahabhutas.® Srilabha’s interpretation is criticised in the
Abhidharmakoda itself. It says that the variability, say, of cold is due to the
variability of the intensity of the @po-dhdtu, and not due to the fact that it gets
mixed with its opposite, i.e. heat which is represented by tejo-dhatu.4

Still more different is the explanation given by the Sautréntikas:  les grands
éléments qui ne sont pas pergus dans un aggrégat donné y existent & 1'état de
semence (bijatas, daktitas, simarthyatas), nonpas en acte, non pas en soi (svaridpatas).
C'est ainsi que Bhagavat a pu dire : © Dans ce morceau de bois, il y a beaucoup de
dhatus ou substances minerales’. Bhagavat entend que ce bois contient des se-
mences, des potentialités (4akti) de nombreux dhatus; car’or, 'argent, eto., n’existent
pes actuellement dans le bois ”.5 This theory of the Sautrintikas appears to be
analoguous to that of the Theravadine and the Vaibhasikas. There is, however, this
‘fundamental difference to be noted : For the latter excess (adhikata) of one element
meens that it is characterized by more intensity or capability. They do not say that
other elements are in an *‘ 3tat de semence ”. All that they say is that in a given
object of touch all the elements are present and that those elements which -are
comparatively intense become the object of touch.

Closely connected with this prineiple of intensity (zssada) is another sense in which
the names of the mahdbhitas are used. Accordingtothe Abhidhammic interpreta-
tion of the mahabhiitas one cannot speak of material things as pathavi, &po, tejo and
viyo. For in each and every instance of matter all the mahdbhilas are present.
However, thereis a sense in which the Abhidhammikas speak of material aggregates
hamed after the mahabhitas. This has been established with reference to the above-
mentioned principle of intensity. If in a given material aggregate the pathavi-
dhatu is characterized by a comparatively high degree of intensity (ussada) or
capability (samatthiya), then (a8 a matter of convention) that materiel aggregate is

14K. Ch. LT, p. 146,

2 Ibid. loc. cit.

20p. cit. p. 461.

4 0p. cit. Oh. 1T, p. 148.
$ AK. Ch.TI, p. 147.
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also called pathavi. In such instances the term is sometimes followed by adkika,
“ excessive ” (in intensity or capability), e.g. patkavi-adhika. Similarly are used the
names of the other three mahabhitas.t

This kind of description is, in a way, an attempt to accommodate the Nikayan
conception of the mahabhiilas, according to which hair, nails, teeth, etc. are pathavi,
blood, mucus, ete. are dpo and so on.? However, as interpreted in the later
scholasticism, strictly speaking, no mahdbhita is visible. The attribution of visi-
bility, as the Abkidharmakosa says, is from the point of view of the common usage :
““ Dans 1'usage commun, ce qu’on désigne par le mot ‘terre’, o’est de la couleur et de
la figure "—prthivi varnasamsthanam ucyate lokasamjfiayi.® According to the
Kathavatthu and its commentary ¢ the Andhakas object to the recognition of mahéd-
bhiitas as not visible : *“ But do we not see earth, a stone, & mountain, water, fire
blazing, trees waving in the wind...... 276 This objection, it needs hardly any
mention, has hardly any relevance to the Abhidhammic interpretation of the mahka-
bhitas. It is only reminiscent of their earlier conception.

The inclusion of the mahdbhutas in photthabbiyatana shows that although not
visible they are tangible. They cen be known by the sense of touch. From the
point of view of the Theravidins this statement needs qualification. For as we have
already indicated, in their opinion only three makabhitas, namely, pathavi, tejo and
vayo come under photthabbayalana.® In contrast, the schools of Sanskrit Buddhism
inolude all the four in the sphere of the tangible.”

Why the Theravadins have excluded apo-dhatu from the sphere of the tangible is
partly expleined by what we have observed about the position of sita, cold in relation
to the mahabhitas® TUnlike, for instance, the Vaibhasikas, the Theravidins do not
associate cold with the @po-dhdtu. For the latter, cold is not a force distinct from,
but is only the relative absence of, heat (=#gjo-dhdtu). As such, in the view of the
Theravadins, both cold (sita) end heat (unka), in other words, all degrees of tem-
perature, are represented by, and therefore testify to the presence of, tejo-dhatu.?

Apo-dkatu, as stated above, is representative of bandhanatta, the fact of ““ binding
together * or cohesion and davaid, fluidity. But these, according to Buddhists, are
not felt by the sense of touch.’® The point is illustrated by Aung when he says :
“ when one puts his hand into cold water, the softness of water felt is not apo, but

1 8ee Vism. p. 357 and Abhvk. p. 274.

* 8eo above, p. 17.

2 AK. Ch.1,p. 23.

4 Kvu. p. 331 and Kvud. p. 93.

3 Points of Oontroversy, p. 430.

¢ See Dhs. pp. 143, 170 ; Vbh. p. 72.

78ee AK. Ch. T, pp. 18 ff.

* Soe above, pp. 19-20.

%.0f. Eimidam phofthabbam ndma t Pathavi-tejo-vayo-dhdtuttayam. Kasmé pon'ettha dpa-
'dhatu aggahité ! Nanu sitats phusitvd gayhati f Saccam gayhoti. Na pana &G apodhdtu.
Rificarahi ti? Tejodhatu eva. Mande ks unhabhave sitabuddhs. Na ks sitam nama kocs guno
althi—ViemT. p. 469 ; see also ADSVT. p. 111.

10 Se0 ADSVT. p. 111; ViemS. V, p. 233.
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pathavi ;1 the cold felt is not @po, but tejo ; the pressure felt is not dpo, but vdyo.”*
TIts cohesion and fluidity, whatever be their degreo of intensity or capability, are not
felt by the sense of touch. Hence dpo-dhatu is excluded from photthabbiyatana 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 & proocess of inference.

The general position assigned to the mahabhutas may now be considered. If one
were to examine how the mahabhitas are interpreted in other systems of Indian
thought one would notice that in Buddhism they wero assigned a comparatively
primary position. What the S8mkhya considers as mahabhatas are not the ultimate
irreducible constituents of matter, for they are evolved immediately from the tan-
matras and ultimately from the prakrti, i.e. the uncaused first cause of the world of
non-gelf4 According to the Vedantins the mahdbhitas are produced from the
sitkgmabhittas. The former are & species of gross matter and the latter & species of
subtle matter.® For the Jainas the ultimate constituents of puggala, matter, are not
the four elements (dhadu-catukka) but the homogeneous atoms (paramanw). The
latter are recognized as the essential causes of the former.® The Nyiya-Vaiesikas
postulate four kinds of atoms corresponding to the four elemental substances,
nemely, earth, water, fire and air.” This may be described as an attempt to re-
concile the older theory of the mahabhitas 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 makabhitas are
assigned & primary position in the sense that they are recognized as the ultimate
irreducible data of matter. It is of course true that a given instance of matter
consists of not only the four mahabhitas but also of a set of upada-ripas such as
colour, smell, etc. But these so-called upada-ripas, as conceived by the Buddhists,
are always dependent on, and therefore secondary to, the mahadbhitas® Even the
development of the theory of ripa-kaldpas, i.e. the Theravada form of atomism,?
did not, in any way, reduce the makabhitas to a secondary position. For in every
ripakalapa, the smallest unit of matter, all the four mahabhitas ere present.¥®
Although they are postulated as the ultimate (primary) elements of matter, the
mahabhiatas are not to be understood as uncaused or as ever-perduring entities.
They too come under the laws of *‘ phenomenal ” (sankhata) existonce. As Buddha-
ghosa says, they are anicca in the sense of liability to destruotion (kkayalthena
aniced), dukkha in the sense of causing terror (bhayatthena dukkha), and anatia in the
sense of having no ever-perduring essence (asaratthena anattd).1t
“Thaoaso softmons 1 Tltivo absoncs of hardnos = pafhats.

2 Cpd. p. 155, n. 6.

8 See Dhs. p. 179.

4 Beo Seal, Positive Sciences of the Ancient Hindus, Ch. I.

¢ Ibid. Ch. I.

¢ Cf. Ad dhad: Kk karanam jo du—so neo paramdno parindmaguno ssya-

‘masaddo—Padcastikayasara, p. 28.

78eo Bhaduri, Nydya-Vaidesika Metaphysics, Ch. ITI.

¢ Bee below, pp. 31 ff.

* See below, Ch. VIIX.

10 Cf. AR#amaden'upatihaddhd sesaripassa nisaayd catudh’evam kalap habhiita p
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CHAPTER THREE
The Secondary Elements — A General Survey

TaEe distinction between the mahabhitas—the four primary elements—on the one
hand, and the updda (ya)-répas—those that take hold of, cling to, in other words,
those that depend on, the makdbhitas—on the other, is alluded to in the Nikiyas
themselves.! However, therein no attempt is made to explain how and why the
latter are dependent on, and therefore secondary to, the former. As far as this
particular question is concerned, even the Dhammasarnigani, where we get the most
exhaustive canonical analysis of matter, does not go beyond the Nik&yas. Some
data on the relative position of the two groups could, however, be elicited from the
Patthana of the Abhidhamma Pitaka, which seeks to explain the causal relation of
all elements of existence in their temporal sequence as well as in their spatial con-
comitance.

The four mahabhiitas, according to the Pafthdna, constitute conditions (paccaya)
by way of co-nascence (sakajita), support or foundation (nissaya), presence (aithi)
and non-abeyance (avigata) in relation to the upadd-ripas.? The implication that
could be drawn from the first is that the upddd-ribpas, whenever they arise, arise
simultaneously with the arising of the mahabhiitas. As a rule their genesis is neces-
sarily concomitant with that of the mahdbhiitas. 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 upadd-rizpas arise concurrently
with the arising of the mahabhiltas, the existence as well as the cessation of the
majority of the former coincide with the existence and cessation of the latter.

With this may be compared the view of the Vaibhasikas, namely that the maha-
bhitas are & janana- or janma-hetu, ** cause génératrice ” of the bhautikas (=upida-
ripas).* Following, as pointed out by De la Vallée Poussin,® a definition given
in the Vibhagsd, the Abkidharmakose illustrates this further by saying that ‘ les
bhautikas naissent d’eux comme ’enfant de ses parents .6 This illustration, it seems
to us, should not be construed to mean that the mahabhdtas arise first and that the
bhautikas arise subsequently, as is really the case in the relation between the parents

1 8ee 0.g. M. 1, pp. 52, 186.

* 8ee Tkp. pp- 8, 4,6, 7.

3 Jf. the eiguificance of anipphanna-ripas, discusged in Ch. V.
¢ 8ee AK. Ch.1I, p. 314 ; AKvy. I, p. 239.

§ AK.Ch.XI,p.314n. 3.

¢ Ibid. Ch. I, p. 814.
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and tho child. For elsewhere in the same work it is stated that, in the view of the
Vaibhagikas (Sarvastivadins), the bhautikas do always arise simultaneously with the
arising of the makabhiitas In this particular context, therefore, it is a case of the
parents and the child being born at one and the same time.

A clue a8 to why one group is compared to the parents and the other to their child,
although both are co-nascent, may be had from the Vaibhasika interpretation of
sahabhii-hetu. When two or more co-existent (sahabhit) things are dependent, one
on the other, they are said to be sahabhil-ketus in relation to -one another. The
relation between the four mahabhdilas is one of this kind. However, all co-existent
things are not recognized as sahabhil-hetus in relation to one another. The makd-
bhiitas end the bhaulikas are cited as a case in point.? The Theravadins, too, are
of the same opinion : That the upada-répas are co-nascent (sahajata) with the maha-
bhiitas is admitted ; that tho two groups are related by way of reciprocal co-nasconce
(afifamafifia-sahajata) is, however, denied.3

What both schools attempt to show by this device is the necessary dependence
of the upada.ripas (bhautikas) on the mahabhitas. Although the wupada-rdpas
arise together with the arising of the mahabhitas, their arising is not a necessary
condition for the arising of the latter. But the reverse is true : The arising of the
mahabhiitas is a necessary condition for the arising of the wpada-rdpas. 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 mahabhutas, as stated above, are also a nissaya for the upddd-ripas. This
only means that the former are a basis, & support or a foundation of the latter.
This aspect of the relation between the two groups is explained in more detail by the
Vaibhasikas. The makabhiitas wield influence on the bhautrkas like an dcarya on
his pupil (ni$raya-hetu) ; support themlike a wall a painting (pratisthd-hetw) ; main-
tain them in uninterrupted continuity (upasthambha-hety) ; and constitute a condition
for their growth and development (vrddhs- or upabrmhana-hetu).s

The recognition of the mahabhiilas as atthi- and ovigata-paccayas® in relation to the
upddd-riipas means that the 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 upada-ripas are those material elements which are always
co-existent with, are necessarily dependent on, and are thus secondary to, the maha-
bhutas.? The mahabhitas, too, are dependent, one on the other, and are always co-

1 8ee AK. Ch. II, p. 262; this is implied in tho Vaibhasika atomio theory, too, see AK. Ch. II,
pp. 143 fi.

3 Ibid. Ch. I, p. 263.

3 8ee Tkp. pp. 3, 14, 36 fI.

4 8ee below, p. 132,

$8ee AK. Ch. II, p. 314 ; AKvy. I, pp. 239 ff.

® See below, p. 139.

7 Cf. Atthasalini (p. 300) definition: Caltars mah&bhiitani upadaya nissdya i@ pavatlaripan
4 attho.
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existent. But there is this fundamental differonce to be noted : While the upada-
ritpas are dependent on the mahabhitas, the mahdbhitas are not dependent on the
upadd-rigpas. The difference is summed up by the Vibhavini Tika when it says:
““That which clings to the mahabhitas and is also clung to by others is not upada-ripe ;
but that which clings to the makabhitas and is not clung to by another is updda-ripa.”?

However, in certain cases the fundamental difference between the two groups tends
to get obliterated. The relation between dhdra (nutriment) which is one of the
updda-rapas and the four mahdbhitas is a casein point. The former, it may be noted
here, is recognized as a ripa-samutthanapaccaya, i.e. a generative condition of matter,
primary as well assecondary.? From this it follows that those mahdabhiias, brought
about by ahkdra, are dependent on an upddd-répa. Therefore, in so far as this
particular situation is concerned, the usual argument that the mahdabhtitas are not
dependent on the upddd-ripas needs qualification.

More important than this are theimplications arising from what is called avinibhoga-
riapa. According to the Theravadins the category in question includes the four
mahabkidtas and four of the updda-ripas, namely, riipa (the visible), rasa (taste),
gandha (smell) and Ghara (nutriment).3 According to the Vaibhagikas, it (avinirbhaga
ritpa) includes the same items but for this difference: in place of dkara is included
bhautika-spragtavya (the secondary tangible). The reasons for this difference will
be explained in & later chapter.® Suffice it to note here that according to both schools,
the eight items are not separable, one from another (avinibhoga, avinirbhiga). As
a rule, they always arise together (sahajata, niyata-sakotpanna). None of them can
arige 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
cennot arise indepondently of thoso secondary clements. Both groups are equally
dependent on each other. Hence as far as those secondary elements are concerned,
the independont genesis of the primary elements is questionable. For nono of the
eight items in question can arise independently. In view of this situation it is
understandable why the Sautrantikas should have oriticized the Vaibhasika (Sarvasti-
vada) interpretation of sahabhi-hetu. Their oriticism implies that evon certain
bhautikas should be recognized as constituting sakabki-ketu in relation to the mahkd-
bhiitas.¢

Attention may also be drawn here to the observation of Prof. Stcherbatsky, namely
that the classification of the material elerents into primary and secondary, as that
of the tal el ts into fund tal (citfa) and derivative (cailta), approaches
very nearly the relation between substance and quality.? Although this observation

1 Yam hi mahdbhite upidiyati sayai ca afifiehs upadiyati na tam upddd-rdpam ; yam panc
upddiyateva na kena ct wpddiyats tadeva updudya ripan ti.—ADSVT. p, 110,

2 Bee Viem. p. 389.

® See ADS. p. 28; VismS. p. 389.

¢ See AK. Ch. II, pp. 145 ff. ; ARvy. I, pp. 123 ff.

8 See below, pp. 154 ff.

¢ Cf. AK. Ch. II, p. 264.

? 8ee Cent. Concep. pp. 35-36.
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is made with reference to the Sarvastivada, it applies equally to the Theravida.
It is of course true that the material elements, primary as well as secondary, are
described as discrete entities. It is aleo true that the connection between them ia
sought to be explained by the postulation of causal relations. Nevertheless, as
has been observed, since the secondaries are 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 significance that the division of matter into primary and secondary
was not accepted by all the scholiasts. Buddhadeva, one of the celebrities of the
Sautréntika school, objeots to the introduction of any such distinction. His
objection is likewise directed to the distinction drawn bet citta (consociousness)
and caitta (consciousness-concomitants). In his opinion the ten dyatanas, i.e. the
first five sense-organs and the corresponding sense-objects, are made up of only the
mahdbhitas. And apart from the mahabhitas there is no distinct category cslled
bhautika-rizpa. Likewise apart from citta there is no distinct category called castla.!

Buddhadeva’s attempt is to discard all distinctions in terms of primary and
secondary, not only from the sphere of mental phenomena but also from the domain
of matter, and thereby to assign equal status to each and every element of existence
(dhammd). This attempt did not appeal to the majority of the Buddhists. The
author of the Abhidharmakoda objects to it on the ground that it is contradicted
by a Sitra passage where the distinction in question is upheld. Buddheadova, too,
invokes the authority of a Sitra to substantiate his thesis : According to the
Garbhavakranti Siitra, men consists of six elements (saddhatur ayam bhikgo purusah),
namely, the four mahabhiitas, dkasa (space) and vijiana (consciousness).? The
counter-objection is that this Siitra, in this particular context, purports to describe
the essence of a living being (mulasativadravya) and therefore that it does not amount
to an exhaustive definition.®

These objections and ter-objections show that, although the division of

matter into primary and secondo,ry was one of the well-established tenets of the
Buddhist schools, it was not unchallenged by the Buddhists themselves.

Aocording to the Abhidhamma Pitaka the category of secondary matter (upidd-
ripa) consists of twenty three items, namely, the firat five sense-organs—(I) cakkhu
(orgen of sight), (2) sota (organ of hearing), (3) ghdna (organ of smell), (4) jivka
(organ of taste) and (5) kaya (organ of touch); the first four sense-objeots—(6) ripa
(the visible), (7) sadda (sound), (8) gandha (smell) and (9) rasa (taste) ; three faculties—
(10) stthindriya (faculty of femininity), (11) purisindriya (faculty of masculinity)
and (12) ripa-jivitindriya (material faculty of life) ; two modes of self-expression
—(18) kayavififiatii (bodily expression) and (14) vacivififiatti (vocal expression); three

1800 AK. Ch. 1, p. 64 and n. 2.
* Refereaces as these in the Buddhist works to six dhdtus are, in the view of 8t. SBchayer, traces
of a pre oanomcal viyianavids. For further details on this theory, see his artiole: ** Pre.
ddhism,” Archiv Orientalni, Vol. VII, pp. 121 .

? Bee AK. Ch. I, pp. 64 ff.
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characteristics of matter—(16) lahutd (lightness), (16) mudutd (plasticity), and (17)
kamma#fiata (wieldiness); four phases of matter—(18) wpacaya (integration), (19)
santati (continuity), (20) jarat@ (decay) and (21) aniccald@ (impermanence) ; (22)
akasa-dhatu (space-element); and (23) kabalikdra-Ghara (nutrition)! To this list
the commentators add another, namely, (24) kadaya-vatthu (heart-basis).? Thus,
according to the Theravadins there are in all twenty four upada-rapas.

These twenty four upada-ripas and the four mahabhitas are represented in the
classical list of Gyatanas as follows :

The first five wpadi-ripas (Nos. 1-5) constitute the first five ajjkattika-ayatanas
cakkhdyatana (No. 1), sotayatana (No. 2), ghanayat (No. 3), jivkayatana (No. 4),
and kdyayatana (No. 6). (The sixth ajjhatiika-dyatana, i.e. ayatana is mental).
The next four upadi-ripas (Nos. 6-9) constitute the first four bahira-ayatanas :
rapayatana (No. 6), saddayat (No. 7), gandhayat (No. 8) and rasayatana
(No. 9). The mahabhiias except apo-dhatu conmstitute phofthabbiyalana, i.e. the
fifth bahira-ayatana. Apo-dhatu and all the remaining upadi-riapas (Nos. 10-24)
constitute a part of dhammayatana, i.e. the sixth bahira-Gyatana. For the scope of
dhammayatana 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).

Ajpjhattika Bahira
Cakkhayatana = No. 1 Riipayatena = No. 6
Sotadyatana = No. 2 Saddayatana = No. 7
Ghandyatane = No. 3 Gandhéyatans = No. 8
Jivhgyatana = No. 4 Rasiyatana = No. &
Kaydyatana = No. b Photthabbiyatana = pathavI+tejo + viyo
(ManByetana) part of Dhammiyatana = &po + Nos. 10 to 24

It will be seen that altogether sixteen material elements, one primary and fifteen
ry, are included in d ayat Theso sixteen items are collectively
known as ““ dh ayat tyap ripa "2 They are cognized only by the
mind (mano) ; their exwtence is known by a process of inference. In this connection
it must be montioned here that, as interpreted in the Abhidhamma, the first five
sense-organs (Nos. 1-5), too, are of this nature. That is to say, they, too, are
cognized only by the mind (mano).* Hence, strictly speaking, they should also
be included in the dhammayatana. However, since they are already represonted
by five separate dyalanas, they are not designated as dhammayatana-ripa. We
shall be using the term dhammdyalana-ripa(s) to mean only those sixteen items,
which, in the Abhidhemma, are so designated.

1 8eo Vbh.pp. 1 ff. ; Dhs. pp. 125 ff.

2 8ee Vism. p. 387 ; Abhuk. p. 270.

* See Dhs. p. 179 ; Vbh. pp. 14, 72.

4 Boocause they are a variety of very subtle and dolicate matter(pasdda-ripa), see below, pp. 44 ff.
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There is general agroement among the Buddhist schools that the first five ajjhattika
end the corresponding five bahira-dyatanas ere riipa in the sense of matter. From
the point of view of the Nikayas, too, this is so.

It is in regard to the category of dhammayatana-répa that the opinion differs.
As we have seen, according to the Theravadins it consists of sixteen items. For
the Vaibhasikas, on the other hand, there is only one dharmayatana-ripa, namely,
avijfiapti-ripa.l However, seven of the items which the Theravadins have included
in the category of dhammdyatana-riipa sre recognized by the Vaibhagikas, too, but
not as dharmayatana-ripa. Of the seven, six, i.e. Nos. 10, 11, 13, 14, 22 and apo-
dhétu are considered as parts or sub-divisions of other @yatanas, and the ini
one, i.e. No. 23 as & combination of three ayat 2 Such a difference a8 to the
position of these items in relation to the list of @yatanas presupposes & difference
in their interpretation. But this need not concern us here. The Theravadins
do not recognize under any guise the avijiiapti-ripa, which, for the Vaibhasikas,
is the one and only dharmiyatana-ripa. The Sautrantikas take strong exeeptxon
to its recognition, on the part of the Vaibhasikas, as & real el t of exist
What is more, they do not scem to have included any item of matter in the dharmﬁ

1 The Darstantikas 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 Vibhaga passage according to which the ‘Abhidharma definition of
rapaskandha as consisting of the ten ripa-ayatanas (= the first five ajjhattika and
the first five bdhira) and the nipe that is included in dharmayatana was meant
to refute the Darstantikas who had denied the dharmayatana-rapa.®

Two facts emerge from the fore-going observations. One is that all schools of
Buddhism do not recognize a category called dharmayatana-ripa. 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 dk Gyatana is an Abhidhammic innovation or at least
that it did not have & place in early Buddhist thought.

The only significant evidence that could be adduced in support of such a category
is a passage from the Sangiti Sutta of the Dighanikdya. Therein it is stated, but
without any attendant explanation, that matter is of three kinds, namely, (i)
sanidassana-sappatigha, (ii) amda.saana-sappahgha and (iil) anidassana-appatigha.®

The two positive terms and their negatives are used in the Abhidhamma in a
technical sense. Sanidassana which may be rendered as “ visible » is used as an
exclusive adjective of rapdyatana, because of the simple reason thet this particular

1 Of. katamo rupaskandhah ? sarvam habhitakrtam dt 7 vwakh iy
tanam sarvanyanyanya; i dharmd; mgrh yyfaptiripon cets T4
Abkmr. p. 14 ; see also AK. Ch. I, p. 14 ; AKvy. 1, p. 20.

* 800 AK. Chs. I, II, IV.

* See AK. Ch. IV, pp. 14 .

4 8ee AK. (Introduction, ete.), liv.

& See AK. (Introduetion, eto.), li.

¢ D, I, p. 217.
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ayatana stands for what is visible, the ““ fact of visibility ”. All the other material
elements are anidassana, invisible.! Patigha is used in more then one sense. But
&8 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-

bjects. The contact bet dyatana and dh ayatana is not covered by
the term. Hence the first five sense-organs and the corresponding sense-objeot
are described as sappaiigha and all the other material elements as appatigha.®

Thus, as explained in the Abhidh (i) r@payatana is sanide ippatigh
(i) cakkhayatana, sotayal ghanayatana, jivhiyak kayayatana, saddayat
gandhayat rasiyatana, and photthabbayatana are anid ppatigha, and (iji)
the sixteen ripa-dhammas includedin the dhammayatana are anid ppatigh

Since it is claimed that the phrase  rdpam anidassanam appatigham ” of the
Sangiti Sutta denotes the dhammayatana-ripas given in the Abhidhamma, let us see,
as briefly as possible, whether these items are known to the Nikayas, and if known
how they are conceived therein. Considering their position in relation to the
Nikayas, 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. 11), akdsa-dhdtu (No. 22), ete. figure in the
Nikayas.? But none of them appear to have been brought under r@pa, let alone
their being conceived as separate ripa-dhammas forming a part of the dkammayatana.

The second group includes two items,* namely, kabalikdra-ahira (No. 23) and
apo-dhatu (one of the mahabhitas). It is true that according to the Nikiyes 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 dk Gyatana, 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 Nikiyas as dkammayatana-ripas. Nor
do the Nikiyas give any indication of some other item or items of matter being
included in the dhammayatana. On the other hand, it is scarcely possible to under-
stand the phrase, ‘ riipam anidassanam appatigham  of the Sangiti 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 dhammiyatana-riipas, yet there is no evidence to suggest that the Nikayas
have included any item of matter in the dhammayatana.

1 8ee Dhs. p. 146,

1 See Dha. p. 147,

3 860 0.g. S. V,p. 204, A. IV, p. b7 (= itthindriya, pursindriya) ; D. I1I, p. 647 ; M. 1, p. 421
(= dkasa-dhatu).

‘We have not brought hadaya-vatthu (No. 24) under either of these groups; its inclusion in the
list of yiipa-dhammas is the work of the commentators.
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As pointed out by many scholars, the Sengiti Sutta approaches the Abhidhemma
not only in methodology but also in contents.! This is indicative of the fact that
as a compilation it is of comparatively late origin. Its resemblance to the Sanigiti-
paryaya, the first of the six pada-supplements to the Jidnaprasthina of the Sarvasti-
vide Abhidharma,? points, at least indirectly, to the same conoclusion. What is
more, its arrangement of the subject matter is 80 mechanical that new contents could
easily be interpolated.

It seoms very probable, therefore, that when the Sangiti Sutta was compiled the
Theravadins had already recognized one or more of the dhammayatana-ripas which
find mention in the Abhidhamma. 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 Abhidhammikas seek to establish between the
Nikayas and the dhammayatana-répas is concerned with the two pairs of terms,
namely, (a) santike and dire, (b) olirika and sukhuma. These terms are used in the
Abhidhamma to distinguish the dhammayatana-riipas from the rest.s

As used in this context, santike and dére do not signify spatiel proximity or dis-
tance. The first five sense-organs and the corresponding sense-objects are called
santike (proximate), because the ghattana, the contact between them, (which rosults
in cakkhu-viifidna or visual i etc.) wit to their very presence.
In other words, because of their being thus easily known (gakanassa sukaratta), they
are styled santike (proximate). For this self-same roason they are also called oldrika.
The dhammayatana-riipas cannot be known through the medium of any of the first
five sense-organs ; their existence is known by a process of inference. In this sense
they are not easily known (duppariifieyya). Hence they are described as dire (far).
For this self-same reason they are also called sukhuma (subtle).

Quite different is the sense in which the Vaibhagikas use.aniikam (santike) and
diram (dire) : A given ripa could be antikam or dirasm according to, or depending on,
the time of its existence. The rdpa thet exists (present) is antikam ; the rdpa that
'was (past) or the ripa that will be (future) is dizram.® On the other hand, the Vaibha-
sikes, too, use qudarika (oldrika) and siksma (sukhuma) to distinguish the dharmaya-
tana-ripa ( = avijiapti-ripa) from the rest : Auddrika is applied to the latter and
siikgma to the former. However, as an alternative explanation, it is said that the
two terms are not expressive of an absolute division, but are of relative application
(@pekgikam).” That is to say, what is s@iksma (subtle) in relation to something could
be audarika (gross) in relation to something else.?

1 Boe E. J. Thomas, Hist. of Bud. Thought, p. 16C ; Winternitz, Hist. of Ind. Lit., Vol 1I, p 65.

% Soe Takakusu, The Abhidharma Literature of the Sarvastivadina, JPTS, 1904-5.

2 8eo above, p. 36.

4 See Dha. p. 148.

§ Soo Asl. p. 337; ADSVT. p. 118 ; Abhvk. p. 204.

*8ee AK. Ch. I, p. 36 ; AKvy. I, p. 44.

78ee AK. Ch. T, p. 36 and AKvy. I, p. 43.

® Cf. apeksayi va audirikam stksmam ca bhavats. ted-yathd Bksam apeksya audariki yaka. yidkdm
apekgya sukgma likgeti—AKvy, I, p, 43.




39

The above-mentioned two pairs of terms occur in a stock formula of the Nikayas,
where riipa is referred to in its totality : ... yam kifici ripam atitanagatapaccup-
pannam ajjhatiam va bakiddha va oldrikam va sukhumam va hinam va panitam vi yam
diire santike va, sabbam riapam . . .. "t =

If the underlined words were interpreted according to their Abhidhammic usage,
then suoh an interprotation would presuppose dhammayalana-ripas. But the
general tone of the formule does not suggest that herein they are used in such &
technical or, 80 to say, academic, sense. They could well be understood in & direot
and literal sense as “ whether gross or subtle "’ and “ whether far or near . All
that the formule seeks to do is to lay stress on the totality of matter (sabbam ripam)—
first with reference to time (atitandga m), secondly with reference to a
given individual (ajjkattam vd bahzdd]w, vd), thxtdly mt.h reference to a characteristic
of matter (olarikam vi sukhumam vd), fourthly with reference to the value of matter
(hinam va panitam va), and finally with reference to distance (diire v@ santike va).
With the necessary adjustment this same formula is applied to the other four
khandhas, too, quite apparently, with a view to laying stresson the idea, ““ all ” or
‘“ all 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 ripa, vedana, ete.

The Nikaya meaning of dilre and santike is, in fact, retained in the Vibkanga as an
alternative explanation.® It also finds expression in the interpretation attributed
to Bhadanta : All the elements of matter that exist in a visible locality (dréya-deda)
are anitkam ; those that exist in an invisible locality (adrdya-deda) are daram.®
The criterion is not whether they are visible or not—for such an explanation would
bring r@payatana under one heading and all the remaining items of matter under the
other—but whether the locality is visible or not, i.e. near or far. This explanation
tallies well with the context of the Nikaya formula, and as 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
vertain r@pa-dh in the dk &yatana is of comparatively late origin. Most of
these items, it may be noted here, do not properly answer to the definition of matter
a8 given by the Buddhists themselves. The avijfiapti-ripa which the Vaibhasikas
have included in the dharmayatana is s case in point.

What is called avijiiapti-ripa is closely connected with the Vaibhagike theory of
karma. Buddhism, as is well known, recognizes three kinds of karma, namely,
mano-karma (mental action), kdya-karma (bodily action) and vakkarma (vocel action).
The Theravading and the Sautrantikas take the view that these three types are
essentially the same. Pure volition (cetand) is mano-karma ; when it is manifested
by bodily motion it is called kdya-karma ; when by speech it is called vakkarma.
Karma, although it is spoken of as three-fold, is nothing but cetand, volition.*

1S.1V, p. 382; see also 8. IIT, p. 47 ; M. III, p. 16.

2. . . yam vd panafifiam ps atths ripem and katthe dire tke : idam vuccats rapam

dire . . . yam va@ panafiiam pi althi rdpam Gsanne upakkalthe avidire santike : idam vuocats

répam sanitke—op. cit. pp. 2-3.
3866 AK. Ch. I, pp. 36-7 and AKvy. I, pp. 44-5.
4 8ee Asl. pp. 84 ff. ; AK. Ch. IV, p. 12.
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In contrast, the Vaibhasikas believe that only mano-karma is celand (cetand
manasam karma). What result from mano-karma or cetand are called kaya-karma
and wakkarma (tajje vakkayakarmians). The latter two, it is said, are quite distinet
from the former. They are manifested by a peouliar disposition of the body and by
way of speech. Hence they receive the name vijfiapti, the « manifested ”.* These
two types of vijlapti “ create a thing of a particular nature, semi-material (réipa)
and semi-spiritual ”,2 designated as avijfiapts, the “ ur ifested . * Once pro-
duced. . . the avijfiapti exists and develops of its own accord, without the agency of
thought, whether a men is walking, sleeping or absorbed in contemplation ’.3 The
avijfiapti-ripa is said to depend on the mahablitas (mahabhiitiny upadaya). Hence
it is brought under r#pa and is recognized as a bhautika rdpa-dharma *

Although the Vaibhasikas bring avijiapii-ripa under matter, they admit that it is
exempt from ruppana (the fact of being hurt ”, disturbed) and pratighdia (resistance,
impenetrability), which are considered as two fundamental characteristics of matter.®
This seers to be the reason why Harivarman’s Satyasiddhi insists that it should be
esgigned a place in the category of citta-viprayukia-samskaras, i.e., miscellaneous
dharmas, neither mental nor physical.® The Sautrantikas contend that, since it does
not quite properly answer to the definition of matter, it should not be recognized as
matter.” Thisisnot to sey that they were dissatisfied only with the position assigned
toit. On the contrary, they vehemently denijed its reality,® for they had been very
suspicious of the wisdom of postulating new entities. Nor is it conceivable that the
oonception of avijfiapti-ripa was known to early Buddhism.

It is true that the Theravadins do not recognize the avijfiapti-ripa under any guise.
However, a majority of the riipa-dhammas which they have included in the dhamma-
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, all raised to the status of rapa-
dhamma. Side by side with the “ real” raépa-dhammas are enumerated the
“nominal . The illogicality of the enumeration would not arise had not the
Abhidhammikes made a special attempt to recognize such things as phases of matter
by erecting dhammas corresponding to them. Such a situation is not met with in the
Nikayas. What is more, some of the Buddhist schools, notably the Sautrantikas,
too, recognized certain characteristics common to. both mental and material ele-
ments, but rather than postulating them as dkammas they relegated them to the

18es AK. Ch. I, pp. 20 {f.; Ch. IV, pp. 14 ff.

3 Do 1a Vallée Poussin, The Way to Nirvdna, p. 71.

2 Ibid. loc. cit.

4 For more details on the subject of avijfiapt, see Sogen, Jystems of Bud. Thought, pp. 149 ff. ;
Mc Govern, Manual of Bud. Phi. I, pp. 128 ff. ; Tekekusu, Bssentials of Bud. Phi., pp. 67 ff. ;
Stcherbatsky, Cent. Concep. pp. 99 ff.

s Bee AK. Ch. X, pp. 26 fi; Ch. IV, pp. 14 ff. ; AKvy. I, p. 35.

® 8ee Mc Govern, Manual of Bud. Phi. T, p. 102,

7 See AK. Ch. I, pp- 26 fI.

? See tbid. Ch. 1V, p. 14.
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domain of prajfiaptis, mere designations.r As far as this situation is concerned, the
Abhidhamma Pitaka is more akin to the Vaibhéasika system. Attention may be
drawn here to the fact that, in gnizing  the charaoteristics of that which is
conditioned ” (samskria-laksanas), the Vaibhagikas went so far as to postulate them
as entities, as real as the things which they characterize.®

If we were to follow the generally accepted meaning of dhamma, 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 explanations given to some items show that all were not conceived as
having equal status, although they all were designated as rapa-dhammas. It seems
very likely that it was the avowed antipathy of the Buddhists towards introducing
the distinction between subst and quality that impelled the Abhidhammikas
to take such a step. If this was the reason, then it is very doubtful whether this
device had its desired effect. The fact that the Pali commentators deemed it necess-
ary to bring about a redical change in the position of some of the dhammayatana-
ripas—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 Theravada list of rapa-dhammas, as
suggested by Mc Govern,® seems to suggest that it represents a comparatively early
tradition. It seems very probable that with the gradual development of Buddhist
8scholasticism, some of the items in the list *“ which were inconsistent with & 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 Theravada list by the
Vaibhasikas and the Sautrantikas should show that such a possibility cannot be
entirely ruled out. For instance, the three charaoteristics and the four phases of
matter (Nos. 15-21) do not figure in the lists of ri#pa-dhammas supplied by these two
schools. And we have already noticed that seven of the dhammayatana-ripas of
the Theravadins figure in the Vaibhasika list as sub-divisions or combinations of
other ayatanas® The development of & novel category called citla-viprayukia-sam-
skaras,® voo, seems to have facilitated this process of systematization. Thus by
agsigning a place to jivitindriya in the above category the Vaibhasikas eliminated the
necessity of postulating—as was done by the Theravadins—two fivitindriyas, one
mental and the other material.” Harivarman’s insistence on relegating the avijfiapti
(which the Vaibhasikas have brought under matter) into the same category,® signi-
fies another step in this process of systematization.

1 Seo below, p. 84.

3 See below, p. 84.

? Manual of Bud. Phi. I, p. 111.

4 Ibid. loc. cit.

¢ Bee above, p. 36.

® On the origin and development of this oategory, see Jaini, BSOAS, Vol. XXII, Pt. 3 (1959).
? See below, p. 69.

¢ See above, p. 40,



CHAPTER FOUR
The Secondary Elements: Group A

(Nipphanna)

IT was observed in the previous chapter that some of the upddd-ripas, the secondary
elements, though elevated to the status of rapa-dhamma, are nothing but cortain
phases, qualities, modes, etc. of matter. It is therefore no matter for surprise that
with the passage of time the Theravadins themselves realized the unsatisfactoriness
of this arrangement. The authors of the Abhidhammic commentaries and the kind-
red works seek to remedy the situation by classifying all the material elements,
primary as well as secondary, into two groups called nipphanna and anipphanna.

The positive term, nipph with the intensive prefix pari (= parinipphanna)
occurs in three of the Katkavalthu controversies, in & more or less technical sense.!
When something is quelified as parinipphanna, the following characteristics are
implied : it is impermanent (anicca), conditioned (saskhata), causally dependent
(paticca-samuppanna), subject to decay (khaya-dhamma), subject to waning away
(vaya-dhamma), capable of producing dispassion (virdga-dh: ), subject to cessa-
tion (nirodha-dh ) and to change (viparindma-dh )

From this it follows that the term, parinipphanna, like sankhata, applies to alt
mental and material elements that make up the totalif:y of contingent existence, for
they share all the above characteristics. Narrowing down the field, we may say
that all the répa-dh are ily parinipph ‘What is not so should be
either asanikhata (like Nibbana) or pasifiatti, a mere designation with no corresponding
objeotive reality.?

If the commentators, $00, use the term nipphanna with the same implications,
then it follows that only those items which they qualify by that term could be consi-
dered as true riipa-dhammas. The fact that the Aithasalini sometimes uses parini-
pphanna 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.

Buddhaghosa observes that nipphanna-ripas are called 8o because they can be
seized in their intrinsic nature (sabhd pariggahetabbato). The rest are contrary
thereto (tabbiparita)t Sumangsla says that only nipphanna-rdpas are brought
about by the four generative conditions of matter, viz. citta (consciousness), kamma

1 Op. oit. pp. 469-62 ; 626-27.
8 8eo below, p. 95.

3 Op. ctt. p. 343.

4 Viem. p. 381.
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(volitional act), utu (temperature of cold and heat) and ghara (nutriment).! This is
another way of saying that they alone are true ripa-dhammas, for no répa-dhamma
could come into existence without reference to certain conditions.

This is further shown by the use of the peculiar compound, ripa-ripa, to describe
the same category.? In almost identical words, Dhammapala and Sumangala
observe that only nipphanna-ripas are called rdpa-ripa, because they alone are
subject to ruppana.? On the coinage of this compound, they make this interesting
comment : “ This term répa, as a matter of convention, has been used to indicate
things which are devoid of the nature of rapa (matter). Therefore the term is quali-
fied by another répa .4 This is to admit that in the Abhidhamma Pitaka certain
items, which do not enswer to the definition of répa in the sense of matter, are also
brought under it and that thereby its meaning has become unduly * stretche
Hence arises the necessity to reduplicate the term.S

Anuruddhe, adds three more terms to distinguish the nipphanna-ripas from the
rest, namely, sabhdva-riipa, salakkhana-ripa and riipa.® The first is
meant to show that the nipphanna-rapas alone have their own intrinsic nature (attano
sabhivena siddham).” The second indicates that they alone are endowed with the
three salient features, viz. anicea (impermanence), dukkha (the fact of being & source
of suffering) and anatta (the absence of any abiding essence) ; alternatively, that they
alone are characterized by the three sankhata-lakkh , viz uppidda (origination),
thiti-jaraté (subsist decay) and bhanga ( tion).8 The third is indicative of
the fact that, since the anipphanna-rizpas have their own intrinsio nature, one could
attribute to them the three salient features of anicca, ete. and thus could make use of
them as proper objects of meditation.?

All these different terms combine to show that only those elements, described as
nipphanna, are true ripa-dhammas. Of the twenty four updda-riipas, only fourteen
are brought under this category. They are: the first five sense-organs ; the first
four objective fields ; itthindriya, purisindriya, jivitindriya ; kabalikara-dhara ; and
hadaya-vatthu. The four mahabhiitas—of which three constitute photthabbdyatana and
the other comes under dhamwwyaw,na,—are also brought under the same category.

Thus there are in all eight pph wpa-dk four being primary and
fourteen secondary.
1Cf. . . . kemmadiki p hi nipphannatid nipphannaripam néma.—ADSVT. p. 112

seo also Abhvk. p. 291.{
S Viem. p. 382 ; ADS. p. 27 ; VismT. pp. 459-60 ; ADSVT p. 113 ; Abhvk. p. 291.
* VismT. p. 469 ; ADSVT. p. 113,
+ Sva 8 ddo rulhiya msabhdve pi s aparena ri
vutlam riparipon ti—VismD. pp. 469-60, ADSVT. p. 113,
8 Of. hetu-hetu, dhitu-dhatu, dukkha-dukkha.

® ADS. p. 27.

?ADSVT. p. 112.

® Ibid. loc. cit ; of. sace rikpam aparinipph na ds-sabhdavam stya—KvuA. pp. 198-9.
On the three sarikhata-lakkhanas, see below, pp- 81 ff,

*. . . . sabhdveneva upalabbhanato lakkh. 7" sty hatt

niﬂam—ib'id. p. 113,
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Thus it will be seen that the co tators have recognized only five dh ay
tana-upadd-ripes as true rapa-dhammas.  The fifth, hadaya-vaithu, 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 (ripa) ayatanas plus one dhammayatana-ripa, i.e. dpo-dhatu.
And, at the same time, if the @po-dhdtu, too, had been included in the photthabbaya-
tana, a8 wes actually done by the Vaibhagikas and the Sautrintikas, then all the true
rizpa-dhammas would be represented by ten dyatanas only. As far as the number
of rapa- dhammas is concerned, one could notice here where the Theravadins have
differed from the Vaibhasikas and the Sautrantikas. It may be recalled here that
while the Vaibhagikes have rocognized one dkharmdyatana-ripa, the Ssutrintikas
have not recognized any.

Let us now examine the fourteen elements brought under the general heading

= »

“ nipphanna-upddd " and seo what their more specific characteristics are.

Sense-organs

Tho first five sense-orgens, which are conceived as five secondary material elements,
are cakkhu, sota, ghdna, jivhd and kiya, i.e. the organs of sight, hearing, smell, taste
and touch respectively.

On their naturo 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;! oftener than not they occur in
what may be described as hortative discourses where the Buddha is exhorting the
disciples not to become victims to sensual pleasures lest they should fall short of the
highest ideal.?

In the Abhidhamma Pitaka they came to he described &s pasida.® Literally it
means clearness, brightness, serenity, or faith. But as a descriptive term of the
sense-organs, it had not been used in the earlier Pali texts. ‘‘ Taken causatively ”,
obgerves 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
isin 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 sensual pleasures.

In the Sanskrit sources, too, the sense-organs are described as prasada. Consider-
ing the contexts in which it occurs,’ it could also be said thet in using this term the
Buddhists are intent on showing that the sense-organs are of a very subtle and delicate
matter. This is borne out by the fact that, according to the Dhammasarigani, they

1Cf. e.g. M. T, pp. 111-2, 250-60, 190 ; 5. IV, pp. 3940, 67 f1.

4Cf. eg. 8.1V, p. 225; M. T, pp. 82 ff., IT, pp. 92 ., II, p. 220, II¥, pp. 62 fT.; 4. II, pp. 16 ff.
® Dhs. pp. 134 fF.

4 Bud. Psy. Ethics , p. 169 n. 2.

3Cf. eg. AR. Ch.1,p. 16; AKvy. I, p. 24.
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cannot be known by any of the senses other than the mind (mano).! The Vaibhasikas,
too, conceive them in a similar way. They are supra-sensible (atindriya),* and
translucent (accha)® B of this transl like tho luminosity of a gem
(maniprabhavdt), 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
(kdya-prasada) does not multiply itself. For the part that is cut off is devoid of
body-sensibility ; this is inferred from the fact that, on the basis of the part that is
separated, there does not arise tactile sensation.’

On this point Yadomitra 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? Since it is connected with the nose the body-sensi-
bility (kayendriya) 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 ? This is due to the alteration (vikdra) of
the air-clement. "¢

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 Abhidharmakosa says that what in common parlance are known
a8 eye, ear, etc. are the adhigthana, the support, of the rcal sensc-organs.” The
same distinction is upheld in the Theravada, too. The Atthasalini remarks that
the very purpose of using the term pasdda is to dismiss their populer conception.
Each sense-organ (i.e. in a broad and general sense) consists of two parts: the
compound or peripheral organ (. bhara) and the sentient orgen (pasada). The
first is what we ordinarily mean by eye, ear, etc. The socond is the real sense-
organ, and has the first as its basis (vatthu).?®

In pursuance of this distinction, the Visuddhimagga and the Atthasiling give, in
almost identical words, & long disquisition on the nature and constitution of the
sense-organs : The sasambkara-cakkhu or the compound eye is white from the
abundance of phlegm, black from that of bile, red from that of blood, rigid from
that of the element of extension, fluid from that of cohesion, hot from that of heat
and oscillating from that of mobility. The pasdda-cakkhu or the sentient eye is

1 Op. et p. 178,

*AK. Ch. I, p. 156; AKvy. I,p. 24. Here tndrwya is used with reference to the Ist 5 scnso-
organs only.

% AK.Ch.1, p. 67.

4 Ibid, loc. cit.

¢ na hindriydni dvi-dhd bh i chi an kayad nirindriyatwdt. idam
api katham gamyate. nirindriyam tad amgam yac chinnam kdydd apagalam iti. yasma: tal
pratitya spragiavy’adskam ca kGy'adi-vi)Adndnupapattih. AKvy. I, p. 68,

¢ katham tarhi chinmena punar lagnenc ndsikd'grena kays-.vifignotpatith. ndstkd-mila-
sambandhena punah kayendriyotpaiteh adosah. katham iha grhagodhik'ddinam pucchans
chinnani spandante yadi tatra kayendriyam ndsis. vayu-dhdtor esa vikaro. AKvy. I, p. 113;
8eo also Stoherbatsky, Cen. Concep. p. 12.

? Op. cit. Ch. I, pp. 66, 66 ; also AKvy I, p. 24,

* Op. cit. pp. 306-7.
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situated in the centre of the compound eye. It permeates the ocular membranes
ag sprinkled oil permestes seven cotton wicks. It is served by the four elements
doing the functions of sustaining, binding, maturing and vibrating, just as a princely
boy is tended by four nurses doing the functions of holding, bathing, dressing and
fanning him. It is not bigger in size than the head of a louse. The organ of hearing
is situated in the interior of the compound organ, at a spot shaped like a finger
ring and fringed by tender tawny hairs and is tended by the four primary elements.
The organ of smell is in the interior of the compound organ, at & spot shaped like
& goat’s hoof. The organ of taste is above the middle of the compound organ,
et a spot shaped like tho upper part of a torn lotus leaf. The organ of touch is to
be found everywhere in this physical body like a liquid that soaks a layer of cotton.!

Although the organ of touch is said tobe co-extensive with the whole body, yot
the possibility of confusion (sankara) between the sense-organs as to their functions
is repeatedly ruled out. The charaoteristic (lakkkana), function (rasa), manifestation
(paccupaithana) of one sense-organ are different from those of another. For 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 ficld only ; and it manifests itself as the physical basis of visual
consciousness, 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 Samkhya view, namely, that matter developed along
two different lines, the one with predominance of the translucent intelligence-stuff
(sattva), the other with predominance of dead matter (tamas), resulting in sense-
objects in their subtle (tan-malra) and gross (mahabhila) forms. But the funda-
mental difference, to which Prof. Stcherbatsky himself draws attention, is thet,
unlike in the Samkhya, in Buddhism the two groups are not conceived *“ ag modifi-
cations or appurtenances of an eternal substance.” 2

Moreover, the force of this parallelism tends to fade away because of the circums-
tance that, in most of the 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 bhdvendriya, its psychical correlate.
The former, in turn, consists of two parts ; nivyili, the organ itself, and upakarana,
the supporting environment. According to Caraka the sense-organs are distinet
from their peripheral seats. The Miméamnsakas maintain that “ the sense-organs

ist in the faculty of potency (dakis) abiding in the sockets ” The Sankarite
Vedantin is of the view that the organs of sight, hearing, smell, taste and touch are
composed of the sattvic parts of light, ether, earth, water and air respectively.t

1 Translation mainly based on Nansmoli’s Path of Purification (Vism. pp. 446-6; Ael. pp.
307 ££.).

*See Asl. p. 312 ; Vism. p. 444.

2 Stcherbataky, Cent. Concep. p. 12.

4 8eo Binha, Ind. Psy. Ch. I.
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It is of course very likely that this somewhat common tradition is due to the
influence of the Samkhya on the other systems of Indian thought. It is also signi-
ficant to notice that a similar view seems to have been held by Ajite Kesakambali,
who, as we gather from the suttas, was contemporaneous with Buddha. In the
Simaftiaphala-sutta he is recorded as having told King Ajatasattu that man is
composed of four mahkabhitas, viz. pathavi, apo, tejo and vayo, and that after his
death, while the four mahabhitas join with their respective groups (in the external
world), his indriyas join the dkdsa (ether).! On the basis of its general usage, if
indriye is understood as referring to the sense-organs, then the fact that they are
said to join the @kisa suggests that, in Ajita Kesakambali’s view, they are & very
delicato variety of matter.

The association of such characteristics as subtlety, transperence, 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 extornal phenomena.

Once the sense-organs were distinguished from the other updda-ripas by their
being described as pasdda-ripa, the next problem that required an explanation
was why they were different, one from another.

There was the well-known theory of the Nyaya-Vaiegikas : 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
sengitive to that phenomenon which is the particular quality (viSesa-guna) of the
substance that enters into its composition. Colour, sound, smell, taste and touch
are the respective qualities of light, ether, 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 & community of interest between the sense-organ and
the corresponding objectivo field.?

That this Nyaya-Vaiéegika theory, in a modified form, was accepted by certain
Buddhists is shown by some comments made by Buddhaghosa on two similear theories.
According to the first, among the primary elements that support the organ of sight,
heat is in excess ; likewise, in the case of the organs of hearing, smell and taste, air
earth and water are in excess. And, as for the organ of touch, there is no difference
between the supporting primary elements. According to the second, the five sense-
organs (in the order they are mentioned above) have respectively heat, ether ?
(vivara), air, water and earth in excess.?

1 Qdtummahabhitiko ayem puriso, yadad kdlam karoti pathavi pathovi-kdyam anupeti anupa.
hati, Gpo apa-kiyam anupet pagacchati, tejo teja-kayam onupeli P , vy

vaya-kdyam anupeti pagacchati, Gkdsam mdnyam ,' i. D.I, p. 56.

* 8co Bhaduri, Studies in Nydya-Vaisesika Metaphysics, pp. 162 ff.

® Kecs pana teyadhikénam bhitanam pasddo cakkhu, vdyu-pathavi-apadhika: bhata

pasddo sota-ghina-jivha, kdyo sabb 4 vadanti. Apare la;adh»kana'm paaadocalakhu, mva/ra-

vdyu-dpa-pa{havddhik&mm sota-ghana-yiwhd-kayé ti vadanti—Vism. p. 378; see also Asl.

pp. 312-3; our interpretation of *“‘bkutdnam” as *‘ among tho supporting primary elements

s supported by the rest of the passage in the Vism. and by the ViemS. V, pp. 56-7.
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The two views are cited only to be refuted. That they were advocated by certain
Buddhists is clear from Buddhaghosa’s contention, namely that those who put
forward them should be pressed to quote a sutta in favour of their argument—
an attempt, says Buddhaghosa, in which they would be disappointed.* In the
t1ka to the Visuddhimagga the first is attributed to certain Mahasanghikas and is
said to have been advocated by one Vasudhamma.? And in the Sinhalese sanné
to the same work the second is attributed to the Abhayegirivasins, the rival sect
of the Mahavihara.?

Buddhaghosa’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 should be asked, “ But who
hes said that visible data, etc., are qualities of fire and so on ?  For it is not possible
to say of primary elements which remain always inseparable, that “ This is 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
(sandharana) ete., for eaxth, 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 assume it if there were more odour in cotton which has earth in excess
than in fermented liquor which has water in excess, and if the colour of cold water
were weaker than the colour of hot water which has heat in excess. But since
neither of these is a fact you should therefore give up conjecturing the difference
to be in the supporting primary elements.” 4

Buddhaghosa’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 primary 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-organs is based on an earlier tradition, namely
that they come into being through the action of % (k tthana).5 The
difference between the sense-orgens, it is said with much emphasis, is due to the
difference in the kamma of which they are the results.®

However, as pointed out by Dr. Sarathchandra, although the Buddhists rejected
the Nyaya-Vaifesika theory as regards the affinity between a given sense-organ and
the corresponding sense-object, 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 (@kdsa), air (vdyo), water (apo) and earth (pathavi).”

1 Vism. p. 444 ; sco also Asl. p. 312,

* Op. cit. p. 431.

2 0p. cit. V, p. 67.

¢ Nansmoli, Path of Purification, pp. 401-2 (Viem. pp. 444-5) ; also Aal. pp. 312-3.
& Seo below, pp. 110 ff.

® Vism. p. 446 ; also Asl. p. 313.

7 Bud. Psy. of Percep. p. 40,
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Before we end this section we nced examine why the sensc-organs are called
indriya. Buddhists interpret the term as expressive of power, dominance or suze-
reignty (@dhipacca, issariya).l As the bases or supports (vaithu, nissaya) of the
consciousness (»fifidna), the sense-organs are said to weild & dominating influence on
the former.? Since consciousness cannot arise without reference to a given sense-
organ and the corresponding object, the question is raised as to why the former
alone is called indriya. The answer is that the intensity of the consciousness is
relative to the strength of the sense-organ. If the latter is** sharp ”, strong (tikkha)
the former, t00, becomes *“ sharp ”*, stroug ; likewise if the latter is weak (manda) the
former, too, becomes weak.3

Objective flelds

The Nikayan descriptions of ripa (the visiblo), sadda (sound), gandha (smell), rasa
(taste) and photthabba (the tangible) take a gencral form, determined mostly by
ethical and practical considerations. They are not permanent (anicca) and have no

abiding (as@ra). Attach t to them cannot, therefore, be made the basis
of true happiness. It only nourishes and prolongs “ samsdric * existence. For the
realization of the highest ideal all 1 pleasures should be eschewed. But ripa,

sadda, ete. are the five strands of sensual pleasures (pafica kdma-gund). Hence it is
that they are sought to be described in such a way as to bring home the perils
(a@dinava) 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. In the post-Nikayan works they have become the subject of a more
detailed study. Certainly the ethical approach prevails, but the emphasis is not as
pronounced as in the Nikéyas. Their treatment in the Abhidhamma Pitaka is very
laconic ; the logical implications are not discussed. However, the commentaries
and the sources of Sanskrit Buddhism help us to understand the descriptions in a
wider perspective.

Let us take rapayatana, the sphere of the visible, first. In the Dhammasangani
under ripayatana are et ted first some examples of colour—blue, yellow, red,
white, etc.—and then some cxamples of figure—circular, oval, square, hexagonal,
etc.® As far as the inclusion of both items under ripayatana is concerned, this ex-
planation is fundamentally the same as that of the Vaibhasikas.

They, too, maintained that it consisted of colour (varpa) as well as figuro
(samsthana). The visible can be colour without being figure (samsthana-nirapeksam);
e.g. blue, red, yellow, white, shade, sun-light (at@pa), light (aloka), darkpess (tamas).
It can be figure without being colour (varpa-nirapeksam); e.g. that part of long,

1 Soo Vism. pp. 401 ff.

* See Vism. p. 493,

* Seo Vism. p. 493 ; see AK. Ch. II, pp. 107-8 and AKvy. I, p. 96 whore a similar explanation
is given.

4 Cf.og. D.1,p. 233; M. T, p. 503, IIT, pp. 143, 233 ; 5. T, p. 144, ITI, pp. 107, 139,

8 Op. cit. p. 139,
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short, ete. which constitutes the k@ya-vijfiapti, 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 Sautrantikas, in whose system of thought one could detect the burden of
emphasis shifting from the outer to the inner, declared that colour (varpa) alone was
real, that it alone constituted the visible, and that figure (samsthana) was only a
mental construction (md@nasam) with no corresponding objective reality (praj-

Taptisat) ®

Their thesis is sought to be established by three main arguments. 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 canonical definition of r@payatana,
according to which it is the objective field corresponding only to one sense-organ,
namely, the organ of sight.

The Vaibhasgikas 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 aroe reminded of the figure (long) because it is iated 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 flower we are reminded of its colour.
The Seutrantikas point out that this analogy is not of universal validity. Con-

g the two ples cited : colour reminds us of the tangible and the odour
reminds us of the colour, because there is an invariabl iation ( bhicara)
between the two things given in each example. But every tangible is not associated
with & particular figure. Hence it is not correct to say that the perception of a
given inst; of tangible should ily and always remind us of its figure. If
it were otherwise, runs the argument, then every time we touched something we
should also know the colour associated with it.

Secondly, if figure is a real répa then it has to be conceded that there could be a
plurality of 7#pas in one and the same locus (ekadeda). In a variegated carpet, for
instance, there are a large number of figures. If figure is a real entity, then a figure
that is a part of a long line cannot, at the same time, be & part of a stiort line.

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

1 8ee below, pp. 70 ff.
# 8eo AK. Ch. T, p. 18 ; AKvy. 1, pp. 25-26.
® See AK.Ch.I,pp.16-17, Ch IV, pp 81ff; KSP : MCB.1V, pp. 209 ff 80 a.lw Stcherbatsky

Cen. Concep. p. 11; of. Yi t: na ki cdk g
5 m o elat parikalpil . sveda-vides ova hi 7= hes
nama dravyam kimeid asti. verndgrahar msthanas-grah dbhivat AKvy.l,p.ze.

¢ 8ee below, Ch. VIII.
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The Vaibhigikas 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 Sautrantikas
meet this objection by saying that one calls something long, etc. when a number of
real dharmas (elements) are placed in & certain manner or disposition.

The strong opposition of the Vaibhigikas to interpreting samsthina as a mental
construction with no corresponding objective reality, is, in all probability, motivated
by their desire to establish the reality of kayavijfiapti. 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.2 Unlike the Sautrantikas, they could not deprive kayavijiiapts of its
reality because along with vagvijfiapti, it is closely associated with avijfiapti-ripa.3

The foregoing Sautrantike arguments against the conception of samsthina as &
real entity cannot be overlooked if we are to understand in a broad perspective how
the commentators interpreted the Dhammasangani account of répayalana. It was
noted earlier ¢ that in this manual some examples of figure, too, are brought under
riipayatana. But in the Atthasalini 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 Dhammasarigani, the Attha-
salint says: ...... the terms ‘long’, etc. are accomplished by mutual reference
(afifiam ’afifiam upa-nidhdya). The terms, ‘circuler’, ete. are accomplished by juxta-
position (sannivesena). Among them with reference to what is short ‘long’ is so
called as being higher (uccatara) than that; ‘short’ is so called as being lower
(nicatara) than ‘long’. With reference to what is big, a thing smaller than that is
‘little’, with reference to which a greater thing is ‘big’.5

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’ is not
directly (nippariydyena) a visible object, neither is short or similar terms.®

That ““ ‘long’ is not directly a visible object ” clearly shows that, strictly speaking,
figure (santhana) is not & part of ripdyatana. Explaining why in the earlier account
some examples of figure are ated under rapayai the Atthasalini remarks
that this has been done as & concession to popular usage (vokdrato).” No such
implication could be drawn from the original account.

1 See AK. Ch. IV, pp. 8-12 ; AKvy. II, pp. 348 £ ; KSP : MCB. IV, pp. 209 f.
* 8eo below, pp. 70 ff.

2 8ce above, pp. 39 ff.

¢ See above, p. 49.

8 Dighadini hi afifiam’efifam upanidhd; iddhani, vaitading z Taitha rassam
ipanidhiya lato m digham, tam upanidhdya tato ni m rassam, thialam upanidhiye

tato khuddak 7 kam, tam idhaya tato mah m thilan p. cit. p. 317.

¢ Taitha yasma dighddini phusitvd pi sakkd janitum, niladini pan’eva na sakka tasma na nip-

pariyéyena digham ripd; m ; tathd rassadini.—ibid. loc. oit.

* Ibid. loc. cit.
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One cannot overlook the faot that among the Sautrintikas there was a strong
tendency to interpret as nominal (prajiiaptisat) some of the dharmas which in the
Vaibhagika and in the Theravida were postulated es real (dr tas, saccikaitha-
paramafthena). Their advocacy of the theory of representative perception (bahydnu-
meyavida) and their non-recognition of any of the dkarmayatana-ripas, such as the
avijiiapti-rdpa, are indicative of their subjectivist tendencies.! It is very likely,
therefore, that among Buddhists it was they who first advocated the theory in
question before it found expression in Theravada scholasticism.

‘Whether it was an introduction from sn outside source, or one of their own
oreations, the Theravadins could easily accomodate it into their system. For, unlike
the Vaibhasilkas, they did not interpret kdya-vififiatts as a figuro (santhdna) of the
body.2 Nor did they recognize avijfiapti-ripa. Hence they could conveniently
relegate sanihina to the domain of pa#ifiattis without thereby undermining the basis
of any other established doctrine.

And, it is a8 a logical result of this new interpretation that in tho Malatikd, the
older term ripdyatana is sometimes substituted by the more specific vanpnayatana, i.e.
““ the sphere of colour.”3

As for sadda, sound, the account given in the Dhkammasarigani is, in the main, an
enumeration of different kinds of sounds: of drums, of tabors, of chanl-shells, of
tom-toms, of singing, of music, etc.4 In the post-canonical scholasticism we are
presented with two different theories on the subject. Earlier is the one given in the
(Sthala) Afthakatha. Although the work is not extant now, a reference to one of its
views is made in the Atthasalini.®

According to this reference, sound travels in an elemental series—bhsitaparampara.
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),
although they are at a great distance. On the other hand, the sound they make is
relatively slow of ascerteinment (vavaithana), because it comes in an clementeal serics
(dhatuparamparaya) and strikes the auditory organ.®

1 8ee Murti, Cen. Phi. of Buddhism, pp. 81 ff.
1 Bee below, pp. 70 ff.

® Op. cit. passim.

¢ Op. cit. p. 140.

& Op. cit. p. 313.
¢ Dire rukkham chindania: pi kana#t ca valtham dh anam durato va kiyavikdro
paitfiayats. Sadde pana dhdtup wpariya sotam ghajtelnd sonikan hés hatli 4

vuttam—Asl. p. 313.
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The Atthakathd view, as noted by Dr. E. R. Serathchandra,! is on a parallel with
the one advanced by the Nydya.Vaidesikas 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.”?

The Atthasalini has alluded to the Atthakathi theory of sound only to dismiss it as
unsound. The main objeotion raised is that such a theory cannot adequately
account for our knowledge of the direction of sound : If sound comes slowly having
arisen at a distance then it will be apprehended after some time. Coming in an
elemental series and impinging on the sensitive portion of the ear, the direction it
comes from might not be evident.? For when one hears a sound one can (fairly
accurately) say whether it is & distant sound, or a near sound, or whether it is a
sound from the farther bank or from the hither bank.¢

Following the Atthasilini argument, Dhammapale, too, observes that if sound
travels towards the ear, then there cannot be the determination of its locality and
direction (desddesa-vavaithana). He further notes that when sound is apprehended
it remains where it has arisen. As to how an echo arises, it is said that the sound,
although it remains at a distance, becomes & condition (paccaya) for the arising of an
echo elsewhere even as & magnet (ayo-kanta) for the movement of iron.5 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 which is covered by the
gkin, shows that for its apprehension sound need not travel towards the ear and
strike its sensitive portion.®

It is significant 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 characterized by “ apravaha-vartitva ”, ie. it
does not exist in & series.”

1 Bud. Psy. of Percep. p. 34,

3 Sinhe, Ind. Psy. p. 22.

® Saddo pi sace ikam Ggacch diire upp cirena st paramparagh dya ca
dgantud sotam ghattent: kadisaya na@ma i na 7 yeyy Asl. p. 314.

¢ Ibid. p. 314.

8 Boo VismT\. pp. 446-7.

¢ See ADSVT. p. 114.

7 8e0 AK. Ch. I, p. 87; AKvy. I, p. 89. The rejection, on thepartof the Pali commentators,
of the earlior view is itated by the introduction of & new theory concerning the position
of the gans in relation to their respective objects. According to the (Sthala) Attha-
katha (see Asl. p. 313) the gans are ‘‘ sampatia-gocara”, i.e. they apprehend their objects
when the latter come into actual contact with them. Buddhaghosa and his successors modified
this to the effect that in tho case of cakkhu and sota, they are not sampatia-gocara, i.e. they
apprehend their objects at & distance ; see Vism. p. 446 ; Asl. p. 813 ; ADS. p. 76 ; Abhvt. p. 67 ;
Abhvk. p. 282. Thesameideaisexpressedin AK.Ch.I, pp. 87 ff. and AKvy. I, p. 83. Consult
Bud. Psy. of Percep. pp. 32 ff, and Cpd. p. 160, n. 2 for details, Although Asl. denies that
cakkhu and sota are sampatta-gocara, sometimes it uses the term sampatta in respect of the cor-
responding objects, e.g. vanno . . . cekkhu-sampatto (p. 314). It seemsthat sampaita is used not
only as referring to the physical contact between the organ and the object, but sometimes as

forring to the approhension of the object by the sense-organ. Ses AK. Ch. I, p. 87 n. X
where Poussin cites a Vibhdsd passege, according to which prapéa which, in this context,
corresponds to Pali sampatta ocours in the same two senses.
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With the development of atomism an important problem cropped up concerning
the production of sound. As we shall see in a later chapter 2, the Vaibhagikas deny
the possibility of atoms coming into immediate contact with one another. How,
then, is the phenomenon of sound to be explained ?

The Vaibhasikas of Kaémir had the answer ready : ‘‘ si les atomes se touchaient,
la main en collision (abkydkata) aveo la main 8’y fondrait,? la pierre en collision aveo
la pierre 8’y fondrait, comme de la gomme sc fond dans de la gomme. Et Io son
ne se produirait pas.”?

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 itself taken as proof in
support of the theory of atomic non-contact.

With the development of the theory of r4pa-kaldpas, the Theravadins, too, had
to answer a similar question. For in their view, too, the r@pa-kaldpas, the ultimat
units of matter, do not come into immediate contact.* Ifthis thesis were to be main-
tained, the production of sound could not be attributed to an actual concussion of
the rapa-kalapas. Hence it is that the tikd to the Visuddhimagga, having observed
that sound results from the ghatfana, striking together, of the r@pa-kalapas, goes
on to define what this ghattana is : * it is the arising of rdpa-kaldpas in proximity to
one another due to conditions.”> The 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 (de$@ntarotpaits), is put forward in the later works of the Thera-
vadins, too.®

e

On the subject of gandha, odour, and rasa, savour, the treatment is mainly a matter
of classifications.

The Dhammasarngani does not commit itself to a definite number as regards the
types of odour.” The Atthasalini makes a classification of all varieties into two
broad groups : (a) sugandha or itthagandha, i.e. agreeable odour ; (b) duggandha or
anitthagandha, i.e. disagrecable odour.® In tho Vaibhasika each group is again con-
sidered as utkata, excessive, or anutkata, non-excessive.? Some Buddhists recognize
& variety called sama-gandha, odour which is neither agreeable nor disagreeable.1?

1 8eo below, Ch. VIII.
1p ding to the Vaibhasikas, the atom is partless and hence non-resisting (apratigha);
sce below, pp. 147 ff.

3 AK.Ch.T, p. 89.

4 800 below, pp. 161 &,

5 Op. cit. p. 462.

¢ See above, pp. 21 f1

7 Op. cit. p. 141.

8 Op. cit. p. 320.

* See AK. Ch. I, p. 18,
19 AKvy. I, p. 27.
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As to rasa, savour, the Theravada sources do not lay down & definite number of
types. The Dhammasargant description is an enumeration of differont types, e.g.
bitter, pungent, salino, alkaline, acrid, astringent, followed by the words: “ or
whetever other savour there is 7.2 The Vaibhasikas, on tho other hand, recognize
six fundamental varieties (san-mila-jats), viz. sweet, sour, salty, pungent, bitter,
end 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 primery eclements. This subject was disoussed in the course of our chepter
on the primary elements.?

Faculties of sex

By faculties of sex we mean itthindriya (faculty of femininity) and purisindriya
(faculty of masculinity). According to the Dhammasangani definition, the former
means the physical appearance, marks, traits and deportmont peculiar to a female
or the state or condition of femininity—itthatta, itthibhava. Likewise, the latter
means physical appearance, ote. peouliar to a male, or the state or condition of
masculinity—purisatta, purisabhava.

Two passages in the Angultaranikaya show that the earlier toxts, too, have under-
stood them in the same sense.> But nowhere in the Nikiyas are they brought uader
ripa (matter), let alone their being postulated as two ripa-dhammas. The com-
mentators 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 nipphanna-
riipa. Appsrently, the one and only alternative is to bring them under tho opposite
heading, i.e. anipphanna-ripa. 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 Atthasalini, 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 ithindriya there come into being such physical
features, eto. as are peculiar to a female. With the necessary adjustments, the same
observation applies to purisindriya, t0o.®

Thus the “ that ” (yam)? of the Dkammasangani is in the Commentary under-
stood as “ that through which ” (yena)®. This commentarial explanation falls in
line with the one given by the Vaibhasikas. For, in thoir opinion, too, the two

10p. cit. p. 142,

1 AKvy. T, p. 27.

* Seo above, pp. 29 ff.

¢ Op. cit. p. 142 ; see also Vbh. pp. 122-3.

$ Op. cit. iv, p. 5T.

&, . . tlhilingadi pana na ithindriyam, . . . yathd bije sati byyam paticca rukkho vad@hiwa sakha.
witapasampanno akdsam purewd tigjhati. Evam eva ithibhavasankhdte itthindriye sati itthé-
lingddini honti. Biyam viya hi suhindriyam.—op. cit. p. 321.

7 Ibid. p. 321 (. . . yon & karanavacanam. Yena karanena . . .).

+ See Dhs. p. 143,
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faculties of sex determine those differences between the male and the female as
regards their physical form (samsthana), tone of voice (svara), dispositions (abkipraya),
manner of being (dcdra), demeanour (cegid@), eto.r

There is, however, this fundamental difference : The Theravadins believe that
itthindriya|purisindriya is spread all over the body (sakala-sarira-byipaka) as kiyen-
driya (the organ of touch) is3 On their relative position Buddhaghosa observes
that it is not correct to say that stthindriya/purisindriya is either located in the space
where the organ of touch is located ” or  located in the space where that is not
located .2 What is attempted to show is that, although both are spread all over
the body, yet the one is not an aspeoct or a part of the other. Those primary ele-
ments which support the organ of touch are different from those that support the
faculty of sex (bhinna-nissayats).

On the other hand, the Vaibhagikas maintain that strindriya/purusendriya is not
distinct from kayendriya. ‘‘ A part dans l'organe eppelé kayendriya, organe du
taot, les deux organes sexuels. Ces deux organes ne sont pas distincts du kayen-
driya.”.® This is precisely why the Vaibhagikas do not count them as two separate
ripa-dharmas.®

Buddhaghosa’s commentator seems to have had the Vaibhasika theory in mind
when he says that some entertain the wrong belief that the faculty of sex is only
e part of the body (sarfrekadesavulti). And he goes on to remark that it is partly
with a view to refuting this belief that in the 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 Vaibhagikas also maintain that * ils connaissent
le tangible ”.* That the Theravidins do not subscribe to such s view is shown
from the fact that the two items are not included in the category of “ riipam sappa-
tigham.”.®

Since indriya signifies that which exercises a dominant influence, in which sense
and over what do they wield their influence 3 The Vaibhasikas explain this in
two ways : Firstly, they are the determinant factor of the distribution of living
beings into two groups as male and female (sattva-bheda). Secondly, they determine
the differentiation of living beings (saltva-vikalpa-bkeda) ; it is because of them that
there are differences between the two sexes as regards the physical features, eto.2°

2 8ee AK. Ch. II, pp. 104, 108 ; AKvy. 11, pp. 04, 97.

1 8eo Viem. p. 378 ; Abhvk. 260 ; ADSVT. p. 111.

* na ca kdyappasddena thitokdse hitan % va afjhitok&se thitan ti v@ bbam.—Viem. p. 378.

4 Bee ViamT. p. 448 ; of. na ca tassx 4; ad ik lakkhanabhed i bhed
vd.—Abhvk. p. 269.

® AK. Ch.IT, 108 ; see also AKvy. I, p. 97.

¢ Seo above, p. 36.

7 VismT. p. 448.

3 AK. Ch. I, p. 108.

?® See above, pp. 36 ff.

¥ AK.Ch.II, p. 104 ; ARvy. 1, p. 94.
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From whet has been observed so far, it should become clear that the Theravida
answer to the question amounts to the same.!

‘We might note in passing some interesting comments made in the Atthasiling
on some differences between the two sexes :

The shape of a woman’s hands, feet, neck, breast, etc. is not like that of & man’s,
The fomale lower body is broad, the upper body is less broad. The hands and feet
are small, the mouth is small. The female breast is prominent. The face is without
beard or moustache. The dressing of the hair, the weaving of clothes are also unlike
those of & man’s. The masculine features are just the opposite. For the shape of
the hands, feet neok, breast, etc. of a man is unlike the shape of those of a woman.
For & man’s uppor body is broad, the lower body is less broad, his hands and feet
are large, the face is large, the breast-flesh is less full ; beard and moustache grow.

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

Coming closer to our subject, we may note here a problem that has been created
by the Atthasalini 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, eto., does not accord with the definition of indriya-paccay
23 given in the Patthana of the Abhidhamma Pitaka. In this work, with tho sole
exception of itthindriya end purisindriya, all the indriyas are postulated as indriya-
paccaya, ‘* condition by way of faculty ”.> Tho obvious implicetion seems to be
that the two items are not interpreted as indriyas, although they are so designated.
The situation is perfectly understandable for, as we have seen,! according to the
earlier texts they mean femininity (i#thatta) and masculinity (purisatta) and not,
as interpreted in the Atthasalini, what are responsible for them.5

1 0f. . . . itthindriyafi ca purisindriyad ca sattapafiiiaye padatthanam.—Pes. p. 101.

8 Tr. from Expostior IT, pp. 419 ff. ; artangoment is changed (Asl. pp. 321-2).

2 8ee below, pp. 136 ff.

¢ 8ee above, p. 56.

& According to the Vibhdsds an dcdrya named Sanghavasu contended that only the Ist § sense-
organs and the faculty of life (sce pp. 161 ff) were indriyas in the real sense of the term—AK,
(Introduction), XLIII. In the opinion of some dedryas, only the 6 sense-organs (the 6th is

manas-=the mental organ) form what is called *“ mal dravya ™, i.e. the fund 1 consti-
tuenta of & living being—AK. Ch. I, p. 111,n. 1 and 2 ; AKvy. T, p. 98. As far as the position
of the two indriyas in ion i d, both theso traditions accord well with tho above

situation which obtaing in the Abhidhemma Pitaka.
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In all probability, it was this situation that prompted the suthors of the later
works to modify the Atthasdlini 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
arige mostly in a continuity endowed with the stthindriya, itthindriya is to be recog-
nized as their kdrana, “ reason ”, i.e. a sort of supplementary cause. The same ig
true of purisindriya.t

That the two faculties of scx come into being through the action of kamma (kamma-
samutthana), is a view referred to both in the eatlicr and the later works.2 When
this view and the above modification are taken into consideration, the following
situation results :

Kamma is the cause, not only of the two faculties of sox, but also of those differences
which the two sexes exhibit as regards their physical appcarances, ete.

This reduces the fundamental difference between the two faculties of sex on the
one hand, and feminine and masculine features, etc. on the other. The recognition
of the former as a kirana of the latter seems to be only a flimsy 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
Pitaka. It seems moro proper thet the two items were excluded from the category
of nipphanna-ripa. Such a step does not necessitate a modification of the Dhamma-
sangani definition ; nor does it give rise to the peculiar situation to which we have
drawn attention.

Before we close this soction we may refer here to the fact that, in the view of the
Atthasalini, purisindriya is superior to #thindriya : The former is brought about by
higher morality (mahantena kusalena) and the latter by weak morality (mandena
kusalena)® Mrs. Rhys Davids observes that in assigning a superior position to the
former the author of the Atthasalini is mindful “ to appreociate the sex to which he
belongs ”.4 This is not unlikely. However, there has been an earlier tradition
according to which manhood is superior to womanhood.

The Vibkanga, for instance, says that there is no possibility of a female being the
Sakka, the Mara or the Brahma.® An interesting view recorded in the Abkidharma-
koda is that, although the two faculties of sex do not obtain in the Rapa-loka, yet
the living beings there are males for this reason : “ Ils possédent cette autre mascu-
linité (purusabhava) qwon voit chez les males du Kamadhdtu, forme du corps, son
de la voix, ete.” ¢ Here, too, one cannot fail to notice the attempt to boost up

masculinity.

[,
*Boo Vism. p448 ; ViemS.V,p.62; of. Kiclipi ithilirgadini yaihdsakam kammadin p
pana itthindr hile yeva santdne tam-tudck hutvé bl g
ha na bh A tesam tabbhdvabhivitem updddya indriyam paticca jéyants ¢ vutldng.—
Abhvk. p.268.

2 8ee below, pp. 107 ff.
30p. cit. p. 322 ; see aleo Abhvk. pp. 267-8 ; Abhvt. p. 68.

4 Bud. Psy Ethics, p. 176, 1. 1.
8 Op. cit. p. 336.
* Op. cit. Ch. 11, p. 130.



59

Faculty of life
It is fairly certain that the recognition of two jivitindriyas, faculties of life, is a
doctrinal development confined only to the Theravada.

The first, called ardpa-jivitindriya (mental), is one of the fifty two cetasikas
(consciousness-concomitants), and as such, is included in the sankharakkhandhal
It is the factor that stabilizes and sustains every type of citta (consciousness) as
well as those cetasikas (conseic itants) which are co-nascent and
co-terminous with it.3 It is therefore counted as one of the seven * universal
concomitants of consciousness * (sabba-citta-sidhdrana-cetasika).®

The second, called répa-jivitindriya (material), is an updda-ripa, and as such, is
included in the rapakkhandha. It is the factor that stabilizes and sustains the
kamma-samutthina-ripe (matter that comes into being as a result of kamma)s
namely, the first five sense-organs, the two faculties of sex, the physical basis of
mind,® and all other material elements inseparably associated with them.® Henco
it is that according to the theory of rilpa-kuldpa, it enters into the composition of
all kamma-samufthana-ripa-kalapas,” just as aripa-jivitindriya is concomitant
with every kind of citta.

The Vaibhasikas, for instance, take an entirely different position: There is
only one jivitendriya. It is certainly not of the nature of répa. Nor is it exclusively
a caitasika (mentel) dharma, although it rescmbles the latter. TFor, unlike the
caitlas (consciousness-concomitants), it is not associated (samprayukta )with cittas,
Hence it is assigned a place in the category of cilla-viprayukta-samskaras® This
is to show that it applies, not only to nama-dharmas (mental) but also to ripa-dharmas
(material). In this respect, it is like tho four samskria-laksanas ® which, b
they apply to both groups, are included in the same category.

Dr. P. S. Jaini has shown that the reason for the development of two such traditions
(Theravada and Vaibhasika) is traceable to the account of @y given in the Maha-
vedalla Sutta of the Majjhimanikdya and to the problems arising from the recognition,
on the part of Buddhists, of the two planes of exist: , Viz. fsiabh and
arapaloka.

According to the Sutta in question, what stabilizes the five sense-organs is gyu.
dyu depends on usma (heat), and usmd in turn on dyu. Their interdependence is
compared to that between the flame and the light of the lamp. Just as the light
is visible because of the flame, even 80 the flame is visible becausc of the light.

1 Beo Dhs. pp. 24, 34 eto.

3 Seo Asl. pp. 128-4 ; Vism. pp. 464, 403 ; Abhok. p. 120.

2 800 ADS. p. 6.

4In Vism. p. 378 the kamma-samuithdna-ripa is referred to as that répa which is ““sahaja "
with jiwitindriya, because they come into being simultaneously. See also Abkvk. p. 270;

ADSVT.p. 112
¢ i.e. hadaya-vatthu, the latest addition—sse below, pp. 62 ff.
¢ Disoussed in pp. 104 ff. ; ripa-jivitindriya, too, is k Hhas below, pp. 66-7.

? Seo below, p. 1586.
®See AK, Ch. IT, pp. 178.9, 214 ff. ; AKvy. I, pp. 105, 168 ff.
*See below, p. 84.
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Ayu is not identical with vedand (feelings), b if it wore, then a person
experiencing the trance called safifid-vedayita-nirodha (the tion of perceptions
and feelings) would not be able to rise again from that trance. Sinco the four
namakkhandh dand (feelings), sanifid (perceptions), sasikhdra (formations) and
vindidna ( i )—are rily co-existent, safifia-vedayita-nirodha is the

nirodha (cessation) of all the four. Hence for the self-same reason d@yu could not
be identified with any of these four khandhas.

Nor could it be included in the rdpakkhandha. Ripa does not obtain in the
ardpaloka. Consequently to include it in the répakkhandha is to exclude it from the
ardpaloka. But the principle of life should be recognized in this plane of existence,
too.

Hence it is that the Theravadins have recognized two jivitindriyas, each having
its province well demarcated ; whereas the Vaibhasikas only one, but common to
both ngma and rilpa, yet not identical with either of them.

That this was the reason that led to these two parallel developments, is further
confirmed by & Kathavaithu controversy where the point at issue is whether there
are two jivitindriyas or not. The Theravadin’s (Sakavadin’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 nirodka-samdpatti is not identical
with death. The second is that the denial of ndma in asafifiabhava does not amount
to the denial of jivitindriya, for therein there is riipa-jivitindriya.

The objections of the opponent (the Pubbaseliyas and the Sammitiyas, according
to the Commentary?) are strongly reminiscent of the Vaibhasika position. The
opponent contends that there is only one jivitindriya, that it is common to both
ndma (mind) and riipae (matter), and that it is aripa (non-material). Its description
as arfipa suggests only its exclusion from rapakkhandha, and not its identity with
any of the cetasikas. For, although he admits its inclusion in the sankkarakkhandha
(sankharakkhandha-pariyGpannd), yet he denies that sankharas obtain in the nirodha-
samapaiti.® The opponent’s view, therefore, seems to be that, although jivitindriya
could be assigned a place in the sankhdrakkhandha, it is certainly not a pure cetasika-
dhamma. 1t may be recalled here that the Vaibhasikas include it in the category of
citta-viprayukta-samskaras, but make it distinct from the castasikas. In point of

fact the Commentary observes that, in the opinion of the opponent, jivitindriya is
a s, 14, -; Ah, 4

ppay

There is thus a close parallelisin between the theory of the Vaibhagikas and that
which the Kathdvatthu proposes to refute. And, the controversy could therefore
be taken as representative of a conflict between two different solutions to & common
problem—the problem of explaining the position of fivitindriya in relation to asafia-
bhava and ardpaloka.

1 Jaini, The development of the theory of the viprayukia-samskaras, BSOAS, 1969, Vol. xxii, Pt. 3 ;
see slso, Buddha's prolongation of life, ibid. 1958, Vol. xxi, Pt. 2.

3 Kvud. p. 112.

* Kovu. pp. 394 ff,

4 Kvud. p. 112.
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However, when the function assigned to r@pa-jivitindriya is taken into considera-
tion, the case for its recognition appears tobe weak. Its characteristic function, it is
8aid, is to stabilize and sustein the kammaja-ripa, i.e. the material elements which
arise as a result of kamma.l It is argued that, although what are called kammaja-
rélpa are the result of kammas, their stability and uninterrupted continuity cannot
be accounted for without the réipa-jivitindriya? But rapa-jivitindriya is itself
kammagja.® Thus here we have a situation where one kammaja-ripa is stabilizing
and sustaining the othor kammaja-ripas. Adopting a Sautrintika argumentt
one may contend that if the stability and uninterrupted continuity of the kammaja-
ripas cannot be accounted for without a rapa-jrvitindriya, then this ripa-jivitindriya
which is also & kammaja-rdpa should require another répa-jivitindriya in order to
account for its own stability and uninterrupted continuity. And this would result
in whet the Buddhists call tha ”, the (fallacy) of infinite regress.

The situation becomes all the more clear when one considers how the Sautrantikas
reacted against the recognition, on the part of the Vaibhagikes, of jivitendriya as a
real entity (dr ). Their arg t is that karma alone is sufficient and efficient
enough to sustain what arises as a result of karma. The so-called jivitendriya, they
contend, is a prajfiapts (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 the
moment of its shooting, similarly the karma of en individnal, at the moment of
rebirth, fixes the destiny (nikdya-sabkdga) and the duration of the santna of the
five skandhas .® The postulation of jivitendriya is not only superfluous, but gives
rige to, and leaves unexplained, the question of accounting for its own stability and
continuity.”

Viewed in the light of this Sautrantiks argument, the reasons adduced by the
Theravading for recognizing the riipa-jivitindriya are rather far-fetched. As they
have often done, had the Theravadins followed the Sautrantika line of reasoning,
they would have readily excluded it from the category of nipphanna-ripa.

Nutriment

Kabajikara-ahara, literally, means * food made into a ball ” or * morsel-made-
food ”. In the Nikdyan terminology, it means solid material food as against ciita
(consciousness), cetand (volition), and phassa (sensory and mental impression) which
are also called food (@hdra), for they all nourish, sustain and keep going the empiric
individuality 8—a process of alimentation.

While the eatlier texts understood kabalikdra-ahdra in the gencral sense of food
which all living beings take for their sustenance and growth, the Abhidhamma inter-
preted it in a more abstract sense to mean the nutritive aspect of matter, the *‘ quality”

18ee Vism. p. 447 ; ADSVT. p. 112 ; Abhvk. p. 270.

2 Ibid loc. cit; cf. Na hi k gnam k ‘eva thitihetu bhavitum sakkoti.—Abhvk. p. 270,
9 Asl. p. 342.

*See AK. Ch. II, pp. 46 ££.

$Seo AK. Ch. II, pp. 214 ff.

¢ Jaini, BSOAS, 1959, Vol. xxii, Pt. 3.

?See AK. Ch. II, pp. 21 fI.

2 0f. e.g. D. IIL pp. 228, 276 ; M. I, p. 48 ; S. IL, pp. 13, 98.
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of nutrition. It is of course true that the Dhammasarigani defines it by citing some
oxamples of food such as boiled rice, sour gruel, flour, fish, flesh, milk, curds, butter,
cheese, eto.! But as the Commentator observes this is a definition given in terms
of its embodiment—uatthu-vasena.? The commentarial observation is admissible
for it is supported by the fact that kabalikira-ahdra is one of the dhammayatana-
rigpas. It cannot be known by any of the senses other than the mind (mano); 3
it is known by a process of inference. Nevertheless this definition by way of “ vat-
thu ” is reminiscent of its earlier meaning.

Quite in contrast is the Vaibhasika dofinition of kavadikdra-ghara : It consists of
three ayat viz. gandhayat (odour), rasayatana (savour) and sprastavyayatana
(the tangible). Rupayatana (the visible) is excluded on the ground that it does not
contribute to the function of alimentation.4

For the moment if we overlook the exclusion of riipdyatana then this interpretation
does not amount to & radical departure from the earlicr conception. For, it may be
noted here that the three dyatanas which make up kavadikdra-ahara along with
riipdyatana represent those material elements which are qualified as avinirbkiga
(inseparable), and which are said to enter into the composition of all material things.®
Hence, if what in the Nikayas was considered as kabalikdra-ahdra (food in its gencral
sense) was sought to be explained as composed of these four @yatanas, then this
really amounts to a case of approaching the subject from the stand-point of ayatana.

As regards this subject the fundamental difference between the two schools is
this : For the Theravadins kabalikara-ahars is a separate material olement, whereas
for the Vaibhasikas it is & compound of material elements.

The physical basis of mental activity

The ation of kadaya-vatthu (the heart-basis) asasecondary material element
and its recognition as the physical basis of mano-dhatu (rmind) and mano-vififiana-
dhatu (mind-consciousness) is a post-canonical development which finds mention in
the Theravada works compiled during and after the time of Buddhaghosa. The
Nikayas are silent on the subject. Even in the Dhammasargani, where wo get the
most exhaustive analysis of matter as far as the Pali Canon is concerned, no allusion
is made to such a theory. The first canonical reference to & physical basis of mental
activity is met with in the Pafthdna of the Abhidhamma Pitaka, but strangely enough
the manual does not specify what it is.®

1 0p. cit. p. 144.

2 Asl. p. 330.

3 See Dhs. p. 340.

4 Cf. kavadikdrahdragya trigu gandharasasy G mgrahah. kasmad ripd; na
mgrahah, ksurdaréandharena ik habhita: G

—Abkmr. p. 40 ; see also AK. Ch. III, pp. 120 ff.

% See above, p. 33.

¢ Soe below, p. 64.
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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-vaithu was omitted in the
Dhammasangani. In f.helr opinion the omission was not accidental, but was due
to the ity of taining consistency in the method of exposition. The ex-
planation is as follows :

In the Vatthu-duka section of the Dhammasarigani, the exposition is made with
reference to the bases of the first five kinds of vififidna, e.g. “ There is rapa that ia
the basis of cakkhu-vififidna ; there is 7@pa that is not the basis of cakkhu-vindidna .1
If the dyads were stated with reference to mano-vifiiana, too, as “ There is ripa
that is the basis of mano-vififidna ; there is répa that is not the basis of mano-wisifidna”,
then the Vatthu-duka section would not fall in line with the Arammana-duka section
(where the dyads are stated with reference to the objects of the first five kinds of
vififidna).?  For it is not possible to establish & dyad like : * There is rpa that is the
object of mano-vififidna ; there is rdpe that is not the object of mano-visfidna
(b all the rapa-dh become the objects of mano-vififianas). If there
were to be i istency bet the two secti in question, then there would
not be uniformity in the method of exposition. Herein the Teaoher's intention
was to develop the exposition in a form that has unity (¢ka-rasa). Henceths omission

of hadaya-vatthu, which is the basis of mano and mano-vififiana, wes unavoidable.¢

That this is a highly ingenious explanation, is quite obvious. It is of course true
that much of the subject-matter of the Dk igan? i8 cast in & symmetrical
form. But it is extremely unlikely that the authors of the Abhidhamma Pitake
should deliberately avoid mentioning an important element of matter just for the
sake of retaining symmetry in the method of exposition.

Dr. 8. Z. Aung, too, suggests, but for entirely different reasons, that the omission
of hadaya-vatthu in the Dhammasarngani is not accidentsl : *“ In view of the popular
idea, i.e. of the cardiac theory of the seat of mental aotivity 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 withheld 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 Dhammasarigani, 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 in the eatlier. 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 Dhs. pp. 125, 149.

* Ibid. pp. 126, 149 .

2 See bid. p. 178.

4 Beo VismT. pp. 448-60 ; sce also Abkvk. p. 271 ; ADSS. pp. 154-5 ; VismS, VI, pp. 64-5,
where tho same explanation is repeated.

§ Opd. pp. 277-8.
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Of much significance, however, is the passage in the Patthdna, which alludes to
u physical basis of mental activity without specifying what it is. The interesting
thing to note is the way it makes this allusion. First it specifically states that cakkhu
is a condition by way of basis (i 7 ) for cakkhu-viafiana (visual con-
sciousness). Likewiso, sota, ghdna, jivkd, and kaya are instanced as basis-conditions
for sota-vififiana (auditory consciousness), ghana-viftfidna (olfactory consclousness),
jivkha-vifiiana (gustatory consci ) and kdya-viifiana (tactile consci )
respectively.

But when it comes to refer to that which forms a basis-condition for mano and
mano-vifiiiana, the languege bucomes less specific : ¢ Yam rdpam nissdya mano-
dhdtu ca mAidnadhatu ca vattanti, tam rdpam mnodhamya ca manovifiana-
dhatuyd ca tam P ka ca dh i »e
(= That material thmg, 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 associated therewith ”.3)

It will be seen that, in the quoted sentence, tho physical basis of mano and mano-
vififiana is not specified. It isreferred to in a circuitous way as ““ yam rapam . . tam
rapasn . Mrs. Rhys Davids’ observation, namely that the term is ““ guarded ” and
that “ the evagion is quite marked ”,3 is certainly to the point. And, as alrcady
observed by Aung, if it were thought that heart was the physical basis of montal
activity, then the Pafthina would have used the word, “ hadaya-(vatthu) * instead of
“yam ripam . . . tamrépam . However, we cannot agree with the suggestion made,
namely that this non-specification was due to the fact thet, although Buddhism
gave some sort of concession to the popular belief yet it was not prepared to go so
far as to commit itself to the cardiac theory of the scat of mental activity.4

In view of the “ marked evasion ”, it seems more probable that the author or
authors of the Pafthdna was|were not quite certain as to what exactly constituted
the seat of mental activity ; hence he or they preferred to observe what may be
called a noble silence on the question. This is only a tentative suggestion, for the
nature of the situation is such that no categorical statement could be made.

The commentators’ interpretation of *“ yam ripam. . .tam rdpam” as hadaya-
vatthu could neither be supported nor refuted with reference to the Palfhina passage.
TForitisan to a question left una d.

An interesting argument in support of their interpretation is found in the sub-
commentaries. The firat part of this argument is an attempt to find out whether it
is possible to identify the “ yam ripam . . . tam ridpam ” of tho Paithana with any of
the twenty seven ripa-dhammas mentioned in the Dhammasargani.

1 Tkp. p. 4.

3 *“ What is associated therewith' means those cetasitus which srise along with mano.
viftfidna.

3 Bud. Psy. p. 71.

¢ Cpd. p. 278.
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Attention is first drawn to the fact that cakkhu, sota, etc., which are tho physical
bages of the five kinds of wifii@nas named after thom, are a variety of nipphanna-
upddd-ripa. Therefore—so runs the argument—the physical basis of mano and
, too, should be a mpa-dhamm which is nipphanna as well as updda.
This eliminates the four primary el ts b , although nipph they are not
upada. It also climinates the ten items which we sha]] examme in the next chapter
because, although upddd, they are not nipphanna. Consequently the field is narrow-
ed down to the fourteen nipphanna-upadd-ripas which we have examined in this
chapter.

mano-vinna

Among them, none of the first five sense-organs can be seclected because they are
the physical bases of the five kinds of vififidnas named after them. The four objec-
tive fields and the element of nutrition (kabalikara-ahara) exist not only in the body
of a living being but also outside of it ; hence they too have to be eliminated. Since
mano and mano-vififidna 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 hes its own function to perform ; to attribute another is not quite right ; hence
it should also be eliminated.!

So far it has been a case of elimination. And, so far two things have been estab-
lished : the first is that what is referred to as‘‘ yam rapam . . . tam ripam "’ should be
a nipphanna-wpada-ripa ; the second is that it cannot be identified with, and should
therefore be distinet from, any of the (already known) thirteen nipphanna-upida
riépas. The main purpose is to show that the postulation of a separate rdpa-dhamma
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 (kadayabbhantare).?

‘What is called hadaya-vatthu is not absolutely identical with heart 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 an indriya. Because of this reason,
although mano and mano-vififidna have hadaya-vaithu as their basis, they ere not
controlled by it in the sense that the relative strength or wealness of tho latter does
not influence the former.® Since mental culture is a central theme in Buddhism,
the scholiasts seem to have taken the view that it is not proper to conceive mano and
mano-vififidna 88 controlied by the hadaya-vatthu, although the latter is recognized
as the physical basis of the former.

1 See ViemT. p. 440 ; ViemS. V, pp. 64-65 ; Abhok. pp. 270-271 ; ADSS. pp. 154-165.
«+ « affhikatvd manasikatod sabbam celasi Gharivg kifies of: had. pad
khy, thedam tigthati ¢ vifAgyali.—Abhvk. p. 271.
3 See VismT. p. 449,
4 See above, p. 49.
5 See VismT. p. 450 ; Abhvk. p. 271,
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In recognizing hadaya-vatthu as the seat of mental activity the Theravadins have
followed an old Indian tradition. In a prayer in the Atharva-veda one reads: “ O
Mitra and Varuna, take away the thinking power (ciila) from the heart (hrd) of this
woman ... "1 Caraka and Suéruta, too, have recognized the cardiac theory of the
scat of mental activity.2 The question is not raised in the Nikayss. However, as
Mrs. Rhys Davids notes, the torm hadaya finds a place in Buddhist popular psycho-
logy, but in the sense of  inmost ", “ inwardness * and also of “ thorough .3 Thus
we have “ hadaya-sukham > (inward pleasure), *“ kadayangama’’ (going deep into the
bosom of the heart), “dhammassa hadaya’ (tho heart of the doctrine). Attention has
2lso been drawn to a Jatake where & man’s thinking is referred to his heart’s flesh
(hadaya-mamsa)4 In the Abhidhamma Pitaks the torm kadoya is sometimes used
a8 synonymous with mano and mano-vififiana.® References as these, too, may have
encouraged the commentators in arriving at their conclusion.

1 Dasgupta, Hist. of Ind. Phi. II, p. 292,
® Binha, Ind. Psy. I, p. 1.

* Bud. Psy. p. 34.

4 Ibid. p. 278.

¢ See Vbh. pp. 87, 88, 144.



CHAPTER FIVE

The Secondary Elements: Group B
(Anippbanna)

WE have elready shown? that only those items, qualified by the positive term, (pari)
nipphanna, are true ripa-dhammas : They ere real and discrete entities having their
own nature (sabhava). Although real they are not eternal ; not only are they de-
pendent on conditions (paccaya), but are also characterized by the three sankhata-
lakkhanas, that is to say, they come into being (uppada), exist for some time (thits)
and perish completely (bhariga)? They aro thorefore sankkata-dhammas. What
then are a(pariynipphanna-ripas ?

According to tho Kathavaithu, what is not parinipphanna is also not saznkhata.®
Since the commentators, too, as we have shown,* use the term with the same implica-
tions, it follows that what is called anipphanna-ripa cannot be sarkhata. But asis
recognized in the commentaries themaelves, what is not senkhata need not 1 ily
be asankhata, i.e. something that exists permanently transcending all laws of *“ con-
ditioned ” (sanikhata) existence.® It could as well be & nominal dkamma, a padiiatss.
Under which of these categories do anipphanna-rapas fall ?

The authors of the Atthasalini and the Abkidkammavatara seem to have been
perfoctly aware of these implications. For, immediately after having stated that
certain items are anipphanna, in almost identical words, they raise the question :
“ If they were anipphanna, would not they become asarnkkata ? »*¢

The question is raised only to answer it in the negative. The answer, when its
implications are developed, amounts to this : What aro called antpphanna-ripas
signify certain positions, phases, characteristics, etc. of the nipphanna-ripas. As
such they should not be interpreted as real and eternal entities, transcending all laws
of“ conditioned ” existence. In other words, they are certainly not asarnkhata.?

1 Boe above, pp. 42 ff,

3 e ding to the late interpretation of sarikhata-lakkhanas ; on various interpretations
on the subject, seo below, pp. 81 ff,

2 Op. cit. pp. 626—17.

¢ 8ee above, p. 42,

s Of. Kvud. p. 92.

¢ Yadi honts anipphannd bhaveyyum te asanikhatd 7—Abhvt. p. 74 ; soe also Asl. p. 343.

? Ibid. loc. cit.
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The denial, namely that they are not asankhata, does not mean that they are
sankhata either.  For,as wo have alrcady seen,? one of the two purposes of describing
the nipphanna-ripa as salakkhana-ripa is to show that the three sankhata-lakkhanas

apply only to them.

The resulting conclusion is clear. The anipphanna-ripas do not represent a set of
riipa-dhammas which are distinct from, and as real as, the nipphanna-ripas. For,
the former merely signify certain facts (positions, phases, characteristics) connected
with the latter. Apart from the nipphanna-riipas, there are no distinot and separate
material el ts called anipph 4pas. In other words, tho anipphanna-rapas
are nominal dhkammas with no autonomous objective counterparts. As such, once
it is recognized that the nipphanna-ripas are sasikhata, the question as to whether

the anipph ripas are sankhata or asankhata does not arise. Then why were they

postulated as ripa-dhammas (material elements) ?

Dhammapala answers : They stand for tho fact of limitation, certain positions,
and characteristics of the nipphanna-rilpa ;in this sense they * follow with the latter »
(taggatika). Henco (as a matter of convention), they are also designated as rapa-
(dhammas).? That is to say, since they have a close and intimate connection with
what really amounts to ripe (matter), they are also given tho ssme designation.
But this designation docs not carry with it the implication that they are rapa-dham-
mas in the same sense as the nipphanna-ripas are. For, it may be recalled here,
when Dhammapéls and Sumangala observe that the term r#pa has, as a matter of
convention, been extended to denote things which do not satisfy its definition, they
mean the anipphanna-ripas.®

Why the four generative conditions of matter (ripa-samuithana-paccaya), viz.
citta (consciousness), kamma (volitional acts), wiu (temperature of cold and heat)
and @kdra (nutriment) are said to apply only to the nipphanna-ripast should become
clearer now. Since they are sankhata, and since no sankhata-dhamma can arise
without reference to certain conditions (paccaya), it is necessary that their coming
into existence should be accounted for by the assignment of conditions, But
because of what has so far been obscrved, similarly cannot be treated the anipphanna-
ripas. If they, too, were assigned conditions separately, then this would amount
to saying that they were something distinct from the nipphanna-ripas—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-ripas, yet they aro often described
a8 citta-samutthana (given rise to by consciousness), kamma-samutthina (given rise to
by & volitional act) and so on.5

1 Bee above, p. 43.

s Nipphannaripassa paricchedavikiralakkhanabh taggatik Gt v
VismT. pp. 469—60,

* 800 above, p. 43,

4 Soe above, pp. 42 ff.

¢ See e.g. Asl. p. 340 ; Vism. pp. 451—2.

vuccati. —
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This does not mean that the scholiasts 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 Atthasalini observes in respect of the two vififiati-
ritpas. Although it describes them as citta-samutthana, when it comes to define them
it specifically states that, in an absolute sense (paramaithato), this is not so.! This
is because the vififiaiti-ripa (as we shall see in detail later‘) represents, not a separate
material el t, but a ber of citta 1thi pph riipas when they are
in a particular posmxon. Hence, onco these n@phanna-nipas are described as citta-

{thana, it is not ry to make the same description in respoot of the viffiatti-
riipa, too, because the latter is & name given to the former when they are in a parti-
cular position. And if the latter, too, is described as cila-samufthana—+this, as is
recognized by the scholiasts themselves, is a description made according to the
‘“ indirect method " (pariyayena) and as such is not valid in an absolute sense (para-
matthato).3

This needs much emphasis, for here one can see one of the main points on which
the Abhidbammic commentaries and the kindred works differ from the Adhidhamma
Pitaka. The Dhammasarigani,* for instance, brings under the headings, citta-samus-
thana and kamma-samuithana, 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) entiti By maintaining that this situation
is not true in an absulute sense, the authors of the later works have don e away with
the flimsy claim those items had to stand as real ripa-dhammas.

‘With these general observations in mind, let us now examine the ten upada-rapas
which in the later Abhidhammic works came to be interpreted as anipphanna.

Modes of self-expression

The two vifialli-ripas, namely, kiyavififialti (bodily expression) and vacivififiatts
(vocal oxpression), 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, be it noted, is only a general statement of the
Buddhist conception of the two vififiattis. Although it tends to coincide with the
interpretation given by the Sammitiya and the Vatsiputriya,’ it does not do full
justice to the exact position taken by the other schools including the Theravada it-
self. The two vififiallis are one of those subjects on which the scholiasts have ad-
vanced a wide variety of opinions. The initial statement should therefore be under-
stood in a general sense.

1 0p. cit. p. 337.

1 Bee below, pp. 76, 157,

° C'f Lahutads i cittayadibha pari; ? & mippars; afthGraseva
Gpani kammidi hahanti ti— Abhwk. p. 200.

‘:Op. cit. p. 147,

% 8ee below, p. 70.
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The definition given in the Dhammasangani, 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 a clear indication of their mutual
relation.

Theo first, i.e. kiyavififiatti, is defined as the state of bodily tension or excitement
(kdi thambhand santhambhand santhambhitatiam),  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 Tt is said to result in response to a thought whether wholesome (kusala),
unwholesome (akusala), or morally indeterminate (avyakata)? For this reason it is
also desoribed as invariably citla-samufthdna, i.c. set up or given rise to by con-
sciousness.®

Tt is called kayavififiatti because it is the bodily expression or the bodily intimation
of that morally qualifiable thought in response to which it arises. It makes tho
thought known—wififiapand ; it is the state of having made that thought known—
vififidpitatta.?

What is quite clear from this brief acoount is that kdyavififiatti 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 Sammitiyas and the Vatslputriyas adopt & more direct approach : “ L'infor-
mation corporelle (Kayavijiapti) est un mouvement (gati) issue d’une pensée . . . qui
veut ce mouvement (tadvisayalambakacittader utpennd) 5 The movement is that of
the body (kaya). And, it is this movement that is recognized here as the vijfiapti,
because it makes manifest or expresses that thought in response to which it ariges.
It is included in the ripdyatana, 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 Sammitiyas
and the Vatsiputilyas that kiyavijiiapti is spprehended by the organ of sight.s

The Vaibhagikas object to this interpretation on the ground that there is no move-
ment in an ultimate sense. All elements of oxistence are momentary (ksanika).?
Wherever they come into existence, there itself they cease to exist.® Motion is not
something that exists in reality (dravyatas), but is & name given to the appearance of
momentary elements in adjacent locations (deddntarotpatti).? If somebody retracted
his arm or stretohed it forth, in an ultimate sense, it is incorrect to say that his arm
had moved. What actually happened was that tho series of momentary elements

1 Bud. Psy. Ethics, p. 186,

3 Dhs. p. 143,

* Ibid. p. 147.

¢ Dhs. p. 143,

¢ KSP : MCB. IV, pp. 212-13 ; s0e also p. 212, n. 21. In the 4K. Ch. IV, P-4, the theory thet
kayavirfiapti = movement, is attributed to the Vatsiputriyas whereas in La Siddhi, p. 48
it is attributed to the Sammitiyas.

¢ See KSP : MCB. IV, p. 214, n. 22,

78ee below, p. 84.

® yatrawotpatith talratva vindéeh.—AKvy. I, p. 33.

* See AK. Ch. 1V, pp. 4-8,
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that constituted what was called 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 kdyavijfiapti 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 avijfiapti-ripa, in defence of which the Vaibhasikas, time and
again, joined issue with the Sautrantikas.

Hence it is that according to the Vaibhasikas, kaya-vijfiapti is not the movements
of the body, but is such and such figure or disposition—samsthdna—of the body,
given rise to, or conditioned, by a volitional thought (cetand). This kayavijfiapti-
samsthina is something that is visible.2 It can be apprehended lndependently of the

7,

colour (of the body) : “ kayavijfiapti-grakanam tu varna-nirapeksan

Thus, although the Vatsiputriya-Sammitiyas and the Vaibhagikas differ in answer-
ing what exactly constitutes kdyavijfiapti, both agree on this point : kayavijiapti
comes under r#pdyatana, it can be apprehended by the organ of sight.

Viewed against this background, the kayavififiaiti of the Dhammasangani raises
one important problem. We saw that it could not be identified with bodily move-
ments. Nor can it be taken as something that is apprehended by the organ of sight.
For its inclusion under the heading, * dk G -PArLYap 4 ghows 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 & mode of self-
expression 2 Or, to be more precise, how does it express or make known that morally
qualifiable thought in response to which it arises ?

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

It may be noted here that in the Dhammasasigani account, reference is made
not only to the state of bodily tension or excitement (which is kdyavififiati), bub
also to bodily movements such as retracting an arm or stretching it forth. This
seems to be an indication of the fact that, although bodily movements are not kaya-
viRAialti, yet they have a close connection with it. That is to say, they, too, have
& part to play in the expression of thought.

What this close connection is, would be clear if & correspondence could be
established between the kdyaviifiatti of the Dhammasangani and that of the Dars-
tantikas as given in the Vijfiaptimatratasiddhi : © D’apres les Dargtantikas, il existe
un certain Ripa qui n’est ni couleur (varna) ni figure (samsthana) qui est produib
par la pensée. Ce Riipa met en mouvement la main et les autres membres ”.%

1 8ee above, pp. 39 ff.

28ee AK. Ch. IV, pp. -12; KSP : MCB. IV, pp. 207-209,
2 AKvy. 1, p. 26.

¢ Dhs. p. 179,

¥ La Siddhs, p. 48.
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What this  certain Ripa” is, is not explained here in more positive terms.
In the Karmasiddhiprakarane of Vasubandhu, an almost identical, if not the same,
theory is attributed to the Sauryodayikas. According to this theory, bodily move-
ments are due to the air-element (vayudhatu), given rise to by a certain variety of
consciousness (citta-visesdd uipannah). And, it is this sir-element that is recognized
a8 the kayavijiiapti.

‘What interests us here is the fact that according to both accounts (Darstantika-
Sauryodayika) kiayavijiapti is the cause (kelu) of bodily movements. From this
it may be concluded that the Darstantikas and the Ssuryodayikas do not seem to
have overlooked the contention of the Vatsiputriyas, namely that kdyavijfiapts
occurs only when there is some kind of movement (ifijita ?) of the body and not
otherwise.

It may then be asked why the designation, kdyavijfiapti (that which 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 kiyavijiapti
a8 a mode of self-expression is rather indirect. This is certainly so. But like the
Vaibhisikas they, t0o, were committed to the theory of the denial of motion. For
although they speak of movements, they do not recognize them in an absolute
sense. Strictly speaking there is no “ dedantarasamkrants,” i.e. movement of a
thing from one locus in space to another, but only * dedantarotpaiti”, ie. the
appearance of (momentary elements) in adjacent locations.* It seems very probable,
therefore, that it was with a view to retaining its reality that kdyavijfiapis was
sought to be identified with the cause of bodily movements.

That there is some parallelism between the kayaviifiatti of the Dk igani
and that of the Darstantikas and the Sauryodayikas is clear. The former, too, is
neither colour (vanna) nor figure (santhdna). For its exclusion from the rapayatana
and its inclusion in the dhammayatana precludes its being identified with either.

Its parallelism with that of the Sa.uryod&ylka.s goes stlll further As we have
already noted, it is defined as “ kay th thambhitattam .
Tt may also be noted here that thambhitatiam (tension, distension) is one of the terms
used in the Dhammasarigani in defining the air-element.5 Does this mean that the
kayavififiatts of the Dh igani, like that of the Sauryodayikas, is the air-
element ?

In the Dhammasangani seventeen rapa-dhammas are listed under the heading
cittasamutthdna, i.e. arising in response to, or conditioned by, consciousness. Two
of them are the air element and the kdyavififiatts.® If the latter were the same as
theformer, then they would not be mentioned separately and counted as two items.

1B8ee KSP : MCB. IV, pp. 219 ff.
#8e0 AK. Ch. IV, p. 4.

® Beo sbid. p. 3, n. 2.

¢ 8ee KSP: MCB. IV, pp. 219-20.
5 0p. cit. p. 177.

® Op. cit. p. 147,
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On the other hand, if the kdyavi@ifiatti were different from, or if it had no connection
with, the air-element, then it would not be explained as (kd: san)thambhi
"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 certein
obgervations made by the commentators. Except for one significant fact their
interpretation tallies well with the main points brought into relief so far.

According to the commentators what is called kdyavififiatli is an “ akgra-vikara >
or “ vikdra ” of the cittasamutthana air-element.  dkara-vikdra > (lit. ** alteration
of the mode ) or *“ vikara ” (alteration), as understood in the commentaries and
in the kindred works, means a particular position, situation or condition (of the
air-element).! Since the air-clement cennot arise or exist independently of the
other three primary elements,? it is further observed that in reality it is the akara-
vikara of all the four (and of any other secondary element that arises and exists
with thems?). But it is called @kara-vikira of the air-element for this reagon : Among
the primary elements (and any other secondary element that arises and exists with
them) of which it is an Gkdra-vikara, the air-element is characterised by more intensity
(ussada) or capebility (sdmatthiya). In the Abhidhammatthavikising this dkare-
vikdra is said to resemble the state of effort-making (ussahana-vikara) which appears
in the body of a person when, with full effort, he is lifting & huge stone.®

We have already observed that in the Dkammasangani reference is made to a
list of citl 1tha apadh of which two are the air-element and the
kayavifiiatti. We have also drawn attention to the close affinity between two of
the words used in defining the two items in question. When these two facts are
taken into consideration, the interpretation of kdyavififiatti as an akara-vikira of
the cittasamutthana air-element (and its concomitants) seems to be quite in accord
with the earlier account. It could be understood as & re-statement, made in terms
of elemental analysis, of the earlier general definition.

The position of kayavififiati as a mode of self-expression is explained as follows :
Kayavififiatti is a condition (paccaya) for the occurrence of bodily movements (pars-
phandana, calana). It is through the bodily movements, which are conditioned by
kayavififialti, that the particular thought is expressed or intimated. The thought
is known (inferred)® after the apprehension of the colour (vannagahanantaram)
of the body which is in movement.?

1 8ee Asl. pp. 83, 343 ; Vism. p. 448 ; Abhok. pp. 273 ff.

# Beo above, p. 23.

? Cf. the theory of avinibhoga-ripa ; see above, p. 36.

4 See anfl' P- 450 Ab}wk Pp. 273-274.

s . kkhi; bbattha: hanakdle sarirassa ussehanavik@ro
mya Jabbhamano eko akaravikaro kayawififialti nama u vuttanm holi—op. cit. pp. 274-275 ;
repeated in ADSV?.p. 13.

* apetabb . anato siddham — Abhvk. p. 276,

7 See Ab}wk PP- 273-275 ViemT. p. 451 ; ADSVT. pp. 113-114,
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In recognizing kayavifisialti as a condition (paccaya) for the occurrence of bodily
movements,! the Theraviadins are in general agreement with the Darsténtikes
and the Sauryodsyikas. However, there is this significant difference to be noted :
According to the Sauryodayikas kdyavijfiapti is the sir-eloment, whereas according
to the Theravadins kdyavififiatts is an akdra-vikara of the air-element (and its con-
comitants). Why the Theravadins took this position needs explanation.

It seems that kdyaviifiatti 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 (kZyassa thambhitatta). It is not something that is visible,? but it is
the physical representation of & mental event. In this sense it is bodily expression,
i.e. kayavififiatts.

The second is that it conditions or helps the occurrence of bodily movements
through which that thought is communicated. In this sense it is that which makes
known—vifiiapand.

Now, elsewbere in the Dhammasarngan it is stated that the kayavififiatti is cita-
sahabhi, i.e. co-existent with the thought (in response to which it arises), and
cittanupariwatts, i.e. follows the pattern of the thought (in response to which it arises).®
The implied reason is that, since it is the physical menifestation 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 tthana air-el t and its concomitants arise simulte-
neously with a thought-moment 5 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-sahabhi, because to describe them so is to admit that
their duration is equal to that of the thought-moment. But the kdya-vififiaits has
to be citia-sahabhd. This explains why the designation, kdyavififiatti, is given, not
to the air-element and its concomlta,nts, but to their aka.m-mkam Is there then no
contradiction in recognizing 4 ififialts as & ripa-dh while describing it
88 citta-sahabhd ?

1 In the previous chapters we took notice of tho fact that in the comparatively late works

(the fikds, for inst of the Th adins, too, motion was interpreted as desaniaruppatts,
i.e. app of tary el te in adjacent locations. From their point of view,
therefc all refe to bodily should be understood accordingly —a faot

explioitly stated in ADSVT. p. 114,

* See Abhvk. p. 275 ; Mon. p. 65.

3 Dhs. p. 148,

4 See below, pp. 82-83, 132-33.

8 Cf. Tkp. p. 3 where cita and cefasikas are postulated as a condition by way of co-nascence
(sahaya in relation to citk tthina-ripa.
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What we should not overlook here is that what is called kayavififiatti is not a ripa-
dhamma in its usual sense. It is not something which is distinct and separate from
the air-element and its concomitants. It signifies only e particular situation or
position—akdra-vikara—of the latter. It is a name given to the latter when they
are in & particular position. Apart from the air-el t and its concomitants, of
which it is an @kdra-vikara, there is no separate riapa-dhamma called kayaviiiiatts,
just as much as there is nothing called table apart from a collection of rapa-dkammas
(material elements), organized and arranged in a particular order.

In other words, kayavififiaiti is a name given to the air-eleraent and its concomitants
‘when they function as bodily expression or manifestation of & thought, just as table
is a name given to a collection of ré@pa-dhammas when they function as that what we
conventionally call “ table ”, Stated otherwise : the air-element and its concomi-
tants are called kayavififiatti 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 (= vififiaiii) and function as a condition for the occurrence of bodily

movements and thereby make known that thought (= viifiapand).

However, the air-element and its concomitants do not cease to exist concurrently
with the cessation of that particular thought in response to which they arise, but
their position and function as kdyavififiatts 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 kayavififialti is not a riapa-dh distinct and separate from
the air-element and its concomitants, signifying as it does only an dkdra-vikdra of
the latter. 'However, in the Dhammasangani not only the air-element and its con-
comitants but also kdyavisifiatti are described as cit Hhana'—e situation which
gives the impression that the latter has an arising separate from that of the former.
Nevertheless, the fact that kdyavififiatti is described as citta-suhabhi, although no
ripa-dhamma can be so described, suggests that thereby the Dhammasarngani does
not mean that it is & (separate) ripa-dhamma. The logic that seems to have guided
it in taking such a step could be that, since the air-element and its concomitants are
cittasamutthana, their akdra-vikara (kdyawififiatti), too, is citt Ithd

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

As for the interpretation of vagvijfiapti (Pali : vacivififiails) there is general agree-
ment among most of the schools of Sanskrit Buddhism. Voice (vic) or vocal sound
(vagdhvani) as a mode of self-expression or es a medium for the communication of
-ono’s thought to another is vagvijfiapti. It is defined as sound which is discourse by

1 Op. cit. p. 141.
3 See Asl. p. 337,
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its nature, i.e. articulate (varpdtmaka) sound ; as the pronunciation of sounds (ghosoc-
carana) ; or as the distinct pronunciation of syllables (vyaktavarpoccarana). Since
vdguijiiapti means vocal sound, it is brought under sabdayatana, the sphere of the
audible.! It is presumably because of this general agr t on the subject that
the accounts of vdgvijiapti occupy comparatively little space in the sources of
Sanskrit Buddhism.

On the other hand, the Theraviada account of the subject takes quite a different
form. The one given in the Abhidhamma Pitaks does not present a complete
picture. First, vdca (voice) is described as gird (utterance), vyappatho (speech,
speaking), udirana (vocal emission), ghosa (noise), ghosa-kamma (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 (vifiiaiti), the making known (vififi@pand), or the state of having made
known (viifidpitatta) (of that thought) through vdcé is vacivififiatti.?

At first sight it might appear from this statement that vacivififialti means vocal
sound as a medium of thought-expression. But its exclusion from sadddyatana, the
sphere of the audible, shows that it is not conceived as a variety of sound as such.
However, the fact that vocel sound is referred to, suggests that it is closely connected
with vacivififiatti, even as bodily mov te are with kdyavififiatts. Thirdly, the
fact that it is also described as citta-sahabhi,® shows that like kdyaviifiatii it is not a
discrete ripa-dhamma.

The commentators’ interpretation falls within the framework of these three funde-
roental facts. We may therefore take it as an explicit statement of what has been
implicitly recognized in the Abhidhamma Pitaka.

That the thought is communicated through vocal sound is admitted. But the
vacivififialts is not the same as vocal sound, but is causally related to it in the same
way a8 kdyavififiatti is to bodily movoments.¢

Vacivisisialli, it is said, is an @kara-vikdra of the citla-samuithana carth-element.b
Although it is called so, in reslity, like the kd@yaviiifiats, it is an Gkdra-vikara of alt
the four primary elements (and of whatever secondary element that arises and exists
with them). In this case it is the earth-element that is characterised by more
intensity and capability ; hence it is called the dkdra-vikara of the earth-element.®

This so-called a@kara-vikira of tho earth-element (= vacivifiasti) strikes against
the vocal apparatus (uwpddinnaka, aklkharuppattitthana) and produces (vocal) sound
through which the thought is communicated.?

18ee AR. Ch. IV, p. 14; KSP : MCB. 1V, pp. 186, 260 ; Mdhy. Vrt. p. 307 ; AKvy. II, p. 351.
3 Dhs. pp. 143-144.

2 Ibid. p. 148.

¢ Vism. p. 379.

8 1bid. W, cit,

¢ VismT. p. 452.

7 Abhvk. p. 277 ; see also Mvn. p. 65.
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Why an dkdra-vikdra of the earth-element and its concomitents is recognized as
vacivififialti is because of the fact that, like kdyavififiatti, it too has to be cittasahabhi.
And, the position of vacivififialts in relation to the earth-element and its concomitants
should be understood in the same way as that of the kiyavififialti in reletion to the
air-element and its concomitants. That is to say, apart from those elements, of which
it is an @kdra-vikdra, there is no distinet and scparate riipa-dhamma called vacivififiatts
—hence its inclusion in the category of anipphanna-rapa.

Characteristics of matter
By characteristics of matter we mean the three items, namely, ripassa lahuld,
dutd and rip fifiat@. The first means lightness (lahutd) of
matter, its light transformability (lahuparinamatd), its lack of heaviness (adandhata)
or non-rigidity (avithataid) ; the second, plasticity of matter (mudutd), its softness
(maddavat) or its absence of hardness (akakkhalatd) ; and the third, wieldiness or
pliability of matter (k Aatd, k Afatlam, k Ainabhdva)

According to these definitions, which we have tak:n from the Dhammasangani,!
the three items seem to indicate some characteristics or qualitics of matter in general.
However, in the later works we are told thet they signify certein characteristics of
the matter of the bady of a living being : They are not found apart from each other
(na afifiam’afifiam vijahanti) ; the triad represents a certain position of tho body
when it is healthy, efficient or when it is amenable to work.3

This gives an indication of why the Abhidhamma has recognized the items in
question. In the Nikayas much emphasis is laid on the desirability of bodily health
or efficiency for the purposes of mental culture. A healthy body is usually described
a8 lahu and kammafifia, i.e. pliable and wieldy.? Over-eating renders the body
garu, heavy, and akammaiifia, unserviceable ; it is like a load of soaked beans. Such
a state of the body is not conducive to putting forth energy in the right dircction.
Hence the monks are advised to have a body that is lahu and kammadifia.® Thus
it 38 that Khitaka of the Theragathd exults in the thought that his body is lahu and
that it ** floats » like a pieco of cotton in the air.® The term, mudu occurs mostly
in the references to bodily beauty.

Nevertheless, the fact that lahu and kammaiifia occur often in the Nikayan 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 general, but of the body of a
living being (when it is healthy and efficient).

However, nowhere in the Nikayas are they recognized as riipa-dkammas, although
they are 8o recognized in the Abhidhamma Pitaka. Whether this means that they
are understood as three discrete material el ts is the question that arises here.

tp.144.

* See Abhvk. p. 281,

3 Cf.eg.D.1,p. 87, M. II, p. 187.

4 Of. the description of the eight kusita-vatthus, bases of indol in 4. IV, pp. 332 £.
¢ Thag. p. 16,
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The way they are named (note the term ripassa added before each item) and the
way they are defined, suggest clearly that they could well bo interpreted as qualities
of matter (body). Their elevation to the status of r#pa-dhamma seems to have been
done with & view to forestalling their being interpreted as such. But the commenta-
tors 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
a8 (o deprive them of their apparent position as discrete entities.

What they really amount to, is stated olearly: When the body is not efficient,
i.e. when it is not light (lahu), pliable (muduw), and wieldy (kammafifia), it is said to be
characterised by * dhatukkhobha >’, elemental disturbance.l What is called dhatuk-
khobkha is either the disharmony between wind (vdta), bile (pitia) and phlegm (semha),
or that of chyme? etc. (rasddidhdtu).® In either case, in tho ultimate analysis, it
means the same thing : it is a certain position or situation (vikdra) of the primary
elements and of whatever other secondary element concomitant with them.?

Likewise, when the body is not characterised by dhdtukkhobha, in the ultimate
analysis, it also signifies & certain position or situation of the primary eloments
and their concomitants. It is this position or situation that is rep ted by the
triad, lahutd-muduta-kammadisiata. Hence it is called vikdra-rdpad And, since
they represent a vikara of the primary el te and their concomitants, apart from
them there do not oxist threo ripa-dhammas called lahutd, muduid and kamma#iiald.
Stated otherwiso : they are anipphanna-rdpa.

Phases of matter

The next four items, namely, rifpassa upacaya (growth of matter), ripassa santati
(continuity of matter), rapassa jaraia (decay of matter) and rilpassa aniccata (imper-
of matter) are a formulation of four phases, not of matter in general, but
of the physical body of & 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
desoribed, both in the earlier and the later works, makes it clear that this was the
underlying assumption. And, it is only when this fact is taken into consideration
that their significance as well as their mutual relation become increasingly clear.

Let us take the first two, first. Repassa upacaya is defined as : “ yo ayatananam
&cayo, so rpassa upacayo >’ (That accumulation of tiya,tanas is also the growth of
metter), and Mgpasm santati as ‘“yo rup , 8 TEp tati” (That
growth of matter is also the continuity of matter) 8 Thus, while the ficst is
explained as “ dyatananam dcayo ”, the second is identified with the first.

Ono immediate conclusion that can be drawn from this is that both are expressive
of the same thing. On the other hand, one cannot overlook the fact that they are
oounbed a8 two items and that they convey two different meanings : the first means

1 Seo Asl. pp. 326-7 ; Viem. pp 448—9

3 Dhatukkhobho : vata-pitt ; rasadidhdtinam va vikdrdvatth—VismT. p. 453.
¥ Duvidha vutto pt auhalo pa{haut Gdidhatinam yeva vikdro dajthabbo—ibid. loc. cit.

¢ Beo Abhvk. pp. 280 ff.

* Dhs. p. 163.
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growth or integration of matter and the second its continuity or subsistence. When
both points are taken into consideration, their relation turns out to be one of identity
as well as difference. In which sense are they identical and in which different ?

From the (Vibhavini) tikd to the Abhidhammatthasangaka one gathers that the
first refers to the growth of the body (embryo) from the moment of conception till
the sense-mechanism is complete.l 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, Pitaka.

We saw that ré@p P ayatananam acayo. We need first clarify what
the term dyatana signifies here. It is o well kaown fact that there are twelve
ayatanas, of which six (cakkhu, sota, etc.) are qualified as ajjhattika and the other
six (r@pa, sadda, etc.) as bahira. But usually the simple term dyatana is used to
mean only the ajjhattika group. Sal-ayatana (Skr. sad-dyatana) is a case in point.
In the phrase in question, too, the term appears to have been used with this restricted
denotation. Further proof of this supposition is the fact that it ta.llles well with
the rest of the data on the subject. Since dyatand: acay

we could still narrow down the field to include only the firat five a]]hattzka-aywtanas,

i.e. the first five sense-organs, which alone come under ripa (matter).?

Since dcayo means *“ heaping up ”* or “ acoumulation ”, Gyatandnam dcayo impliea
that the coming into being of the five sense-orgens is a graduated process. This
is further confirmed by a Kathivaithu controversy concerning the genesis of the
sense-mechanism. According to some schools (the Pubbaseliys and the Aparaseliya®)
the six-fold sense-sphere comes into being all at once (apubbam acarimam). The
Theravadins reject this view on the ground that it is neither logical nor supported
by the Scripture. Their view is that only ( dyatana) and kaya come
into being at the moment of conception. The other four, namely, cakkhayatana,

tayntana, ghandyatana and jivhdyat arise subsequently in the order they are
mentioned here.*

With this theory in mind, when one approaches the formula : dyatananam acayo—
ripasse upacayo, its significance becomes clear. The lation, i.e. the g
into being, one after another, of the first five sense-organs is, in other words, the
growth or integration of the body (ripassa upacaya). Itislikesaying : 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 upadd-ripas, it is
implied that the four mahabhiatas and the four upada-ripas which necessarily arise

1 Of. Tattha patisandhi hiys yiva cakkhddidasaka uppatti, elth rapuppad
upmyomww—ADSVT p. 114

* This is not to suggest that the sense-organs could arise independently of other ripa-
dhammas because they are a variety of updda-ripa.

3 i.e. according to Kvud. p. 148.

4 Kou. pp. 403 ff.

® 8ee Vism. p. 380 ; Adl. p. 827.
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with them! are also present. Again, since they are kamma-samuithana-répa, and
since the stability of the kamma-samuithana-ripa is dependent on the riipa-
Jivitindriya,? the presence of the ripa-jivitindriya, too, is implied.?

Thus ripassa upacaye 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 riipasse upacaya, the growth of the
body. This does not meen 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 ripassa upacaya means the acoumulation
of the sense-organs, it follows that with the accumulation of the last sense-organ,
there ends the phase called ri#passa upacaya.

Thereafter begins ripassa santats, the continuity of the body, complete with all
the sense-organs. It is not continuity in e static sense. For certainly the body
grows even during this phase. It is therefore continuity (santati) by way of growth
(upacaya). This explains why ripassa santati is defined as ripassa upacaya : yo
rip ip 83 rdp santali.

Thus, both rip 7 and rap santati mean the growth of the body
(=rapassa wpacaya). In this sense they are identical. But they represent two
phases of growth. In this sense they are different.

The third is riipassa jarata : * The decay (jard) or the state of decaying (jiranatz)
of the body (rilpa), brokenness of teeth (khapdicca), greyness of hair (palicca), the
state of having wrinkles (valitiacatd), shrinkage in the length of days (Gyuno samhant),
hyper-maturity of the faculties (indriyanam paripako). ” 4

Ono question that arises here is whether rdpassa jarati represents a stage in the
history of the body or whether it refers to the fact of decay itself. Since 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 passage of time, when the body shows
signs 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 r@ipassa santati. What we should not overlook here is that, although
ripassa santati means continuity of the body, yet it is defined as r@passa wpacaya,

1 See above, p. 33.

* Beo above, p. 59.

* To th 8 group the later works add kadaya-vatthu & the feculty of sex, both of which are said
to erise together with (mandyatana) & kayd; VbRA. p. 22; ADS. p. 30; ADSS.
p. 199. The addition of the former is necessitated by its being recognized as the physical
basis of mind. Of. Tkp. p. 3 where it is stated that at the moment of conception the relation
between mind and matter is one of reciprocal (afifiam’afifia sahajata). The additi
of the latter ia necessitated by the new interpretation given to it, see above, pp. 56 ff.

¢ Dhs. p. 144 ; this same description occurs as a stock formula in D. II, p. 805, M. I,
p. 49, 8. IL, p. 2.
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growth of the body (after the completion of the sense-mechanism). Generally
speaking, when decay sets in growth ceases. And, since ripasse santati is defined
as the growth of the body, it scems unlikely that it was understood as covering the
jarata-phase, too. This is not to suggest that jarald asa phenomenon could not take
place during sanfati-(or upacaya-) phase. But when life is young the tendency is
towards growth. With the passage of time there is a plus tendency towards decay.
Gradually the faculties get matured. The body begins to show signs of maturity
and decay. It is these two phases that ripassa saniati and rdpassa jarald represent.
During the first the main characteristic is growth (upacaya) ; during the second it
is decay (jarald).

Finally we come to the final phass, or rather the moment—ripassa aniccatd. This
signifies the break-up of the body at the time of death.! It is that moment when
the body becomes a (lifeless) corpse.?

These four updda-ridpas, which amount to & formulation of four ph of the
history of the body, appear to have been based on the three sankhata-lakkhanas refer-
red to in the Anguttaranikaye. In this Nik&ya it is stated that tha.t which is sarikhata
has three fundamental characteristics (lakkhana), namely, uppada, vaya, and thit
afifiathaita.®

Now, uppada, i. e. birth or origination, corresponds to the beginning of the first
phase, ripassa upacaya. Vaya, i. e. waning away or cessation, corresponds to riipassa
aniccatd. Before one could find out what corresponds to thitassa afifiathatia one has
to find out what it reelly means.

As we shall soon see, different schools of Buddhism interpret thitassa a@tfiathaita,
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 later-day
interpretations is that they are based on the theory of moments. This theory does
not find expression in the earlier texts. True, the doctrine of impermanencs 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 observes,
“ it wag inevitable that later exegesis would so develop the theme ”.4

The second point to be noted here is that, although the Niksyas recognize the
rapidity of change in mental events, they assign a relative permanence to the body.

“ Better wero it bhikkhus that the uneducated many-folk should conceive this
four-element-made body, rather than citia, to be soul. And why? The body is seen
to persist for a year, for two, three, four, five, ten or twenty years, for & generation

1 8ee Dhs. p. 144.

* This should be the moment when the mpa -jivitindriya ceages to funotion. Cf. Kvud. p. 113

where it ls stabod that at the moment of death both ripas and artipa-yivitindriyas cease to
ly (Cutikkhar wp dve pi givitans sah'eva bhijanis).

3 Op. cit. i, p. 162,
¢ Bud. Psy. p. 14.
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++.... even for & hundred years or even for longer, while that which is called con-
sciousness, that is mind, that is intelligence, arises as one thing, ceases as another,
both by night and by day .2

This difference between mind and matter as regards their duration is recognized
and upheld in the Abhidhamma Pitaka, too. A number of controversies in the
Kathavatthu suggest clearly that tho Theravidins had no hesitation in recognizing
the momentariness of mental elements.2 On the other hand, they do not deny the
relative permanence of the body or matter in general. Ini point of fact, the thesis
(of the Pubbaseliyas and the Aparaseliyas®), nemely, that the duration of material
things is equal to the duration of a thought-moment (eka-cittakkhanika) is rejected as
untenable.4

It was not the Theravadins alone who upheld this tradition. Vasumitra records
that, in the view of the Mah&sanghikas, the material sense-organs and the primary
elements “ evolve ”’ (parinamati), whereas consciousness and consciousness-con-
comitants do not* evolve . This has been interpreted to mean that while material
elements endure for & longer time, mental elements are ‘‘ naigsant-périssant en un

tent ” (ksanabhangura).® Yafomitra notes that, in the opinion of the Arya-
Sammltlya.s, mattcr is of longer duration, whereas conscic and conscic
concomitants are characterized by instantaneous being.® A similar view is attri-
buted to the Vatsiputriyas, too : Some samskaras exist for some time while others
perish at every moment.”

On the other hand, many other schools, notably the Sarvastivada, the Mahisasaka,
the Piirvaéaila, and the Aparasaila disapproved of this distinction. In their view
not only mental but also material elements are of instantaneous being.8

It seems fairly clear that over the interpretation of the early doctrine of imper~
manence the Buddhist schools fell into two general groups. Some recognized the
momentary duration of tal el ts but assigned a relative permanence to
material elements. Others objected to introducing any such distinction. As we
have seen, the Theravadins of the Abhidhamma, Pitaka belong to the former group.
As yet they were not prepared to admit that material el ts were of tary
duration.

‘S II, p. 94 (translation from Bud. Psy. pp. 13-14) ; cf. also N'Gham bhikkhave aitfiam eka
i ¢ evam lahuparivatiam yathaysdam bhikkhave cittam—A. I, p. 10.
1 See op. cit. pp. 204—0, 468-9, 620-1.
3 acoording to Kvud. p. 196.
4 8oo Kvu. pp. 620 ff.
8 Documents d' Abh. : MCB. V, 136 ; Masuda, AM. IT, p. 34, n. I, 2 ; Bareau, Les Sectes Bouddhi-
ques Du Petit Véhicule, pp. 73-74.
* Cf. yo py aha nik iya i drya-Sdmmitiyah. sa ghat ador mudgar’ Gdi-krto vindéo
it manyate kalamtardvasthdys hi tagya ripam. it itanam tu kganik m—AKvy. p. 179.
7 Masuda, AM. 1T, p. 64.
® Masuda, AM, II, p. 54 n. 2; Bareau, Les Sectes Bouddhigues Du Petit Véhicule, pp. 103, 105,
144, 186 ; see Documents’d’ Abh. : MCB. V, pp 137-140 where 8anghabhadra criticizes severely
the thesis that matter is not of i For a pact but
disouesion on this subject, consult Silburn, Im(anl & Cause, pp. 227-274.
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In view of this circumstanace, as far as material elements are concerned, they seem
to have understood thit fifiathaita in a very g 1 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 upada-ripas is easily recognizable. We have
already shown that r@passa upacaya and santati signify the gradual growth of the
body and rapassa jaraid the gradual process of maturing and decay that sets in
with the march of years. Since they point to the fact that the body becomes
““ otherwise » (afifiathaita) while it is‘ existing * (thitassa) they could be understood
48 representative of thitassa afifiathatia.

The position of the three sankhata-lakkhanas vis-a-vis the four upada-rapas could
then be graphically illustrated, as follows :

Beginning of upacaya Anicoata
Upacaya |  Santati | Jarats
Thitassa Afiflathatta
Uppada Vaya

‘When the Angultaranikaya refers to the three sankhata-lakkhanas, the purpose is
to show that all 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 &
different question. The Abhidhamma Pitalka has not deviated from this fundemental
principle. It may then be asked why it has made a special attempt to show the
“ sankhata-ness " of the body, in particuler.

Moral edification seems to be the reason behind this device. True, to the body
some relative p could be assigned. Yet it is not something that is ever-
lasting. It has & beginning all right, but it has an end, too. It has a phase of growth
all right, but it has a phase of decay, too. “ This corporeal frame of mine is made
up of the four elements, starts from parents, is sustained by rice and other foods,
is impermanent and subject to attrition, abraision, erasion, dissolution and disrup-
tion, and this consciousness of mine jstied and bound up therewith ”.* This is how
one is expected to approach one’s own hody so that one’s own attachment to it,
let alone to any other instance of matter, should cease thereby. When one remem-
bers that the scope as well as the approach of the Buddhist analysis of matter are
mainly determined by ethical factors, one need not be surprised why the Abhi-
dhemms Pitaka has d d it 'y to te the four items which we
have so far discussed.

‘When the doctrine of impermanence, which in the earlier texts was describedin
simple and general terms, came to be explained more systematically and with greater
precision, attempts were also made to reinterpret the sankkata-lakkhanas.

D.1,p. 64.
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The Vaibhasikas interpreted sthityanyathatva (thit fifathalta) as jarald, postu-
lated another item, sthiti,! and thusincreased the number to four : (i) jats, origination ;
(ii) sthits, existence ; (iii) jaratii, decay , and (iv) anilyatd, extinction. All dharmas,
elements of existence, mental as well as material, characterized by them are samskria.
Only @kasa (space) and the two kinds of nirodha (cessation) escape from their
inexorable sway.? At every ksana, moment, all (samskrta) dharmas are affected by
them. A kgana is the time during which the four samskrta-laksanas accomplish
their operation. The Vaibhasikas also maintained that théy were not only distinct
from, but also as real as, the dharmas they characterize—showing thereby a strong
predilection to naiverealism. And, in consonance with this thesis, it was also claimed
that they were in turn characterized by anulaksanas, secondary characteristics.

The Sautrintikas made a prolonged polemic ageinst this Vaibhagiks interpre-
tation. They pointed out thet the samskria-laksanas were mere characteristics,
mere designations, with no objective reality and argued thet the recognition of
anulakganas would lead to the problem of infinite regress (anavasthd). In their
view, they apply not to one but to a series of momentary elements. ‘‘ The series or
stream itself is oalled subsistence (sthéts), its origin is called jats, its cessation is vyaya,
and the difference in its preceding and succeeding moments is called sthityanyathatva.””®
A momentary element, so they argued, cannot have a phase called sthiti or jaratd,
for whatever that originates has no time to subsist or decay but to perish.

How the Theravadins of the Abhidhammic commentaries and the kindred works
developed the doctrine of impermanence and how they interpreted the sankhata-
lakkhanas, can be understood clearly when the subject is unfolded against this
background. We have already shown that, although the Abhidhamma Pitaka
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 systematically. The new development is to be seen in the formula-
tion of a theory of moments, replacing the early doctrine of momentariness. 1t
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 Theravida theory differs from
those of the Vaijbhasikas and the Sautrantikas. However, in the {ikis where the
subject is dealt with in more detail, it has come very close to that of the Sautrantikas.

The most striking thing about the Theravada theory is that the fact of momentari-
ness ig explained in quite a different way : Each dhamma has three moments, namely,
uppadakkhana, the moment of origination ; thitikkhana, the moment of subsistence ;

1 Aoccording to eome Gedryas both sthits & jaratd are rep d by sthit hata ; see AK.
Ch. 11, p. 93.

* Bee below, p. 93.

* Jaini, The development of the theory of the viprayukta.samskiras, BSOAS. Vol. XXII, Pt. 3.

¢ This brief sketch is based on : Jaini, op. oit. ; De la Vallée Poussin, Documenis &’ Abh. : MCB.
V, pp. 134 ff. ; Stcherbateky, Central Concep. pp. 39 f., Bud. Logic I, pp. 79-118; Silburn,
Cause et Instant, pp. 254-262. Bee also AK. Ch. II, pp. 222-238 ; AKvy. I, pp. 174 ff. ; OP.
Mdhy. Vrt. pp. 108 ff. ; La Siddhs. pp. 198.

* 8ee below, p. 132.
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bharigakkhana, the moment of cessation. The three ta do not pond
to three different dhammas. On the contrary, they represent three phases (avatthd)—
the nascent, the static and the t— of one ‘“‘mc tary” dhamma. Hence
the statement, namely, the dk are me tary, means that a given dhamma
has three momentary phases or stages. It arises in the first moment, subsiste
in the second moment and perishes in the third moment.!

Commenting on the three sankhata-lakkhanas of the Anguttaranikaya,® the
Commentator says that uppada is jati (birth, origination), vaya is bheda (destruction)
and thitassa afifiathatia is jaraid (deca.y) And he goes on to say that these three are
represented by wuppadakkh igakkhana and thitikkhana respectively.® The
fact that jiti end bheda are said to be represented by uppadakkhana and bharngakih
respectively, does not pose a very significant problem. But the fact that Jaratd
is said to be represented by thitikkhana shows that the so-called moment of subsis-
tence is also the moment of decay.

In contrast, the Vaibhigikas taks jaratd as distinet from sthits and accordingly
count them as two separate samskria-laksanas. Since the Theravadins explain
thiti(kkhana) as jaratd, it may be concluded that there is some kind of change or
modification in & given dhamma during the moment of its subsistence.

That this is so, is shown by two comments made by Buddhaghosa and Buddha-
datta. In almost identical words, they observe that jaraid is manifested as the loss
of navabhdva, newness, of & dhamma (navabhdvapagama), end not as the loss of its

bhava, intrinsic nature (sabhavanapagama). It is like (new) paddy becoming old
(vikipurapabhavo viya).* Since jaratd = thiti(kkhana), this means that a dhamma
is new and fresh at the moment of its origination, but is old, matured, changed or
modified at the moment of its subsi though its intrinsic nature remains the

same.

Of much significance is the fact that both commentators tock special care to
point out that jaratd does not signify the loss of sabkdva, but only the loss of
navabhava. Thereby they were intent to show that during the jaratd-phase the
identity of a dkamma is not completely lost. If it were otherwise then it would
mean that the dhamma that subsists is not the same as the dhamma that originates.
There would be two dhammas corresponding to the two moments, uppadakkhana and
thitiklhana—a situation which would undermine the very foundation of the theory
of moments.

Although this explanation does not lead to the collapse of the theory of moments,
yet it raises one significant problem which seems to have escaped the atiention of
its authors. If a dhamma becomes different without, however, losing its intrinsic

38ee VbhA. pp. 7-8, 26-29; Vism. pp. 291-202, 613-614. The thitikkhana of ripa is of
longer duration than that of the mental elements ; see below, pp. 132—33 On how the theory
of perception is explained on the basis of the theory of see Sarathchandra, Bud.
Psy. of Percep. pp. 42 ff.

1 8ee above, p. 8.

YAA.IL, p. 252.

¢ Bee Viem. p. 440 ; Abhwt. p. 71.
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nature, then this situation approaches the doctrine of parinamavdde (theory of
evolution), according to which the essence, the substance, remains the same while
its modes undergo change. Change, as it came to be finally interpreted in the
schools of Buddhist logic, is not the transformation of one and the same dkarma
from one stage to another, but the replacement of one momentary dharma by another.!
The following polemic in the Abhidharmakoda, directed against the Vaibhasikas
who admitted jarai@ of one momentary dharma, applies cqually to the explanation
given by Buddhaghosa and Buddhadatta.

‘“Mais comment attribuer & un dharma la vieillesse ? La vieillesse, o’est la trans-
formation, la dissimilitude entre deux états. Or, peut-on dire d'un dkharma qu'it
devient différent de lui-méme ?

S’il reste celui-ci, il n'est pas celui-la ; 8’il est transformé, il n’est plus celui-ci.
Donc la transtormation d’un dharma est impossible.”®

The authors of the {2kds, notably Sumangala, seem to have taken notice of the
whole problem stemming from the recognition and definition of jaratd. This
explains why an attempt has been made to foist & new interpretation into jarata—
an interpretation which reelly amounts to its denial.®

It may be recalled here that according to the earlier account jaratd is manifested
as the loss of navabkava of a dhamma, and not as its complete loss of identity. Accor-
ding to Sumangala’s interpretation, navabhdva is only & figurative cxpression for
wppadakkhana, the moment of origination—so called because of its chronological
priority in relation to thitikkhara, the moment of subsistence. That is to say,
since uppiadakkhana of a dh precedes its thitikkhana, in this sense the former
is its navabhdva. Understood in this way, the loss of navabhdva is nothing but the
lepse of uppadakkhana, and the (i diate) lapse of uppadakkhana means the

ion of thitikkhar Now, just as uppadakkhana is called bhava, ‘‘new-
ness”, because it comes before thitikkhana even so thitikkhana is called jarald,
¢ oldness ”’, because it comes after uppadakkhana.t

There is another reason—this of course is only implied—why tkitikkhana could be
designated as jaratd. Sometimes thitikkhana is defined as “nirodhabhimukhiavattha’
or * bhan bhimukhavaltha s, i.e. that phase (moment) when & dhamma is
facing its destructlon The obvious implication is that since bkarngakkhana is the

1 See Btoherbatsky, Bud. Logio, I. pp. 06 ff.

3 Op. cit. Ch. II, p. 233.

31t is very likely that they were inspired by the arguments of the AX. The Theravadins of
Ceylon show much aoquaintance with this (and other notable works of Skr. Buddhism), Cf.
e.g. ViemS. V, pp. 61 ff. whore quotations from it aro cited, not, as might be e.\pected with
a view to refuting them, but in support of its own at: On Th adi
with Skr. Bud. works, sco Goda \ Sinhalese LA , pp- 41-46 ; his art. szermm
to Skr. Bud. writers in Sinhaleae literature, UCR. Vol. I, Pt. I; seo also Paranavitana, Maha-
yanism in Ceylon, CJS. Vol. I, No. 1I.

4 Of. Thitikkhane ki jara nama ; na ca tada dh bhdvam vijahati. Navabhdvo uppd-
ddvatthd, tass@ apagamabldvena geyhati ¢ Gha bhdvapayg 7 and t—Abhvk.
p. 284.

5 Soo Ablvk. p. 305 ; ADSVT. p. 112.
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immediate and unavoidable successor to thitikkhana, during its moment of subsis-
tence a dhamma can only face its own destruction, its own death. Generally speaking
death is preceded by old age(jarata). And, since bhangakkhana is always (immediate-
ly) preceded by thilikkhana, on the above analogy, but as a figure of speech, the
latter could well be designated as ‘‘old age” (jaratd).

Sumangals is rightly aware that in the context of this new intcrpretation the
‘oldness-of-the-paddy-simile” (vikipuranabhavo viya)! is not relevant, if not mislead-
ing. Accordingly, he observes that when paddy becomes old there is at loast &
change in its savour, ctc. 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 Buddhaghosa and Buddhadatta, thitikkhana
is also called jarata because at this moment a dhamma hes undergone a change,
although it has not lost its complete identity. According to Sumangala, although
thitikkhana is called jaratd, the latter term is not to be understood ae decay or as
implying any idea of change, modification or transformation of a dhamma. In
other words, there is no jarata when it is understood in its usual scnse. According
to the former, thiti(kkhana) is really jaratd ; according to the latter, thiti(kkhana)
is really thits in the truc sense of the term.

This new interpretation, though it has successfully eliminated the problem
stemming from the earlier definition of jaratd, upsets the corrrespondence between
the three khanas (moments) and the three sankhata-lakkhanas. We saw3 that
according to the earlier account thitikkhana represented the third sankhata-lokkhana,
ie. thitassa a@fiathatta. However, since thiti(kkhana) wes explained as jaratd,
one cannot say thet some justice was not done to the idos of ““change” or “becoming
otherwise” conveyed by the phrase, thitassa afifiathaltz. Bat in the later account
thiti(kkhana) is not understood as jaratd, although it is (figuratively) called so.
As such has it any claim to represent thitassa aihathatia ?

From a passing comment® made by Sumangala one gathers that he did not,
because he could not, take thitikkhana as corresponding to 1hita.93a affathalta.
In view of this circumstance, the third sankhata-lakkh it ansiathall
remains unrepresented by any of the three khanas. We are not told how we should

1 8e0 above, p. 86,

* Vikip bhavo tava dim apaneti, ayom pana keval yppdd h paneti.
Abhvk. p. 284.

? See ubove, p. 85.

4 We moun the q ion: Kasma pdls; thitikkhano na vutlo t£? (Abhvk. p. 30 ). This
showa that thmkkhana i8 not taken oa ropr tative of thitassa aAdiath for tho latter

is veferrod to in the pali, i.e. the Oanon (see 4. I, p. 162). We are told that it is because of
a puroly practical reason, i.e. in the interests of the instructed (vineyyayhisayanurodhena,
of. updya-kausalya of Mahiyans) that tho thitikkhana is not roforred to in the Canon. Perhaps
this may mean the same as what certain Vaibhasikas say : With a viow to creating complote
detachment in the minds of the disciples from samskrta-dharmas, it was desmed proper
that the statio phase (sthiti) of tho samekric dharmas should be overlooked.—see AKX Ch
I, p. 223,
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understand it. Nevertheless the deniel, 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 Theravadins another step closer to that of the
Sautrantikas.® However, there is this fundamental difference to be noted : Unlike
the Sautrantikes, Sumengala (and others) do not deny the thiti- phase of a momentary
dhamma. If this too could be denied, then the difference would become almost
negligeable. In point of fact, among some Theraviding there was a movement
towards such a direction.

For Sumangala himself refers to one dcariya, named Ananda, who objected to the
recognition of the thitikkhana under any guise, whether it was interpreted as jarata
or not. According to the latter, a dhamma has only two phases, one of origination
and another of cessation. Thiti is recognized, but as applying only to a series.
This is called pabandha-thiti, the series itself as subsistence. Thitassa afifiathatia
is interpreted as pubbdpara-visesa, the difference between the preceding and the

ding dh that constitute a series (pabandha).

It hardly noeds mention, the above interpretation is an attempt to introduce
wholesale the Sautrantika theory into the Theravada. From what we can gather
from the {ikds, it does not seem to have had a great following among the Theravada
scholiasts. The counter-argument of Sumangala end others amounts to this :

True, & 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
tion (nirodhabhimukhavalthi). It is this t when o dh is facing
its own cessation that we call the t of subsist (thitikkhana). The under-
lying assumption of this counter-argument seems to be that a dhamma that arises
cannot cease to exist at one and the same time, for otherwise cxistence and non-
existence would become co-existent—an extremely difficult situation even to
imagine.

This brings us to an end of our survey of how the Abhidhammic commentaries
and {ikas have explained the early 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 Abhidhammea Pitaka in interpreting the four upada-
ruapas, namely, rip ypacaya, rip santats, rupassa jaratd and ripassa aniceald,
with which we are concerned in this section.

How they are defined in the Abhidhamma Pitaka has already been examined.
We have shown that these four items, which amount to a formulation of some ph
in the history of the body, are based on the three sankhata-lakkhanas. We have

1 Seo above, p. 84.

3 Abhvk. pp. 304-306 ; ges also ADSVT. p. 110

The argument attributed to Ananda—Api ca yathdbhillo dh i, kim
bhipati, uddhu aflathdbhito ? Yads laﬂldbhutova bhipatt na Jarahzyc sambhavo ; aAfla-
thabhiilo afifio eva so b sabbathd pi thitikkhanassa abhdvo yeva (Abhvk. p. 306)—is rominiscent
of : yads sa eva ndsdv athinyathd na sa eva (hi—tasmid ekagya dharmagya ndnyathdtvamp
prasidhyate)}—~AK. Ch. II. p. 233, n. I.

N ITR
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also shown that in expleining how the body is saiikkata, the Abhidhamma Pitaka
does not go so far as to say that the rapa-dk. that constitute it are of tery
duration.? Therefore, and quite understandably, the later scholiasts could not
retain the earlier account of the subject in the same form. For, in their view, the
three sankhata-lakkh r t threo momentary phases—the nascent, the
static (decay) and tho cessant—of a “momentary” dhamma. It is to bo expected,
therefore, that their interpretation of the subject should fall in line with this develop-
ment.

That rip p and rap santati are expressive of the same phenomenon
is recognized by the Tater soholiasts, too. (That there is some kind of difference
between them is not denied ; but this can be overlooked for the moment). But
in their view, it is jati or uppada of ripa, i. e. genesis or origination of matter.2 With
the recognition of this fact the four updda-ripas get reduced to three, namely,
(1) rapassa jati (=upacaya and santats), (ii) ripassa jaraia end (iii) rapassa aniccatd.
These three items, it may be noted here, correspond to the three khanas (moments),
namely, (i) uppdadakkhana, (ii) thitikkhana (jarata) and (i) bhangakkhana. Once
this correspondence is established it is easy to approach the subject from the point
of view of the theory. of momeonts.

According to a post-canonical theory of the Theravdda,® body consists of an
enormous number of rapa-kaldpas, i. e. the ultimate or the smallest groups of rapa-
dh The ripa-dh of each ridpa-kaldpa are not separable, one from
another. They form a unity having & common origin, & common existence and a
common cessation. Hence the three momentary phases of one ripa-kaldpe mean the
thres momentary phases of all those ripa-dhammas that make up that particnlar
rapa-kaldpa. The continuity of the body-series is due to the circumstance that
when some rapa-kalapas perish they are immediately succeeded by others. It isa
process of continual succession, projecting a picture of static existence.

The nascent phase, in other words, the uppadakkhana of all those ripa-dkammas
that enter into the composition of the body-series is ripassa jati (= upacaya and
santati) ; their statio phase, in other words, the thitikkhana which is also called
jarald, is r@ipassa jaratd ; their cessant phase, in other words, the bhasigakkhana,
is rdpassa aniccatd.

Although both rdp ipacays and rip santati are said to signify ripassa
Jjats, yet this difference between them is recognized : The nascent phase of those
riipa-dh which i the body-series from the moment of conception
till the sense-mechanism is complete, is réipassa upacaya. The nascent phase of those
that constitute it thereafter, i.o. upto the time of death (cuti-pariyosanam) is riiz
santats.b

1 8ee above, pp. 82 ff.

* Ubkayam p'etamn jatiripass’ evidhivacanam— Vism. p. 380 ; seo elso Asl. p. 326,

2 Seo below, Ch. VIIIL.

¢ What has been statod so far is based on the ts given in the taries as well as in
the ikds ; of. Vism. pp.449-60; Asl. pp. 327 ff.; ViemT. pp. 464 ff.; A unk. pp. 282-284,
287-289; ADSVT. pp. 114 ff.
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The latter statement needs some oxplanation. Wo have already shown! that,
according to the Abhidhamma Pitaka, ripassa saniati signifies that phase of the
body (growth) which comes before r%passa jaratd. But according to the new
interpretation, r@passa jati (= upacaya and sumlati), rdpassa jaratd and r&passa
aniccatd signify three momeontary phases of a rdpa-dhamma[ripa-kalapa that enters
into the composition of the body-series. As such, strictly spe_king, rdpassa jarata
as understood by the Abhidhamma Pitaka, has no place in the context of this new
interpretation. This explains why ri&passa santati (= rdpassa jati) is said to continue
up to the moment of death.

Nevertheless jarata, as understood by the earlier texts, is also recognized, but is
given a different interpretation. It is called pakata-jard,?* evident decay " and is
distinguished from jard or jara!d as a momentary phase.® The latter is called
avici-jard, because it tak>s place incessantly, without interruption.t Brokenness
of teeth (khandicca) is an instanco of pakata-jara. In terms of elemental analysis,
pakata-jard is only a vikira.® That is to say, it merely signifies a peculiarity of the
position, situation or arrangement of the momentary® ripa-dhammas|ripa-kalipas
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 thitikkhana, tho moment
of subsistence, under any guise.” When approached from this point of view, the
four items would get reduced to two: riipassa jati (= upacaya and saniati) and
riapassa aniccald.

Why the items under consideration are brought under the heading, anipphanna,
may now be considered. These items signify certain phases or, as the commentators
say, certain characteristics (lakkhana) of the nipph dpa. As such they are
not real ripa-dhammas. When a ripa-dhamma originates, it is called r@ipassa jati ;
when it subsists (decay),? it is called rifpassa jaratd ; when it perishes, it is called
rapassa aniccatd. In addition to the r@pa-dhamma which originates, subsists (decay)
and perishes, there are no ripa-dhammas answering to the names: rdpassa jati,
rupassa jaratd and répassa aniccatd.

If these characteristics, too, were postulated as rcal 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 «d infinitum.

1 Bve above, pp. #0-51.

% Asl. p. 328 ; Viem. p. 449,

3 i.e. thitikkhana ; see abovo, p. 87: according to Buddhaghosa and others jaratd implies some
kind of chango, according to Sumangals and others it is only a figurative expression.

4 Asl. p. 328 ; Viem. p. 440 ; Abhvk. p. 283.

® 8eo Abhvk. p. 283.

* Mumentary means having three momentary phasoes, see above, pp. 85-6.

7 8ae above, p. 88,

9 Beo above, p. 85.
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And it is in order to avoid this problem of infinite regress that the characteristics
are not recognized as t from, and as real as, the dkammas which they
oharacterize. This is the significance of the statement made in tho Mokavicchedant
“ It is not correct to assume that origination originates, decay decays and cessation
ceases, because such an assumption leads to the (fallacy) of infinite regress
(anavaithana) ” 2

tities diati

Element of space

‘We have drawn attention to the fact that, although in the Nikayas akdsa is sometimes
enumerated immediately after pathavi, apo, tejo and vdyo, it is not recognized as
a mahabhata® As far as its exclusion from the category of makibhitas is concorned,
the post-Nikiayan works agree with the Nikiyac. However, when we come to the
Dh igani and the Vibkanga we find anitem called dkdsa-dhatu, element of
space, recognized as one of the updda-ripas® Its recognition as an upada-ripa
carries the implication that it is dependent on the mahabhitas.

As pointed out by Prof. Keith and Mrs, Rhys Davids, it is difficult to imagine that
it was so recognized because it was a pure form of intuition or a mental con-
struction.* This suggestion gathers support from a Kathavatthu controversy on the
nature of @kdsa, to which we shall come in the course of this discussion.® There is no
evidence to suggest that the Abhidhamma Pitaka is acquainted with the compara-
tively late Sautrantika theory, namely that @kdsa is nothing but the mere ahsence of
resistant tter (sapratighadravyabhavamatra), with no corresponding objective
reality.®

In explaining why in the Dhammasarngani dkasa-dhatu is recognized as an upadd-
r@pa, Prof. Keith obscrves that it is intimately connected with matter. It is pointed
out that, since it is necessary for the movement of matter, it can well be placed under
secondary matter.”

That gkasa-dhatu is that which affords room for the movement of material things
is of course one of the ways in which it is described in the Vibkanga.® But it is very
doubtful whether this was the sole or rather the main factor that was taken into con-
sideration in placing it under metter. For if it were the rcason, then it ought to have-
been given a position at least on & par with the four mahabhitas, rather than being
recognized a8 dependent on, and therefore secondary to, them.

1 Na hi 848 jayati, jard jirati, maranam miyatt ti voharilum yullam, anavafthanato.—op. cit.
67-68. Bee also Alhvk. p. 288; AK. Ch. II, p. 238; AKvy. I, p. 211; CP. Mdhy. Vrt.
pp- 110, n. 273, 126.7.

2 See above, p. 16.

2 Dhs. p. 144 ; VOh. p. 84,

¢ Keith, Bud. Phi. p. 180 ; Mra. Rhys Davids, Bud. Psy Ethics, Introduction, Ixvi.

* Beo below, pp. 94 fI.

€860 AK.Ch. L p. LOn.l; 4AKvy. I, p. 67.

7 Bud. Phi. p. 189.

8 Cf....yena ca asitapltakhd itam aphoharali, yaitha ca asitapitekhayitan ifthats, yena ca

. khayitam adhobhaga nikkh i (= Gkasa-dhaiu)—op. cit. p. 84, !

P



92

The whole situation becomes olear when it is understood in the light of the Vaibha-
sika conception of akasa : Two kinds of dkdda sre distinguished. One is elevated to
the status of an asamskria-dharma, i.e. something that transcends all laws of causa-
tion and conditionality, and is referred to by the simple term @kdfa. The other is
brought under matter and is referred to by the compound, akaséa-dhdtu.

Dr. Mo. Govern tells us that in the Chinese sources the former is rendered as hsu
k'ung and the latter a8 k'ung. K'ung, he says,* agrees more or less with the Sthavi-
ravidin ( = Theravadin) conception of Akiéa”® To this correspondence, Prof.
De la Vallée Poussin too has drawn attention.? The fact 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, @kasa, but by
the compound, akasa-dhatu.

This is only a part of the story. There is much evidence to show that the Therava-
dins too have recognized another kind of @kasa. This they have never included in
ripa ; and except for one significant fact it corresponds to the asamskria-akdsa of
the Vaibhagkis.4

First let us consider what tho Buddhists mean by akdsa-dhatu and examine why
it is brought under matter. In the Abkidharmakoés tho Vaibhasika dkiéa-dhatu
is defined as follows : *“ La cavité ou vide dela porte, de la fenétre, eto., c’est I'616ment
espace (Gkdsadhatu) externe (bahya); la cavité de la bouche, du nez, eto., c'est
I'élément espace intorne (@dhyditmika)”.5 The Theravida definition is more or
less the same ; the distinction between internal (ajjhattika) and external (bahira)
is also recognized : The cavities of the ear (kannacchidda), of the nose (ndsacchidda),
the mouth-door (mukhadvira), that through which what is eaten, drunk, or chewed
is swallowed, that where it is deposited, and that through which it is evacuated are
ajjhattika akisa-dhatu. Likowise, the oavities and interstices that obtain outside
of the body—(the cavities in the wall, of the door-spacs, cto.®)—are bdakira gkasa-
dhatu.?

It will thus be seen that according to both schools, akisa dkhatu means cavities,
holes, apertures, interstices, ete. It could therefore be understood as bounded
or delimited space. The Chinese rendering, k'ung, is said to mean “ lack of ripa,
or interstices between rapa.” 8

The later works of the Theravada, too, recognize this meaning when they refer
to akasa-dhdtu by the technical torm pariccheda-ripa.’ Pariccheda signifies not only

1 8ee AK. Ch. I, pp. 7-8 and 49-50; AKvy. I, pp. 18, 57.
3 A Manual of Budihist Philosophy, 1, pp. 110.111,

3 AK.Ch.T,p.49n. 4.

4 See below, pp. 94 ff.

5 Op. cit. Ch. I, p. 49.

¢ Vih. p. 72.

2 ILid. pp. 84-6

¢ Mo. Govern, op. cit. p. 111,

* Boo Vimm, p. d51.
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that which delimits (paricchindats) but also that which is delimited (paricchijjats).t
The implication is that, since dkdsa-dhatu means cavities, interstices, eto., it sets limits
to, and is itself limited by, the surrounding matter.

Once dkdasa-dhdty is understood as bounded or delimited space why it is recognized
a8 dependent on the mahdbhiitas is not far to seck. 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 tney cun well be conceived as
dependent on matter. And since the four mahabhdtas should necessarily enter into
the composition of all material things, on further analysis, they are dependent on
the mahabhitas.

This explanation is further confirmed by Buddhaghosa's statement, namely that
akdsa-dhatu is manifested as the confines of matter (ripa-mariyada-paccupatthand)
and that it has its proximate cause in matter delimited by it (paricchinnariipa-
padatthani)® The same idea is implied in Yafomitra’s comment, namely that it
is established (vy thapilam) with ref to (apeksya) walls, etc.?

In so far as the Vaibhasikas are concerned, one cannot, however, say that this
was the only factor that was taken into consideration. In their view, dkdsa-dhatu
is either light (dloka) or darkness (lamas) and as such is visible (sanidardana). For
this reason it is considered a8 part of rapdyatana.® That the Theraviadins do not
admit the visibility of akdsa-dhdtu is shown not only by its inclusion in the dhkamma-
yatana but also by a Kathdvatthw controversy. Some Buddhists argue that it is
visible on the ground that one can see the interval between two trees or two posts,
the space in a key-hole or in a window. The Theravada reply is that in the case of
an interval between two trees, for instance, one sees with his eye only the colour
of the two trees and that the interval as such is known only by the mind.®

The Vaibhagkis, as stated above, distinguish akdéa-dhatu from akdsa. The
latter, 1k pratisankhya- and apratisaikhya-nirodha, is an mskrta-dharma. As
such, the samskrta.laksanas® do not apply to it. It is omnipresent (sarvagata)
and eternal (mitya). Its nature is non-obstruction (andvarana-svabhava). That
is to say, it does not obstruct (Gvrnoti) matter which freely exists therein ; nor is it
obstructed (Gvriyate) by matter, for it cannot be dislodged by the latter. However,
it is not the mere absence of obstruction (andvaranabhivamdtra), but is something
positively real.” Thus what is called asamskria-dkdda may be understood as space,
considered as absolutely real and as constituting a receptacle for the existence and
movement of matter.

1 Rapani paricchindati, sayam va@ tehs paricchijjati—Abhvk. p. 279,
8 Pism. p. 448.

? AKvy. I, p. 07,

4 AK. Ch. I, pp. 40.60 ; AKvy. I, p. 57,

§ See Kvu. pp. 330-I and Kvud. p. 93,

¢ See above, p. 84.

7 800 AK.Ch.I,p.8; AKvy. 1, p. 15,
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This is & brief statement giving the fundamental characteristics of the asamskria-
akaéa, made for the purpose of showing that it has its counterpart in the Theravada,
too.

In the Milindapafiha we are introduced to an @kdsa which is quite different from
the dkdasa-dhatu of the Dhammasangani. Its fundamental characteristics are as
follows : In no way can it be grasped (sabbaso agayho) ; it inspires terror (santdsaniyo) ;
it is infinite (ananto), boundless (appamano) and immeasurable (aparimeyyo) ; it
does not cling to anything (alaggo), is not attached to anything (asatto), rests on
nothing (eppatitthito) and is not obstructed by anything (apalibuddho)?

Elsewhere in the same work we are told that two things in this world are not born
of kamma (akammaja) or of causes (ahetuji) or of season (anutuja), namely, Nibbina
and akasa.?

With reference to this akdsa of the Milindapaiika, Prof. Keith observes that “ it is
certainly a more philosophic view than is found in the Dhammasarnigani of the Abhi-
dhamma Pitaka, where it is classified as & material derivate .3 According to this
observation, the @kasa-dhdtu of the Dhammasangani and the dkdsa of the Milinda-
paiha represent two different views on the same subject and that the latter is & more
refined version of the former.

It is of course true that the Milindapasiha is later than the works of the Abhi-
dhamma Pitaka. However, as we shall see fairly soon, the type of dkdsa referred to
therein is known to the Abhidhamma Pitaka. Moreover, when one considers the
fundamental characteristics of the Milindapa®iha Gkasa one cannot fail to notice its
strong similarity with the asamskrta-gkase of the Vaibhisikas. Of much signifi.
cance is the statement that only Nibbane and Gkdsa are not born of kamma (akam-
maga) or of causes (ahetuji) or of season (anutujd). This is a clear attempt to bring
akasa on a par with Nibbana. The Vaibhagikas too elevate akdda to such a position
by recognizing dkata and the two kinds of nirodha as asamskrie. And we have
already shown how the Gkase-dhiatu of the Dhammasarigani (and the Vibhkanga)
corresponds to the akasa-dhatu of the Vaibhasikas. In view of these circumstances
we could quite justifiably assume that, as the Vaibhasikas do, the Theravidins too
distinguish between two kinds of @kdsa. As such the type of dkdsa referred to in
the Milindapasiha should be understood, not as a different (later) version of the same
kind of @kdsa(-dhatu) of the Dhammasarigani (and the Vibkanga), but as the Thera.
vade counterpart of the Vaibhasika asamskrta-akasa.

Tt is not in the Milindapaiiha alone that we get reference to the Theravada counter-
part of the Vaibhasika asamskrta-Gkada. One of the controversies in the Katha-
vatthu of the Abhidhamma Pitake concerns the question whether gkasa is asarnkhata.
In one of his answers the Theravadin admits that akasa is not sazikhata.4

1 Op. cit. pp. 387-388.

2 Ibid. p. 268.

® Bud. Phi. p. 169.

¢ Kvu. p. 330: To the opy t’s question, ** Akdso sarikhato #i » the Theravadin’s answer is,
* Na h'evam vaitabbe ™.
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This admission shows that tho @kisa at issue here is not the same as the akasa-
dhatu of the Dhammasangani, because the latter is sankhata. On the other hand, it
points to the close correspondence between the akasa of the Kathavaithu controversy
and that of the Milindapaiha. It may be recalled here that, according to the latter
work, both Nibbana and akasa are not born of kamma or of causes or of season. This
is another way of saying that both are not senkhata.! For all sankhata-dhammas
arise and exist because of causes.  Since the dkdsa of the Kathdvatthu and that of the
Milindapasiha are not sanikhata, it is fairly certain that both woiks refer to the same
kind of akasa.

There is, however, this significant problem to be considered : Although the Thera-
vadin of the Kathdvaithu controversy denies that dkdsae is sankhata, he does not
admit that it is asarikhata.?2 Thus, in his view, it cannot be described either as
sankhata or as asankhata.

The commentator says that this is because dkasa is a mere pa@ifiatti (pafifiatti-
mattam),’ i.e. a nominal dhamma. As far as the date are concerned this conclusion
is certainly correct. For that which is neith ikhata nor asarnkhata should be a
pafiniatti b

There is, however, the following situation to be considered. The definition of
akdsa in the Milindapafiha does not give any indication of its being recognized as a
pafifiaiti. On the other hand, as already stated, it bears a strong resemblance to
the akd4a of the Vaibhasikas, which is an asamskria-dharma. 1t has also been noted
that according to this wortk both Nibbina and dkdsa are not sankhata. Now, if
Gkasa is not & pafifiatti and if it is not sankhala, it should be an asarnlkhata-dhamma.
But what is significant to note here is that, although the Milindapasiha applies the
term asarkhata to Nibbana,b it (carefully) avoids applying the same term to @kdsa.
On this point, a8 we have seen, the Kathdvatthu is more positive, for it categorically
says that akisa should not be described as asaznkhala (although of course it denies
that it is sankhata).

‘When the above situation is taken into consideration, it is difficult to follow the
commentator. As we havo already observed, it is of course true that his conclusion
is supported by the data in the Kathdvatthu. But there are some good reasons to
believe that the problem at issue here is on quite a different level. As such the

tator’s conclusion does not seem to represent the actual situation that
obtains in the Kathavaithu.

The Theravadins, it should be noted here, never object to Nibbana being qualified
a8 asankhata. What is more, they seem to have deemed it improper to extond the
term to something else even if it is not sankhata, lest this should give the impression

1 Further confirmed by : Yat & makdrdja Gkaso na jéyati na miyati na cavads na uppayals .
evem'eva kho mal.ardga nibbinam na jdyali ng jlyati na miyali na cavali na uppayaiti. —
Mil. pp. 320-21.

% See Kvu. pp. 328 ff.

* Kvud.p. 92.

¢ Be: above, pp. 42, 87-68.

* 0p. o, p. . 70.
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that it is as cxalted and as noble as Nibbana—tho highest ideal of Buddhism. This
seems t0 be the reason why the Milindapasika and the Kathdvalthu do not apply the
torm asasnkhata to Gkdsa, although according to both it is not sankkata. In other
words, akasa, a8 conceived in these two works, is not a pafifiatis ; it is a real dhamma
which is not sanikhata, but which is not designated as asankhata.

On the one hand, this suggestion explains the peculiar situation that obtains in
the Milindapaiiha. On the other, it gets more positive support from the neture of
the Theravida arguments es represented in the Kathavaithu controversy.

To the statement of the opponent, namely that dkdsa is asankhata, the immediute
reaction of the Theravadin is : “ Does this mean to say that gkdsa is Nibbana, the
Shelter, the Cave, the Refugo, the Goal, the Past-Decease, the Ambrosial 2”.!  When
the opponent denies this, the Theravadin retorts in that case one has to recognize
two Nibbinas. Even his other arguments are mainly based on the assumption thet
the extension of the term asarnkhate to akdsa would necessarily amount to a con-
fusion, if not identity, bet Nibbana and Gkdse. The main argument of the
opponent follows what may be called the logic of languago : *“ If you deny that
Gkasa is sankhata, you should admit that it is asarikhata .2

The assumption of the Theravddin is certainly far-fetched. To admit that
Nibbana end dkdsa are asankhata does not ily mean that they are idontical
in all respects, just as muoh as ndma-dh (mental el ts) and rapa-dh
(material elements) are not idontical in all respects, although both groups are
qualified as sankhata.

In point of fact, similar controversies arising from the restriction of the use of
technical terms do occur in tho Kathavatthu. A typical example is the one con.
cerning the question: Could ripa (matter) be a hetw (cause). The Theravidin
answers it in the negative and tho opponent in the affirmative. At first sight it
appears that the former has rejected a fundamental tenet of Buddhist philosophy by
not admitting that ripa (matter) could constitute a cause (ketu). But in actual fact
this is not 0. There is no disagreement between the two parties. The Theravadin
(rather arbitrarily) restricted tho meaning of “ ety ” to indicate only the *“ moral
causes ”, namely, alobha (non-covetousness), adosa (non-hatred), amoka (non-
delusion), etc.? Accordingly, and understandably, he denied the proposition that
ripa (matter) could constitute a hetu. Whereas his opponent understood the term
in the general senso of cause, and accordingly he affirmed it.¢ A similar situetion
seems to obtain in the controversy over the question : Is @kasa asasnkhata ?

From what we have observed so far it should become olear that the Theravadins,
too, distinguish between two kinds of GkZse and that, except for some minor details,
they correspond to the two kinds of akdsa recognized by the Vaibhagikss. One
sometimes reads that while tho Vaibhasikas elevated dkdsaz to the status of an

1 Kou. p. 328 (tr. from Points of Controversy).

t Ibid. p. 330.
 On this subjeot see also Dhs. pp. 124, 188 ; Tkp. p. 11.

¢ Kvu. pp. 632-3.
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asamskrta-dharma, the Theravadins brought it under matter.! Such a contrast is
not justified. It overlooks the fact that both schools have recognized two kinds of
Gkasa, one of which (= akasa-dhdtu) is included in, and the other (=akdsa) excluded
from, matter.

We might also note in passing that perallel situations are met with in other
systems of Indian thought, too. The Samkhya-Yoga, for instance, distinguishes
between two kinds of dkdda, namely, kirydkdsa end kdranakdda. The former is
derivative, because it is produced from dabda-tanmatra, tho sound-potential; the
latter is original, bocause it is associated with prakrti, the uncaused first cause of the
world of not-self.2 Similarly certain Jaina works, too, recognize two varieties of
akdsa. One i8 logdgasa, tho space that gives room for the existence of all extended
substances (asttkaya). The other is alogagasa, the infinite space beyond the cosmos,
where tho two conditions of motion (dharmastikaya) end rest (adharmastikaya) do
not have their influence.?

Of course, the correspondence between these theories does mnot 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 the Buddhists draw such a distinction could be traced to the Nikayas
themselves. Therein sometimes dkdsa is described particularly with reference to
boles, cavities, apertures, etc.t Such descriptions suggest the beginuing of dkasa-
dhatu which is brought under matter.

Sometiraes it is described as the ultimate basis, & sort of fulerum or receptaclo, of
the whole physical world. Thus in the Mahaparinibbana-Sutta, Buddha is re-
presented as saying : ““ This great carth, O Ananda, rests on water, water on air,
and air on dkdsa .5 And in the R&hulovada Sutte it is said that @kdsa for its part
does not rest on anything (@kdso na kattha ci patsithito).® In point of fact, Nagasena
(Milindapaiika) cites this same canonical statement after enumerating the funda-
mental characteristics of @kdsa,” implying thereby that it is such statements in the
earlier texts that paved the way to the conception of @kdsa which we find in the
Milindapaiiba and the Katkavatthu. Equally significant is an observation made by
Yasdomitra : When the Vaibhagikas argue that dkaéa is real they base this argument

1 Bee o.g. Mishra, Hist. of Ind. Phi. I, p. 403,

3 Bee Jhaveri, The concept of akdda in Indian Philosophy, ABORI. Vol. xxxvi, 1956, where
attention is drawn to the fact that in the S8amkhya-Yoga works earlier than Vijfidnabhikeu's
only derivative akd4a is mentioned. Cf. also Beal, Positive Sctences of the Hindus, pp. 27-28.

% See Davva- angaha. pp. 56-57 ; P ikdya S dra, p . 99, Nt ara, pp- 16 ff.

¢ Cf. e.g. M. 1, p. 231 ; I, p. 47,

¢ D. Yi, p. 107.

¢ M. T, p. 424.

? Mil. p. 388.
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on a (Siitra) passage where Buddha declares to & brahmin that the earth rests on the
sircle of water, the circle of water on sair, air on @kdse, and that @kada 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 gkdsa of the Kathdvaithu and the Milinda-
pafha, which, as we have seen, is the Theravada counterpart of the Vaibhasikas’
asamskria-akasa, came to be designated as anantdkdsa, infinite space, or ajalakdsa,
unbounded space.2 Although the two terms are reminiscent of its earlier realistic
conception, the use of another term, tucchdkdsa,® false or empty space, indicates an
attempt to deprive it of its reality. As a matter of fact, it is clearly stated that it
is only a pa@fiatii,* a inal dh with no corresponding objective reality.

Understandably the same fate fell on the @kdsa-dhdtu, too. The logic that guided
the Vibhanga and the Dh igani in bringing it under matter is certainly far-
fetched. Itsconception asrealis s different question. The later scholiasts were not
satisfied with elther of these situations. They eliminated both by bringing it under

the headi ripa. For this is another way of saying that it is neither
ripa (ma.t.ter) nor a dh (el t of exi ) in the true sense of the terms,

As such its description as tha,t which delimits (paricchindati) or that which is deli-
mited (pancchwatz)“ should not be understood in a realistic sense For it is nothing
but the mere limitation of matter—r@pa-paricched: 1

’AK" TLp 15 (Butra) p + prihivi bho Gautama kutra pratisthitd. prthivs b-ahmana ap
7 P i p-mandalam bho G kva pratigthitam. viyou pr tis hitam. vayur

bho"*‘ 1 kva p "’f Gkase pratisthitah aknéamlho Gu'mnakulmmuythuam

ati «arasi mahdbrahmanatiy habrakmana. G Gsam brah 3 7 name——

1bid. loc. cit.

2 8eo Krud. pp. 92, 93 ; Abhvk. p. 279.

3 Kvud. p. 92.

4 Ibid. loc. cit.

$ 8ee above, p. 93.
¢ Abhok.p. 1o



CHAPTER SIX
Classifications of the Material Elements

Secilon A

Ix the course of our discussion of the twenty-eight ripa-dhammas,! we saw how they
were subjected to certain classifications, such as the one into primary and secondary.
In addition to those, an earlier discussion of which was necessitated for a better
understanding of the subject so far covered, there are others, no less important.
And it is these remaining classifications that we propose to examine in this chapter.

Divisions and clasgifications play o 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

1 te of exist (dh @) are sought to be unfolded. In the seven pakaranas
of the Abhidhamma Pltaka, it is very rarely indeed that onc finds a direct enumeration
of all the r@pa-dhammas ; oftener than not they are presented under various classi-
fications. Hence it is that the Riipavibhatti? of the Dhammasangani consists, to
& great extent, of an enormous number of classifications, arranged into ten scctions
in an ascending numerical order.

The first? section consists of one hundred and four classifications, each being an
arrangement of rapa-dhammas into two groups. The last ninety are developed in
& rather ““ mechanical ” way. In each the distribution of r#pa-dhammas into two
groups is made in such a way that only one rdpa-dhamma constitutes the first
‘“ group ", whereas all tho others the second group. The first is described by
a positive term and the sccond by its negative, formed with the addition of the
negative particle, “ na ”. The last ninety should, therefore, be understood as a
(monotonous) device to show the characteristics peculiar to & given ripa-dhamma.
In each such arrangement the contrast bet a given rapa-dk , on the one
hand, and the rest on the other, is brought into relief. Two methods are adopted
for this purpose.

= habhitas + 14 nipph pp&da + 10 anippl -upddd.

2 j.e. tho section (8th Bhdnavara) where the subject of ripa ie oxplained. As far as the Pali
Canon s concerned, it is the most exhaustive.

3 Our reckoning as 1st, 2nd, eto. starts from the second section of the Dks. from where onward
we got the classifications. In ite lst soction * all ripa ™ is considered under single uncorre-

lated characteristics. See Bud. Psy. Ethics, p. 164.

¢ Wo use the term classification to mean ovory gt t of the riipa-dh under two or
more headings. Very often only ons item falls under one of the two or more headings ; in
such cages the purpose is to show how & given ripa-dh can be distinguished from the rest.

99
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(a) Someti & characteristic or a funoti liar to a given riipa-dhamma is
taken as the basis of the arrangement ; e. g ‘“ There is matter which is the
basis of visual consciousness (= cakkhu, the organ of sight) and there is matter
which is not the basis of visual consciousness (= all the remaining rapa-
dhammas) 't What results from such an approach is obvious : That rdpa-
dhamma, the peculiar characteristio or function of which is taken as the basis
of the arrangement, comes under the positive category and all the rest under
the negative. This is a method with wide scope, for what is recognized as
peculiar to one r#pa-dh t be predicated of another. However,
only the five sense-organs and the corresponding objective fields aro subjected
to such & 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 (vaithu, nissaya) and that the five objective fields corresponding to
them aro the objects of the first five kinds of consciousness (vifiiana) and
their concomitants (cetasikas).®

(b) Someti & given riapa-dh itself is takon as the basis of tho arrange-
ment ; e.g. “ There is matter which is kabalinkara-ahara and there is matter
which isnot kabalinkara-dhara (= the remaining rdpa-dhammas) ”'.* According
to this method matter in its totality can be differentiated in as many
ways as there are rdpa-dhammas. However, the actual number of the
arrangements exceeds the number of riipa-dhammas, because of this reason :
Some items such as tho scnse-organs are ropeated under dhitu, dyatana and
indriya. There are, in all, forty such arrangements: Each sense-organ as
dhatu, Gyatana and indriya is distinguished thrice from the rest of the ripa-
dhammas (15) ; each objective field as dhdty and gyatana is distinguished
twice (10) ; the remaining fifteen are each distinguished only once (15).¢

The fourteen classifications that occur at the beginning of the first section are more
important in the sense that they form the nucleus of a great majority that come

in the next nine sections. They are the arrang t of rapa-dh into two
groups es (1) upadd and anupads, (2) upadinna and anupadinna, (3) upadinnupd-
daniya and anupddinpupaddniya, (4) sanid and anid , (8) sappatigh

and appatigha, (6) mdnya and na indriya, (7) mahabhita and na mahabhita, (8)
vifidatti and na viiRalts, (9) cittasamutthana and na czuaaamulth«ma, (10) cittasahabhd
and na cittasahabhi, (11) cittdnuparivaiti and na citi@nuparivatts, (12) ajjhatisk
and bahira, (13) olarika and sukhuma and (14) dire and santike.

1 Auhi ripam cokkhuriifianassa vatthu, atthi ripam cakkhuriiifianassa na vaithu—Dhs. p. 125.
3 See bolow, pp. 129, 132.
3 Auhi ripam kabalinkaro ahdro, atths ripam na kabalinikaro Gharo—Dhs. p. 127,
¢ Three mahabhiitas are collectively roferred to by the 5th objective field ; hadaya-vatthu is
not known to Dhs. ; hence in all 27 itemns are involved here.
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The implications of a great majority of these fourteen classifications have already
been examined. No. 1 refers to the distinction between primary and secondary
matter,! and No. 7 indicates the type of material elements that constitute each group.?
No. 4 points to a characteristic peculiar to ripayat Since rapayatana represents
the visible, it alone comes under the positive heading, sanidassana (visible).® As
far as the contents are concerned, there is no difference between Nos. 5, 13 and 14 :
the sensc-organs and the objective fields are sappatigha, olarika and santike ; the
remaining rdpa-dhammas ere appatigha, sukhuma and dire. We have discussed
their significance and shown how they testify to a veiled recognition, on the part
of the Theravada 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-dhammas into two groups as 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 r@#pa-dhammas,
namely kaya- and vaci-vififatli, are vififiattis® and that the rest are not vififiatlis.
Nos. 10 and 11 are based on two characteristics (= cittasahabhii and cittanu-
parivatti)? peculiar to the two viifiaitis. As such these two items alone come under
the positive terms and all the rest under the negative.

The classification into upadinn’upadaniya and adinn'upadaniya (No. 3) is
the same as that into upddi and anupadinna (No. 2) except for this difference :
In the former the term upadumya is added to qualify both the positive and the
negative sub-classes of the latter. Thus upadaniya ® signifies a characteristic
common to all the ripa-dkammas. No. 3 cannot, therefore, be taken as a separate
olassification. Most probably it was made in order to avoid any possible confusion
between the apparently similar upadaniya ® and upddinna.l® As tho former qualifies
oll the r@pa-dhammas, 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 () upadinna and

padinnpa, (b) citl tthana and na cittasamutthdna and (c) ajjhattika and bakira.

Before we cothe to a discussion of them, let us survey the other nine sections which
contain more complex clessifications.

The second section consists of one hundred and three classifications, each being
an arrangement of rfipa-dhammas into three groups. Each such arrangement has
the classification into ajjkattika and bahira of the first section as its invariable basis.

1 Bee above, pp. 31-34,
* See above, p. 34.
3 See above, p. 49.
¢ See above, pp. 36, 39.
§ 800 above, pp. 49-55, 59.
¢ See above, pp. 69.
7 See above, pp. 74, 77 fl.
¢ 8ee below, p. 1686.
* See below, p. 166.
18 See below, pp. 103 ff
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It is transformed into one with three classes by classifying either the ajjhatiika-
riipas or the dakira-riapas (but not both concurrently) into two groups :—

eg.
Ajjhattika<«———>Bahira .. Invariable basis
Ajjhattika<———>Bahira
First alternative
Lo !
Upiada Anupads |
Ajjhattika<——>Bahira
Second alternative
————————
Cakkhayatana  Na cakkhdyatana J

The characteristics with reference to which either the ajjhattika or bakira-ripas
are classified into two groups are all taken from the first section. Hence the second
section is only a complex arrangement of all the classifications given in the firat.
Its purpose is to show the position of the classification into ajjhattika and bihira
vis—d—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 intq one with four, by arranging into two groups
the items included in the first as well as in the second groups of the former :—

eg.
Upads Anupada

[ Rl r— )
Upadinna Anupéadinpa Upadinpa Anupadinna

All the characteristics 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 updadd and anupdda but for this differ-
ence : Since anupddd consists of the four primary elements, it is accordingly arranged
into four “ 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 thet both get absorbed into, and thus
represented by, the third. Their purpose is to show how the ripa-dhammas can be
clagsified according to the way they become objects of consciousness. Colour
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(r2pa), for instance, differs from sound (sadda) in that while the former is known by
visual consciousness (cakkhuvififieyya) the latter is known by auditory consciousness
(sotavififieyya).t

The classification into nine groups is the same as that into $ndriya and na indriya
except for this difference : Since ¢ndriya-rdpa counts eight répa-dhammas, the
positive group is accordingly arranged under eight headings.

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

tigha and pir

The last with eleven headings shows how the ripa-dhammas are distributed in the
older list of the twelve ayatanas : The first five sense-organs and the corresponding
bjective fields titute the ten dyat called after their names as cakkhayatana,
ripayatana, ete. and the ining fifteen rapa-dh form a part of the dhamma-
yatana.?

This brings us to an end of our survey of the two hundred and thirty classifications
given in the Dhammasangani. From what we have observed in its course, it should
appear that it i3 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
congists 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 Abhidh ic methodology as reveeled from the Abhidhemmic
exposition of matter.®
The ing di jon will, theref be confined to an examination of those
classifications of the first section which came under our final selection.
Section B

First let us examine the implications of the classification into upddinna and anupa-
dipna.t The positive term, wupadippa literally means thet which has been
appropriated or laid hold of ; but in order to understand what it exaotly connotes
in the Abhidhammic terminology, we have toget at the agency behind this act of
appropriation or laying hold of.

Prof. De la Vallée Poussin is of the opinion that the pair of terms, upddinpa and
anupddinna of the Pali Abhidhemmae conveys the same sense as upatia and anupatta
a8 explained in the Abhidharmakoéa®

3 8eo below, p. 129,

2 Bee above, p. 35.

?* The appended charts (see below, pp. 117 ff.) will help to understand the relative positions of
the various groups involved in the olassifications.

4 See above, p. 100.

SAK.Ch.1,p.63n. 1.
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The Koda (= Abkidharmakosa) defines upatia as* os que la pensée et les mentaux
prennent (upagrhita) et s’approprient (svikrta) en qualité de support (adhigthana).”*
The five sense-organs (with the exception of those that were and those that will be)
and those other material elements which are inseparable from, or integrated with,
the sense-organs (indriyabhinna, indriyGvinirbhaga), namely, ripa (colour), gandha
(odour), rasa (tasto) and sprastavye (the tangible) are called wpatia. The relation
between this kind of matter and mind is one of close connection : *“ en cas de bien-
étre ou de malaise, il y & réaction reciproque entre la pensée et cette matiére.” It
is this matter, observes the Koéz, that the * langue vulgaire” calls *“ sacetana ™
or“ sajiva.”.?

It should also be noted here that, as-explicitly stated in tho Koa,® and also a8 is
clearly implied by the very definition given to the term in question, the mental
elements are not updita.

With this background in mind, if we proceed to examine the meaning assigned
to upddinna in the Dhammasangani and also the meaning revealed from its usage
in different contexts, its identification with updtta presents some difficulties.

The Dhammasargani makes it abundantly clear that what is called upadinna-
ridpa comes into being through the action of kamma (kammassa katatta).* However,
this statement does not in itself constitute a serious difficulty in identifying it with
upatta-ripa. For the Kosa, too, refers to a category of matter said to be the result
of karma (vipakaja), the contents of which are the same as those enumerated under
upatta.® It could, therefore, be argued that, when the Dhammasangani says that
upddinpna-ripa comes into being through the action of kamma, this has to be under-
stood, not as a definition of upadinna as such, but as an explanation on the origin
of the matter so designated.

There is, however, some positive evidenco which suggests that upadinna is not
used in the same sense as upatta. The evidence comes from another passage of the
Dhammasangani purporting to give the complete denotation of the term upadinna.
To the question : “‘what dhammas are upadinna?” it provides the following answer :—

“ Sasava kusaldkusalinam vipaka kamd; a rlpa i ardpd @ vedanak
khandho 7inakkhandho kharaklkhandho vinsanakkhandh y;‘ ca rapam

kammassa katatta—ime dhamma upadinna.”®

This statement makes it abundantly clear that not only matter but also the other
four aggregates (khandhas) that come into being through the action of kamma
(vipaka, kammassa kataltd) are considered as upadinna. On the other hand, as stated

1 AK. Ch. 1, p. 83 ; ¢f also La Siddhs. pp. 193 ff.

2AK.Ch. 1, p. 63.

3 Cf. Les sept dhdtus de pensée, le dharmadhdtu et I'sudible (4abdadhdiu) ne sont joamais appro-
pries.—Ibid, Ch. 1, p. 62.

48oe Dhs. p. 148.

* See AK. Ch. 1, pp. 68-70.

* Op. cit. p. 211 ; see also.p. 265. N.B. As to why the term vipdka is not used in respeot of
ripa which orises as a result of kamma, see below, pp. 108-110.
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in the Koda, tal el ts (vedand, saiifid, etc.) are not called upatta—a faot
implied by the very definition given toit : “ ce que la pensée et les mentaux prennent
en qualité de support.”

To sum up the difference : while the .Dh igani uses upadipna to denote
all resultant states of kamma, mental as well as material, the Koda uses upatta to
designate those rdpa-dhammas which the mind and the mind-factors take as their
support.

It could, however, be said that the original meaning of upddinna is the same as that
of upatta and that when tho Dhammasangani uses it to include mental elements as
well, it has illegitimately extended the meaning of the term. Hercin we are con-
cerned with the meaning of upddinna as used in the Dhammasaigani. Whether it
represents a subsequent development or not, is another question.

Such a view could, however, be maintained if theroe were evidence in the earlier
texts—the Suttas for instance—which would lend support to the meaning assigned
to updtte in the Kodae. An examination of some passages in the Suttas shows that
noither the Dhammasasigani nor the Koda is representing the original meaning.

In a number of Suttas the term upddinna ocours in a stock formula where the four
mahdbhitas are desoribed. Each mahabhita is said to exist either internally (ajjha-
ttam paccattam), i.e. as part of the complex that makes the individual, or externally
(bahira), i.e. in the non-sentient world. The distinction in question is.sought to be
established by designating the former as upadinna. Such bodily constituents as
teeth, hair, nails, bones, blood, etc. are cited as upadinna.! Although the negative
term, anupddinna does not occur, yet we may say that the matter which enters into
the composition of trees, hills, rocks, ete. is “ anupddinna.”

In the Mahahatthipadopama Sutta where this distinction is extended to the
Gkasa-dhatu as well upddinpa is explained as that whioch is appropriated by
oraving—tanhapadinna.?

Thus in the Suttas upddinna is used to distinguish the matter that enters into the
composition of a living being from other instances of matter. Since upadinna is
further explained as *“ tanhtipadinna ”, it may be asked why only the matter of the
body is so designated. The answer is provided in the same passage where the term
is oxplained : One appropriates one’s own body with craving (tankd), which manifests
itself in such thoughts as “ This am I ” (akan t), “ This is mine ” (maman ) and
“ X am (this) ” (asmi #).> Accompanied by oraving 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 upddinna par excellence. And
in this sense the term is used to qualify only the body (so as to distinguish it from
other instances of matter).

10f. 6.g. M. 1, pp. 185 f. ; 421 f1.
$M.1,p. 185
* 184d. loc. oit.
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Buddhaghosa’s remarks in this connection are quite significant. Commenting
on upddinna, as used in the Suttas, he observes that it means : “ dalham adinnam
aham ti evam dalham adi kitam paramaitham.”* In point of fact,
the commentators were qmte aware that in the earlier texts updadinna was used in
a senso different from the sense in which it came to be used in the Abhidhamma,
For instance, the commentator of the Majjhimanikdya observes that updadinnae
(a8 used in tho Majjhimanikaya) refers to all magter, irrespective of the distinction
a8 to whether it is kamma-caused or not, that enters into the composition of the
body (sariraithaka-rdpa).t

That the earlier meaning of upddinna is different from either of the meanings given
to it by the Dhammasangani and the Kosa, is further confirmed by the difference
in the items brought under the term. Since the Suttas understand upidinna as
referring to the matter that constitutes the body, they bring under it such things as
hair, bones, blood, urine, excreta, etc.? For the Dh rgani, since upddiny
ripa means the matter that arises by way of kammic fruition, it eliminates from the
category so designated such r@pa-dhammas as the triad of lahutd ete., because they
are cillasamulthana.t For the Koda, since updiia means ““ ce que la pensée et les
mentaux prennent . en qualité de support (adhisthana) ”, it eliminates
from the category so designated such things as the head-hair, bodily hair, nails and
teeth—* en exceptant la racine, laquelle est liée au corps ou organe du tact’
and excreta, urine, saliva, mucus, blood, etc.®

Prof. De la Vallée Poussin has drawn attention to the fact that the *“ Majjhima
iii 240, reproduit dans Pitdputrasamagama, donne les cheveux .. . lesex-
or te comme ajjhattam p ttam kakkhal ddinpam.” Since *les cheveux
ne sont pas upddinna,”® he is inclined to beheve tha.t one has confused the ajjhattika-
répa with wpdtta-riipa.” It appears to us that it is not necessary to explain away
the anomaly in question by pufting it down to a confusion between upadinne and
ajjhatta. The anomaly persists because it is concerned with a term which has two
meanings, the earlier and the later. Ifin the Suttas a term occurs in a sense different
from what it has assumed subsequently, this is understandable. For when a term
acquired a different meaning subsequently, attempts were not alwayys made to change
the contexts in which the self-same term had been used in the original sense, so a8
to bring all in line with the later meaning. Sometimes even in the same work both
meanings do oceur. In the Vibhasiga,? for instance, upadinna is used in the Nikayan
sense a8 well as in the sense in which it is used in the Dhammasarngani.

1 Vism. p. 349,
? C'f Up "', nan t na k R eva, avi pana sar k etam gah
Sards kam hi upadipnam v hotw ipadinnem vé adinna-gahita-paramaith aabbam

Wadm’_mm; eva nama.—op. cil. ii, p. 222.

2 Beo e.g. M. 1, pp. 185 ff. ; 421 £f.

4 See Dhs. p. 148 ; also see below, pp. 112-13.

Y AK.Ch. 1, p. 63.

¢ i.e. from the point of view of the Koda-definition.
?AK.Ch.1,p.63,n. 1.

$ Op. cit. pp. 2, 6.
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Since the meaning of upadinna of the Dhammasangani is different from that of
upétia of the Koda, 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 Xoéa does not bring
mental elements under upatta, to that extent it is more faithful to the earlier. The
term is explained in a similar way in the Abkidharmamrta of Ghosaka, where also all
the mental elements are excluded from the category of upatta.l

Even the Pali commentaries and the ikas do not lend eny support to the inter-
pretation of the updadinna of the Dh igani in the light of the updita of the
Koéa. They all agree in maintaining that the matter so designated is kammaja
or kammasamulthana, ®ie. given rise to by karma. The Visuddhimagga
observes that it is called so, heca.use it is grasped by kamma—* tam kammena up-
adinnaita wpads "3 The exy tion given in the Vibhavini Tikd, elthough
ulmost the same, seems to combme the two meanings given to it in the Suttas and
in the Dhammasangani: ‘‘ tanhd-ditthihi upetena kammund attano phalabhdvena
adipnatid " = (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.”s
However, it should not be overlooked here that in the commentarial works the
Nikayan explanation of upadinna is also recognized.

The items brought under upddinna may be considered now. On the basis of
upddippa and its negative anupadinna, the Dhammasangani arranges the riipa-
dhammas into three groups.®

The first group is invariably upadinpa. It consists of the eight indriya-ripas,
namely, the five sense-organs, the two faculties of sex and the faculty of life.

The second group is someti; adinna end someti wadinna. It consists
of eleven items, namely, the four mahabhitas, ripa, gandha, rasa, ahara, Gkasa-
dhatu, upacaya and santati. These items represent the type of matter with which
the indriya-ripas are associated. Since the indriya-ripas are a variety of upada-
riipa, they cannot exist without being supported by the mahabhitas. And the
mahabhitas cannot exist independently of four of the upada-ripas, namely, ripa,
gandha, rasa and ahara.? This explains the presence of the first eight items in the
second group. The inclusion of @kdsa-dhdtu 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 sontati appears rather strange. We
heve seen that both signify the growth of the matter of the body. Their inclusion

1 0f. Agtads katyupattah kati niranupatidh. nave upaltanupditabhedena dvividhah. indriyena
saha pratyutpannd upatth. citacaitasikedharmdndm sahabhdvit, —op. cit. p. 58.
* See Asl. pp. 336-7; ADS. p. 28; ADSS. p. 121.
® Op. cit. p. 461.
4 Op. cit. p. 108,
$ Cpd. p. 169 n. 6.
¢ Dhs. p. 146.
? 8ee above, p. 33.
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in this group shows that according to the logic of the Dhammasarngani the growth
of the upddinpa-riipa is itself upddinna. In other words the growth of the kamma-
caused rizpa is also considered as kamma-caused.

Why the items included in this (second) group are not recognized as invariably
upadinna is not far to seek. When they exist in association with the indriya-ripas
they are upddinna, and when they exist otherwise they are anupdadinna.

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 already noted
that, in the view of the commentators, strictly spenking, none of the anipphanna-
riipas can be described as % tthana (= upddipna), although they can be
so described in an indirect way (panyayato) orina conventlonal senso.! Hence,

from their point of view, strictly speaking, akasa-dhdtu, upacaya and santati are
not upadinna.

The third group is invariably enupddinna. It consists of eight items, namely
the two vififiatliis, the triad of lakutd, mudutd and k Afatd, jarald and aniccald,
end sadda. Elsewhere in the Dhammasarngani the first five items are brought under
the heading, cittasamulthdna.® This explains why they are completely excluded
from the category of upddinna, which is ““ k tthana.” Tho Kathavdith
shows that, although the authors of the Abhidhamma Pltaka had no objection to
asgigning causes to jats (genesis) and upacaya-santati (growth), they were not pre-
pared to treat jarald and aniccatd in the same way.® It is in keeping with this
tradition that jaratd and aniccatd are included in this group. For to have included

them in either of the first two groups is to recoguize that they are brought about by
kamma.

The recognition of sadda (sound) as invariably anupddinna shows that, es the
Veaibhasikas do, the Theravadins, 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 Katha-
vatthu and its Commentary one gathers that the Mahasanghikas were of this opinion.*

In support of their theory they adduce evidence from & passage in the Dighani-
kaya,’ which runs as follows : “ He through having wrought, having accumulated,
having piled up, having increased such karma becomes reborn with the voice of
Brahma God, like that of the karavike bird "'.6 Hence the Mahasanghikas maintain
that sound could certainly be a result of karma. The Theravadin, on his part, does
not adduce a convincing counter-argument. Ho merely says that sound is not
vipdka ; but, as we shall soon geo,” in the terminology of the Abhidhamma Pitaka,

1 806 above, pp. 68-69.

£ 8oe above, pp. 76, 17.

2 8eo Kvu. pp. 460-462 ; 3563.365.

¢ See Kvu. pp. 466.7 and Kvud. p. 130.

5 Op. cit. iii, p. 173.

¢ Translation from Points of Controversy, p. 267.
7 Bee below, p. 110.
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vipdka is given a restricted denotation to include only those results of kamma which
belong exclusively to the realm of mental phenomena. Hence the Theravadin’s
argument, based as it is on the definition of vipdka—a definition which tho non-
Theravadin does not accept—takes the whole controversy to a different level with-
out providing a direct answer to the opposite view as embodied in the cited sentence.
The commentator, t0o, evades the issuc by observing that the Mahasanghikas have
come to this conclusion by a careless interpretation of the quotation.

‘While the Theravada view is shared by the Vaibhagikas, the opposite view isshared
by the Vatsiputriyas and the Vibhajyavadins.! The Vaibhasikas, too, were con-
fronted with a hat similar passage occuring in the Prajiaptidastra : * This
mark of the makapuruga which one cealls ¢ voice of Brahma ’ (brahmasvarata) results
from the perfect practice of abstinence from injurious language .2 How is this
to be reconciled with the thesis that sound is never a karmic result ? 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 mahabhitas which have resulted
from karma ; yet, sinco 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 hes 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 ¢an gather from sall this is that the early Buddhist texts—wherc the
mechanism of kammic fruition was not explained in detail—too the general view
that as a result of good kamma one could possess in the next birth & good voice.
This idea is clearly 1mplled in the two quotations referred to. During tho period of
the Abhidh tization, when the mechanism of & fruition came to
be explained in more detail, some schools, notably the Theravadins and the Vai.
bhasikas, changed the earlier view. This change seems to have been necessitated
by this reason : Of the many ripa-dhammas only the indriya-rapas are recognized as
invariably kamma-caused. However, ru@a, gandha, etc., too, must be included in the
group of dhammas which are ti d, b , being avinibh
rdpas,* they are necessarily and inseparably mtegmted with the indriya- rupas
Sadda (sound), on the other hand, is not an avinibhoga-répa. As such it is not
necessarily co-existent with every rGipa-dhamma. Hence its complete exclusion
from the category of kamma-caused matter could be effected without thereby
violating the principle that the sense-organs and the other indriya-rizpas are brought
into being through the action of kamma.

Closely connected with the theory that the sense-organs are kammasamutthdna is
the problem arising from the definition of vipaka. In four of the Kathavatthu con-
troversies the Theravadins deny that matter can ever be vipdka.® Since vipika, as

18¢e AR.Ch. 1,p. 69, n. 4.

* AK. Ch. 1, pp. 69-70.

3 Ibid. Ch. 1, p. 70 ; see also AKvy. 1, p. 70,

4 See above, p. 33; below, pp. 165 ff.

® See Kvu. pp. 636-7; also pp. 349-62; 466-69,
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it is generally understood means the results of kamma, this denial at first sight seems
to contradict what we have been saying so far, namely that some rdpa-dhammas
come into being through the action of kamma.

The Theravada arguments, however, point to a different conclusion. Against the
assertion of the Mahasdinghikas,' namely that the sense-organs are wvipdka, the
following objection is raised : “ The vipdka is a matter of feeling, pleasant, painful or
neutral ; it is conjoined with feeling of these three kinds ; it is conjoined with mental
contact, feeling, perception, volition and thought; it goes with a mental objeot ;
with it go adverting, attention, volition, anticipation and aiming. Are the five
sense-organs anything of this kind ? "2 This counter-argument is meant to show
that, in the view of the Theravadins, the term is applicable only to the mental states
resulting from kamma. In other words, for the Theravadins vipdka is essentially a
subjective 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
Pitaka, the term vipaka is given a restricted denotation. The controversy concerns
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 fact, the commentator
observes that the Theravads argument is meant to show that the usage {(vokara) of
vipidka does not apply to the rapa-dh lting from & ic fruition.® This
explains why no objection is raised agsinst the Mahasanghikas’ assertion that the
mandyatana could be vipika.t It is also in keeping with this circumstance that in
the Dhammasarigani passage which we have quoted above,® while the four khandhas
which represent the mental elements are described as vipaka, the ripa-dhammas are
separately mentioned with the qualification : kammassa katattd. Most probably it
is this phrase that later gave rise to kafaltd-ripa, which in the Patthana,® became
the standard term for kammasamuithana-ripa.

Whether the sense-organs are the result of one kamma or of a multiplicity of
kammas, is another question that drew the attention of the Buddhists. Nagasens
confirms the latter alternative. Just as—so runs the illustration—five different
seeds sown in a field later yield five different kinds of fruits, even so the five sense-
organs result from diverse kammas and not from one kamma.”

Buddhaghosa, too, seems to have had the same theory in mind when he says that
the difference between the sense-organs is due to kamma-visesa, the difference in the
kammas of which they are the results.®

1 i.e. according to Kvud. p. 136.

* Points of Controversy, p. 267 ; (Kou. pp. 487 ff.).

3 Cf. Rupadhammesu pandyam wvoharo vG natthi ¢ d m pucchd kavadisse.—Kvud.
p- 186.

4 8ee Kvu. pp. 467 ff.

& S8eo above, p. 104.

¢ Cf. e.g. Tkp. p. 5; Dkp. pp. 16, 17.

7 Mil. p. 65.

$Viem. p. 445.
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However, his commentator interprets, “ kamma-visesa ”, not as referring to a
multiplicity of kammas, but as referring to & single kamma having the potentiality of
differentiating the sense-organs. In explanation it is said that, although the kamma
is one, arising as it does from the desire for a mode of exist (attabh@va) compl
with five sense-bases, yet, since it is the cause of the dﬂferentmtnon of the sense-
organs, it is described as *‘ kamma-visesa ’.* 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 any difference between the sense-organs.®

It is very unlikely that Buddhaghoss had used “ kamma-visesa” in the same

sense as his commentator interpreted it. The probability is rather that he meant a
Itiplicity of & as was gnized by Nag Since “ bhiuta-visesa ”,

which occurs in the same sentence,® means the difference between the primary
elements (plural), it seems more proper that kamma-visesa, too, should be similarly
interpreted.

‘What interests us more here ig the fact that both explanations attempt to show
that the difference between the sense-organs is due to the kamma or kammas of
which they are the results. The reason for this is not far to seek. We saw how
certein Buddhists, adopting a Vaiéesike theory, maintained that the difference
between the sense-organs was due to the difference in their supporting primary
elements. We also noticed what prevented the Theravadins from accepting that
theory.* This expleins 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
regults.

Finally a fact which has been implicit in the foregoing account of kammasamu-
thana-ripa should be made explicit here. The matter that comes into being through
the action of kamma does not obtain outside of the body of a living being. This is
only an implication arising from tho fact that only the indriya-ripas, the hadaya-
vaithu® and what is inseparably associated with them are recognized as kamma-
samulthana.

However, there had been a tendency, on the part of certain Buddhists, to extend
the sphere of kammic influence on matter. Since action is sometimes dircoted
to gain domination and sovereignty over the earth, some Buddhiste are recorded to
have concluded that the earth itself is the result of kamma.® This view, which the
Theravading attribute to the Andhakas, is rojected by the former as completely
untenable. Their counter-argument, in brief, is as follows :

1af. Ekamp‘ " 5 LAt bhAvabh " kkhadsvisese helts-
taya Z dh ticak X tica wuanttda{thabbam—l’um’l' P 444.
* Na ki tam yena visesena cakkhussa paccayo teneva sotassa paccayo hots indriy pp
—VismT. p. 444,

¥ Kim pana tam yam 7 Adha k eva nesam vi: karanam, tasma

kammavisesato etesam viseso na bhilavisesato —Vwm p. 446.
4 8ee above, pp. 47 ff.
Sie. ding to the ies, 800 above, p. 66.
¢ Cf. Haflci atthi issariya-san ikam k m ddhif m ikam % m; tena
vata re bbe pathavi k spako ti—Kvu. p. 352.
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If the earth were the result of kamma, 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 only one is responsible. The second is equally untenable because all beings
do nat share the use of the earth : there are those who utterly pass away (parinib-
bayanti) 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 kamma for which he
or she is responsible.t

The objection of the Theravadins is significant in that it shows that they did not
want to modify the view, namely that one is responsible for all the consequences
ariging from one’s own kamma. This view is said to be supported by & stanza in the
Khuddakapatha,® where it is stated that kammic fruition is not commonly enjoyed
by all (asadharanam afifiesam).® Equally significant is the opposite view in that it
seems to show the beginning of an attempt to relate the results of kamma to & wider
basis or if we may say so to‘ socialize *’ the fruition of kamma.

The arrar t of rapa-dh on the basis of cittasamutthana and its
negative may be considered now.

The term cittasamuithdna, as observed by Mrs. Rhys Davids, does not imply
creation of matter by mind.® In our account of the two vififiattis, it was stated that
some ripa-dhammas arise in response toa thought, wholesome (kusala), unwholesome
(akusala) or neutral (avydkata).® The implication is not that they are created but
set up or prompted by mind. It is precisely for this reason that in the Paithina,
consciousness (citla) and its concomitants (cetasika) are instanced as a condition by
way of co-nascence (sahajata-paccaya) in relation to all répa-dhammas qualified by
cittasamutthdna .

As in the case of upadippa and its negative, on the basis of cittasamutthana and its
negative, too, all ripa-dhammas are made into three groups.” The first is recognized
a8 invariably cittasamuithana and it consists of the two wiifiatlis. We have already
shown that these two items are not two discrete réipa-dhammas in the sense that
each signifies an akdra-vikdra (a particular position or situation) of a set of (other)
rtupa-dhammas® We have also drawn attention to the fact that, since the set of
ripa-dhammas in question is cittasamutthdna, the Dhammasangani has thought it
proper to extend the same description to the two vififiattis, too.* And once the two

18ee Kvu. bp- 349 ff; Cf. also the followmg passage from Divy. p. 58: Puarpena karmani

krld»y ko nyah 8y na bhikgavah kanmm krtydny upac@tdm vahye
Iha ahdha na Thi na G api tapiltesy eva

alcandhdhmya&mw Icarmdm kriyany wpacitini vipacy $ubh bhani ca.

2 Op. oit. p. 7.

3 Kvu. p. 351.

¢ Bud. Psy. Ethics, p. 188, n. 3.
¢ See above, pp. 70, 72.

¢ Tkp. p. 3, see below, p. 131.

7 8ee Dhs. pp. 147-8.

$ See above, pp. 76-76.

* See above, p. 75.
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vififialtie are described as ciltasamufthana, it is but proper that wams description
should be further qualified as ‘‘ invariably ”. TFor each of them represents an
akara-vikara of only those ripa-dh which are cit, tthana.

The second group comes under both headings, i.e. cittasamuithdna and ite negative.
It includes the four mahabhitas, ripa, gandha, rasa, ahdra, sadda, Gkasa-dhalu, the
triad of lahwtd, etc., upacaya and santati. 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 (¢stta). Their inclusion under the positive heading
i because of the fact that they are the kind of ripa-dhammas, the akara-vikdras of
which are represented by the two vififiattis. In this case they are cittasamutthana,
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. sadda, refers to vocal sound essociated with vacivifisiatts.
Akdsa-dhdtu, which, in this case, reprosents the cavities and holes in the body, is also
connected with the vi#ifiattis. In the production of vocal sound the cavity in the
mouth, for instanoce, has its part to play. The triad of lakutd, eto., which represents
bodily efficiency, could facilitate bodily movements involved in kayavififiatts. These,
it seems to us, are the reasons for recognizing the first thirteen items as (sometimes)
citiasamuithana. The inclusion of upacaya and santats need not deter us here.  What
we have said about their inclusion under upadinna applies here, too.

In the above (second) group we find certain items, which in the commentanes are
recognized as anipphanna. Hence from their point of view, strictly speaking, all
such items are not cittasamuithina.

The third group is never cittasamutthana. It consists of the eight indriya-rupas,
jaraid and aniccata. The first eight, as we have seen, are invariably upadinna, i.e.
kammasamufthana. Hence they must be included in this group. The inclusion of
the next two items is because no cause or condition is assigned o them.!

The two headings, upddinna (kammasamuithdna) end cittasamuithdng, which we
have considered so far, imply two generative conditions (samuith@na-paccaya) of
matter, namely kamma and citta. To this the commentators add ufu and ghdra.

Utu (temperature or season) is another name for tejo-dhatu, which is one of the
mahabhitas, and which represents the phenomenon of heat and cold. Ahara is the
same as kabalinkira-ahdra, which is one of the upddd-rdpas, and which represents
the nutritive aspect of matter, the “ quality * of nutrition. Both are rocognized
as two generative conditions of matter. The kinds of matter conditioned by uiu
and ahara are called utusamugthdna snd Ghdrasamuithdna respectively.® While
aharasamuithdna-ripa is confined to the body of a living being, wtusamuithina-ripa
obtains both internally and externally, i.e. s part of the matter that constitutes
the body and also outside of it.?

1 8ee above, p. 108.
2.8ee Viem. pp. 366, 461-2 ; Aal. pp. 340 fi.
? See ADS. p. 29 ; NRP. p. 30.
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Finelly there remains to be considered the classification of the réipa-dhammas
into two groups a8 ajjhattika and bakira.? While the five sense-organs are brought
under ajjhattika-riipa, the remaining items are brought under b@kira.® This arrange-
raent is not an Abhidhammic innovation for it is implied in the classical list of twelve
dyatanas, arranged in the same way, into two groups.

With reference to what are some items ajjhattika (internal) and the others bahira
(external) ? Buddhist exegesis gives more than one explanation, and they all
purport to show that no implication of @tmavida (the belief in & soul, self) should
be associated with the term ajjhattika, belonging to the self *.

According to one explanation—frequently repeated—ajjhatlika means that which
belongs to the atta. And the term atla is interpreted, not as referring to soul, but
as synonymous with attabkdva, i.e. the empiric individuality as composed of mental
and physical factors. Since the sense-organs such as cakkhu, sota, ete. exist only as
a part of the complex that makes the living being, they are called ajjkattika,* belong-
ing to the attabhiva ™. 3

There are, however, other ritpa-dhammas which also go to meke the living being.
Therefore one may ask why they are not brought under the heading, ajjhattika-rdpa.
The exclusion of such items as the four mahabhitas is understendable, for unlike the
sense-organs they do not exist exclusively as a part of the complex that makes the
living being. But the same is not true of itthindriya, purisindriya, répa-jivitindriya
and kaedaya-valthu. Along with the sense-organs they, too, are recognized as
invariably kammasamutthana. 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 Vibkavini Tikd, seems to have taken notice of this
situation when he observes that, as a matter of fact, ripa-dhammas other than the
sense-organs also go to make up what is celléd attabhiva but,as e matter of conven-
tion, the latter alone are designated as ajjhattika-répa.5 As an alternative explana-
tion it is said that the sense-organs alone are ajjhattika par excellence (visesato),
because they aro so helpful to the attabhdva that they seem to say :  If it were not
for us you would be like unto a log of wood !”’.¢

The Abhtdha.rmakoda, on the other hand, tekees dtmar as & synonymous term for
citta, Conseic is the object of the notion of self (@tman); it is
that which the people falsely tale to be their self. Hence, by way of metaphor,
it receives the name, @tman. Then it observes that the sense-organs (including the
mano-dhatu) are proximate (pratydsanna, abhyisanna) to consciousness because they

1 8ee above, p. 101,

3 Dhs. p. 148.

* 860 Vism. p. 450 and ADSVT. p. 116.
4 See above, pp. 111-12,

5 Kamam afifie pi ki aph bhiata auki, rafhi pana cakkhddikam yeva ajshaltikam.
ADSVT. p. 115.
¢ Atha v yads mayam na homa wam kafthalingaripamo bhavissast 4 vadc viya attabhdi

abtisayam upakd kkhadi visesato aphattikani nama.—ibid. loc. cil.
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are in fact its “ point d’appui’ (déraya). For this reason the sense-organs are
described as ddhyatmika, whereas r@pa, rasa, etc. which become the objects of con-
sciousness are described as bakya, external (to consciousness).!

What all these explanations attempt to show is that the dichotomy between
ajjhattika (Gdhydtmika) and bakira (bahya) has no reference to a self (atta, atman).
Since the Buddhist attitude to Gtmavida is one of emphatic denial, as far as this fact
is concerned, they are all correct.

However, in understanding why in the Dkammasangani only the sense-organs are
brought under the heading ajjhattika-r@pa, the explanation given in the Abhkidhar-
makoda is more helpful than any other. If, as is suggested by the other explanations,
altabkdva is the centre with reference to which the distinction between “ internal
(ajshattika) and ‘“external” (bahira) 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-ripa. The question does not arise if, as is suggested by the Abkidharmakosa,
consciousness (citfa) is taken as the point of reference. That is to say, the bases or
supports (vatthu, nissaya) of consciousness (citla) 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-
nesses are named after their bages as cakkhu-vififidna (eye-consciousness), sota-
vifii@na (ear-consciousness), ete. The statement made in the Commentary to the
Paythana, namely that when consciousness arises it seems to spring forth from within
the sense-organs,  is based on the same idea.

Sumangala’s statement, namely that the use of the term ajjhaitika to qualify only
the sense-organs is mostly a matter of convention, 3 b more ingful if it is
understood in the context of an observation made by Sthavira (=$riléta), a celebrity
of the Darstantika School. The latter rightly points out that the distinction bet-
ween adhyatmika and bahya is not a hard and fast one but is of relative application
(paryayikam) : As bases of consciousness the sense-organs alone are adhydtmika,
but since the sense-organs, too, can become the objects of consciousness, they become
bahya as well. *

Sthavira’s observation could be confirmed from another point of view. From a
Vibhisa passage, cited by De la Vallée Poussin, one gathers that the differenco bet-
ween the two terms is established from two other points of view : (¢) les dharmas
qui se trouvent dens la personne propre (svitmabhiva) sont personnels ; ceux qui

1 AK. Ch. I p. T4; cf. . Gtmanam va cittam edhikrtye ye dharmdh pratydsanna-bhdivg
aéraya-bh te adhyd ’ih—AKvy I, p. 4.

30y AﬂiP‘M ki khandhé cakkhadi m abbh ikkhanté viya wpp

Tkp. pp. 534.

2 Beo above, p. 114.
4 Sthavira Gha. paryuywkum qsam adhyatmika bihyatvam. vipRdnom  dGérayds te cokgru
adaya ity adk kah. goyawat tu bakyd iti—AKvy. I, p. 40.
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se trouvent chez autrui et aussi ceux ui ne sont pas intégrés aux étres vivants
(asattvakhya) sont externes ; (b) less dharmas intégrés aux &tres vivants peuvent-
étre personnels ; les autres sont externes.

A similar situation obtains in the Vibhanga and the Dhammasangani : The two
terms in question are used in the adverbial as ajjhaitam and bahiddha to signify
anoth tinction. ‘¢ Rax jhattam ” denotes the matter that makes up one’s
own person and ““ rapam bahzddhd ” that which makes up all other living beings .2
The point of reference differs from person to person. To A his own body is ajjhattam,
but to B it is bahiddha. Curiously enough, this does not teke into account the matter
that does not enter into the composition of living beings. As such, it cannot be
identified with either () or (b) of the Vibhdsi. Nor does it fall in line with the
Nikayas, where the two terms are often used in the adverbial to establish the dicho-
tomy between the matter that constitutes the body of the living being and the matter
that obtains outside of it. In the Vibhanga and the Dh. rgani the same pair
of terms is applied to the other four khandhas, too.® Perhaps for the sake of uni-
formity a stock formula is used in respect of ripakkhandha as well as the other four
khandhas. This explains why “ rapam ajjhattam ” and “ rapomm bahiddha ”', as
understood by these two works, do not represent matter in its totality.

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

38ee Vbh. pp. I &; Dhs. pp. 187-8
* Ibid. loc. cst.
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Abbreviations

Classifioation-headings.
A = upadd & = anupadi
B = upadinna b = snupéadinns
C = upadipnupadaniys ¢ = anupadinnupiadinlys
D = sanidassana d = anidassana
E = cappatigha e = appatigha
F = indriya {f = na indriya
G = mahébhiite g = noa mahdbhiita
H = vififiatti h = na vififiatti
I = oittassmutthéna i = na oittasamutthéne
J = cittasshabht j = na cittasahabhii
K = cittdnuparivatti k = na cittanupsrivatti
L = ajjhattika 1 = bahira
M = olérike m = sukhuma
N = santike n = dire

Material Elementa.
1 = pethavl 10 = riipa 19 = akéoa
2 = tojo 11 = sadda 20 = lahutd
3 = vayo 12 = gandha 21 = mudutd
4 = dpo 13 = rasa 22 = kammafifiatd
b = cakkhu 14 = itthindriya 23 = upacaya
8 = sota 16 »= purisindriya 24 = santati
7 = ghina 16 = jivitindriya 26 = jaratd
8 = jivhd 17 = kiyavififiatti 26 = anicoatd
9 = kiya 18 = vaclviiifiatti 27 = dhira

(Hadaya-vatthu is not known to the Dhammasangan;

* = The items indicatod by this merk come under upddinna as well as under anupddinna
(see above, p. 107) or under ciftasamuithina as well ss under na cittasamutthing (see
above, p. 118).
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Classifications of the 1st Seotlon

A

3
I | 527 1-4
B b
II | 59, 14-16, (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)*
[ o
III | 5-9, 14-16, (1-4, 10, 12, 13, 19, 23, 24, 27)*| 11, 17, 18, 20-22, 25, 26, (1-4, 10, 12, 13
19, 23, 24, 27)*
D d
v i 1-9, 11-27
E ®
v | 1-3,5-13 4, 14-27
F
VI | 5-9,14-16 1-4, 10-13, 17-27
G g
VII | 1-4 6-27
H b
VIII | 17,18 1-16, 19-27
I i
IX | 17, 18, (14, 10-13, 19-24, 27)* 5-9, 14-186, 25, 26, (1-4, 10-13, 19-24, 27)*
J
X | 17,18 1-16, 19-27
K k
X1 17,18 1-16, 10-27
L 1
XII | 5-9 14, 10-27
M m
XIII | 1-3, 5-13 4, 14-27
N n
XIvV | 1-3, 5-13 4, 14-27




Classification-headinge.

A = upadd

B = upadinna

C = upadinnupadaniya
D = sanidassana

E = sappatigha

F = indriya

G = mahabhita

H = vififiatti

I = cittassmutthéna
J = cittasahabhi

K = oittAnuparivatti

L = ajjhattika
M = olarika
N = santike

Material Elements.
1 = pathavi 10 = rips
2 = tejo 11 = sadda
3 = vayo 12 = gandha
4 = apo 13 = rass
6 = oakkhu 14 = itthindriya
6 = sota 16 = purisindriya
7 = ghéna 16 = jivitindriya
8 = jivha' 17 = kéyavidfatti
9 = kaya 18 = vacivifilatti

= anupadd

= anupidinna

= onupédinnupadaniya
= anidassans

= appatigha

= na indriya

= nea mahabhiite

== na vififiatti

= na cittasamutthéna
i = na oittasahabhi

k = na oittanuparivatti
1 = béhira

m = sukhuma

PR OMO S TP

-

n = dire

19 = skasa

20 = lahuta

21 = muduta

22 = kammafifiatd
23 = upacaya

24 = santati

25 = jaratd

26 = aniccata

27 = &hara

(Hadaya-vatthu ig not known. to the Dhammasangani)

* = The items indicated by this mark come under upddinna as well as under anupddinne
see above, p. 107) or under cittasamigth@na as well as under an ciltasamjfuhdna (see
above, p. 113).
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LA 1A la
i 5-9 10-27 1-4
LB 1B b
ii 5-9 14-186, (1-4, 10, 12, 13, 19, 11, 17, 18, 20-22, 25, 26, (1-4
23, 24, 27)* 10, 12, 13, 190, 23, 24, 27)*
Lc lo
iji 6-9 14-16, (1-4, 10, 12, 13, 19,| 11, 17, 18, 20-22, 25, 26, (1—
23, 24, 27)* 4, 10, 12, 183, 19, 23, 24, 27)*
Ld ID d
iv 5-9 10 1-4, 11-27
LE 1E lo
v | 5-9 1-3, 10-13 4, 14-27
LF ¥ ¥
vi 5-9 14-16 1-4, 10-13, 17-27
Lg 1G g
vii 5-9 1-4 10-27
Lh 1H 1h
viii 5-9 17,18 1-4, 10-16, 19-27
Li I L
ix 5-9 17, 18, (1-4, 10-13, 19-24,| 14-16, 25, 26, (1-4, 10-13,
27)* 19-24, 27)*
Lj b 3
x 6-9 17,18 1-4, 10-186, 19-27
Lk 1K 1k
xi 5-9 17,18 1-4, 10-16, 19-27
LM M Im
xii | 6-9 1-3, 10-13 4, 14-27
LN N n
xiii [ 6-9 4,14-27 1.3,10-13
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Abbreviations

Classification-headings.
A = upidda a = anupadad
B = upadinna b = snupddinna
J = upddinpupidaniya ¢ = anupddinnupadiniya
D = sanidassana d = anidassana
E = soppatighe e = appatigha
F = indriya f = na indriya
G = mahabhite g = no mahabhita
H = vififiatti h = na vififlatti
I = cittasamutthina = na cittasamutthdna
J = cittasahabha j = na cittasahabha
K = cittanuparivatti k = na cittanuparivatti
L = sjjhattika 1 = bahira
M = olérika m = sukhuma
N = eantiko n = diro

Material Elements.
1 = pathavi 10 = ripa 19 = &kfsa
2 = tojo 11 = eadda 20 = lahuta
3 = viyo 12 = gandha 21 = muduta
4 = &po 13 = rasa 22 = kammafiiata
5 = cakkhu 14 = itthindriys 23 = upacaya
8 = sota 15 = purisindriya 24 = santati
7 = ghéna 18 = jivitindriya 25 = jaratad
8 = jivhd 17 »= kayavifidatti 26 = aniccata
9 = kdya 18 = vaoclvififiatti 27 = BhAra

{Hadaya.vatthu is not known to the Dhammasargani)

* = The items indicated by this mark come under upidinna ss well as under anupddinna
(sce above, p, 107) or under citlusasnufthana a3 well as under na citlasamujthdna (see

above 113).
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AB Ab eB ab
i [ 69, 14-16 (10, 12,| 20-22, 25, 28, (10,| (1-4)* (1-4)*
13, 19, 23, 24, 27)%| 12, 13, 19, 23, 24,
27)*
AC Ao aC a0
it | 6-9, 14-16, (10, 12,! 17,11, 18, 20-22, 25,| (1-4)* (1-4)*
13, 19, 23, 24, 27)*| " 26, (10, 12, 13, 19,
23, 24, 27)*
AE Ao oB ae
iii | 6-13 14-27 1-3 4
AM Am aM am
iv | 5-18 14-27 1-3 4
AN An sN an
v | 6-13 14-27 1-3 4
BD Bd bD bd
vi 10* 5-9, 14-15, (1-4, 12,{ 10* 11, 17, 18, 20-22,
13, 19, 23, 24, 27)* 25, 26, (1-4, 12, 13,
19, 23, 24, 27)*
BE Be bE be
vii | 5-9, (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)*
BG Bg b»G bg
viii | (1-4)* 6-9, 14-16, (10, 12,| (1-4)* 11, 17, 18, 20-22, 24,
13, 19, 23, 24, 27)* 286, (10, 12, 13, 29,
23, 24, 27)*
BM m bM bm
ix 5-9, (1-4, 10, 12,| 14-186, (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,| 14-18, (4, 19, 23, 24,| 11, (3-1, 10, 12, 12,| 17, 18, 20-22, 25, 26,
13)* 27)* 13)* (4, 19, 23, 24, 27)*
CD ca D od
xi 10* 6-9, 14-16, (1-4, 10, 10* 11, 17, 18, 20-22, 25,
12, 13, 19, 23, 24, 26, (1-4, 10, 12, 13,
27)* 19, 23, 24, 27)*
CE Ce oE ce
xii | 6-9, (1-3, 10, 12,| 14-18, (4, 19, 23, 24,| 11, (1-3, 10, 12, 13)*| 17, 18, 20-22, 26, 26,
13)* 27)* (4, 10, 23, 24, 27)*




Classification-headings.

A = updda

B = upddinna

C = upiédinnupadaniya
D = sanidassans

E = sappatigha

P = indriya

G =~ mahabhita

H = vidftatti

I = cittasamuithana
J = oittesahabhd

K = cittBouparivatti
L = ajjhattiks

M = olarika

N = ezantike

Materisl Elements.

1 = pathavi 10 = riipa

2 = tejo 11 = gadda

3 = vago 12 = gandha
4=apo 13 = rasa

5 = cakkhu 14 = itthindriya
6 =~ gota 15 == purisindriya
7 = ghana 16 = jivitindriya
8 = jivha 17 = kayavifiatti
0 = kaya 18 = vacivififiatti

& = anupads

b = anupadinpa

¢ = anupddinnupadaniya
d = snidassana

e = appatigha

f = na indriya

g = na mahdbhita

h = na vitiflatti

i = na dittasamutthana
j = na ocittasahabhi

k = na oittAnuparivatti
1 = bahira

m « sukhuma

n = dire

19 == dkiisa

20 = lahutd

21 = mudutd

22 = kammafifiaté
23 =~ upacays

24 = santati

26 = jaratd

26 = aniccatd

27 = &héra

(Hadaya-vatthu is not known to the Dhammasangani)

* = The items indicated by this mark come under upddinna as woll as under anupidinna
{see above, p. 107) or under cittassmuffhana s well as under na cittasamuithina (see
sbove, p. 113).
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ca Cg G cg
xiii (1-4)* 5-9, 14-186, (10, 12, (1-4)* 11, 17, 18, 20-22, 25,
13, 19, 23, 24, 27)* 26, (10, 12, 13, 19,
23, 24, 27)*
M m oM om
xiv 5-9, (1-3, 10, 12,] 14-16, (4, 19, 23, 24,| 11, (1-3, 10, 12, 13)*| 17, 18, 20-22, 25, 26,
13)* 27y {4, 19, 23, 24, 27)*
cN Cn N en
xv 5-9, (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 ol of
xvi 5-9 1-3, 10-13 14-16 4, 17-27
EG Eg G og
xvii 1-3 5-13 4 14-27
FM Fm M
xviii -9 14-16 1-3, 10-13 4, 17-27
FN Fn N fn
ixx 5-9 14-16 1-3, 10-13 4, 17-27
GM Gm gM
x | 1-3 4 5-13 14-27
GN Gn N
xxi | 1-3 4 5-13 14-27




CHAPTER SEVEN
Matter and the System of Correlation

ONE of the fundamental postulates of Buddhist philosophy is that a plurality of
conditions is necessary for the origination of every element of existence, mental as
well as material. In the tradition of the Theravadins this principle is summed up in
the ph : * ekadh k ya-bhidva”! The same idea finds expres-
sion in what the achools of Sanskrit Buddlnsm call ““ pratyaya-samagri .2 Accord-
ingly, it is with reference to a concurrence of relations that the occurrence of an event
is sought to be explained.

The Theravdda Abhidhamma seeks to explain the inter-dependence and the con-
ditionality of all dk (el ts of existence) with refe to what is called
“ paccayakara-naya ”, the system of correlation. It is said to provide an oxplana-
tion as to the causal relation of all dhammas, not only in their temporal sequence but,
also in their spatial concomitance. In regard to this subject there are two things
which should be noted at the very outset, namely, (2) paccaya, the condition or the
relating thing and (b) paccayuppanna-dhamma, the conditioned or the related thing.
In a given relation bet two dh if one titutes a 'y ground for
the existence of the other, then it is designated as paccaya and the other, i.c. what is
conditioned thereby, paccayuppanna-dhamma. In the words of Buddhaghosa,
whatever dhamma which is & support for the persistence or origination of another is
to be taken as the paccaya of the latter. 2 It is to be understood, he says, m the sense
of assisting in the arising or coming to be of the (paccayupp ) dh

In all there are twenty four p , i.e. twenty four ways in which one dhamma
is a condition for another, namely, hetu (morsl root), Grammana (object), adhipati
(dominance), tara (contiguity), tara (immediate contiguity), sahajdta
(co-nascence), afifiamaiifia (veciprocity), nissaya (basis), upani: (ind t)
purejita (pr ), pacchdjita (post- ), & (habitual recurrence),
k (volitional action), vipiaka (retribution), dhdra (nutriment), indriya (faculty),
Jjhana (Absorption), magga (Path), sampayutia (associetion), vippayutia (dissociation),
aithi (presence), naithi (absence), vigata (disappearance) and avigata (non-disappear-
ance).®

1 Thp. p. 59.
3 AKvy. I, p. 235.

3 Yo ki dh yassa dh thityd v uppattiyd v8 upakarako hots, so tassa paccayo ti
vuccati.—Tkp. p. 11.

4 8ee tbid. loc. cit.

§ Ibid, p. 1.
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The schools of Sanskrit Buddhism postulate six kinds of ketu (cause) and four
kinds of pratyaya (condition) as factors responsible for the origination of all dkarmas.
Karana-hetu (the raison d’étre), sahabhi-hetu (co-existent cause), sabhaga-hetu (iden-
tical cause), sumprayukia-hetu (associated cause), sarvafraga-hetu (universal cause),
and vipdka-hetu (cause of retribution) are the six kinds of hetu. Hetu-pratyays
(cause-condition), samanantara-pratyaya (1mmedmte contngunty-oondltlon), alam-
bana-pratyaya  (object-condition) and adhipati-pratyay i ondition)
are the four kinds of pratyaya. *

Yasomitra says that no distinction is drawn between hetu and prat; and that
both are synonymous. 2 We may then aszk why some items are brought under ketu
and the others under pratyaya. The answer given is that the exposition of hetus
is based on an examination of causes by way of non-obstacle (avighna-bhava), co-
existence (sahabhitva), identity (sadréntva), etc., whereas that of the pratyayas is
based on an examination of causes by way of immediate contiguity (samananiara),
ete.3 Thet there is, however, an element of redundancy involved here is shown by
the explanation given as to the relation between the two groups.

In his Systems of Buddhistic Thought, which is mainly based on the Chinese sourc-
es, Yamakemi Sogen gives the following diagram to illustrate the relation betw
hetu, pratyaya and phala (effect) as understood by the Sarvastivadins. ¢

Hetu-pratyaya Sahabhii-hetu - Purusakara-phala
Samprayukta-h :‘ \ Nigyanda-ph.

Alambane.-pr.

Sabhaga-h )

Sarvatraga-h. i .
Samanantara-pr. *\ _. Adhipati-ph.
Vipaka-h /
Adhipati-pn Karana-h ‘Wisamyoga-ph.

As is shown here, hetu-pratyaya corresponds to five of the hetus, while karana-hetu
corresponds 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 are posited against the hetus
should be understood as related to the pratyayas, 0o, because the four pratyayas do
correspond to the six hetus. That is to say, while hetu-pratyaya refers to five of the

1 Ses AK. Ch. TT, pp. 245 and 209 ff.
3 hdumim prwbg/a,yandm ca kah pratwt)qah na kaderd sty dha . ... hetuh pratyayo nidanam
lingam upanigad iti paryayGh.—AKvy. I, p. 188

N AKvy. 1, p. 188,
4 Op. cit. p. 3185.
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hetus, the remaining three pratyayas are referred to by the last of the hetus. This
explanation as to the relation between hetu and pratyaya is identical with the one
which, according to De la Vallée Poussin, was advanced by the * premiéres maitres
of the Vibhasa.!

The Abhidharmakosda and its Vydkhyi give a slightly different explanation.? The
difference lies in the faot that according to them karapa-hetu corresponds only to
adhipati-pratyayae. This explanation is identical with the one attributed to the
““ geconds maitres ” of the Vibhdsd and also with the one adopted by the Prakarana.®
The masters of the Mahay&na explain the relation in question in a still different way :
“ Le sabhagahetu est & la fois hetupratyaya et adhipali pratyaya, les autres cinq hetus
sont adhipatipratyaya ”4 We may illustrate these two kinds of relation between
the hetus and the pratyayas, as follows :

The «seconds maitres” of the Masters of the Mahayana
Vibhaga, AK., ARvy. & Prakarana
Pratyaya Hetu Pratyaya Hetu
Hetu Sabhags Hetu
Semprayukta
Alambana Alambana
Sahabhil
Sarvatraga
Samapentara Samanantara,
WVipika
Adhipati—____Karana Adhipati

In the first, hetu-prafyaya stands as a general designation for all the hetus except
kdrana-hetu which corresponds to adhiputi-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, dlambana- and tara-pratyay
have not been related to any of the hetus.

What one can gather from the three differentexplanations as to the relation between
the six hetus and the four pratyayas is that the two groups have not been considered
28 completely exclusive of each other. In other words, the two terms in question
are understood as more or less convertible. This is in koeping with the terminology
of the Nikayas where ety and paccaya are used inapposition,® but is quite in contrast

1800 AK. Ch. II, p. 209, n. 1.

* AK. Ch. XTI, pp. 244 ff; AKvy. I, pp. 188 fI.

3 AK. Ch. TI, p. 209, n..1.

¢ Ibid. loc. cit.

¢ Cf. o.9. D. III, p. 284 ; S. II, p. 224, IV, pp. 68, 161 ; 4.1, p. 66.
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to the Abhidhamma Pitaka where the use of etu is restricted to denote only those
factors (lobka, dosa, moha, etc) which determine the ethical quality of volitional
acts. !

This is a brief résumé of the Theravadins’ paccayikara-naya and of the hetus and
pratyayas of the schools of Sanskrit Buddhism. 2 We are interested in the subject
only in 80 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 Theravadins 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 gix.? Secondly, as we
have already observed, in the schools of Sanskrit Buddhism the two terms ketw and
pratyaya are recognized as moré or less convertible. Therefore, in finding out what
corresponds to (Pali) paccayas one need not confine oneself to (Sanskrit) pratyayas,
but may take into account the hetus, too. Thirdly, as De la Vallée Poussin remarks,
certain differences concern the nomenclature but not the interpretation.t For

ple, the a#f ##ia-sahajata-paccaya of the Theravidins is the same as the
sahabhti-hetu of the Sarvastividins.® To this should be added : sometimes the
nomenclature remeins the same but the interpretation differs. For example, the
hetu-paccaya of Pali Buddhism has practically no correspondence with the hefu-
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 Buddhist thought. In the main,
we are interested in those relations where matter constitutes either a paccaya or a
paccayuppanna-dhamma. In other words, the following discussion is an attempt to
unfold the implications of the phrase, ““ ri#pam sappaccayam >’ which occurs in the
Dhammasargani. ?

1 8ee below, p.137.

3. For more details on the subject, see Mrs. Rhys Davids’ artiole on relationa (Buddhist) in ERE;
Ledi Badaw, Pajfhanuddesadipani, his article, The philosophy of relations, JPTS, 1916.18;
Nyanatiloka, Guide through the Abhidhanvma Pitaka, pp. 58 ff ; Tatis, article on Paticcasamup-
pida, Nava-Nalanda-Mahivihira Research Publication, Vol. I ; W. 8. Karunaratne, Develop-
ment of the Theory of Causality in early Theravida Buddhism.

2 8ee ADS. p. 39.

¢ AK.Ch.II, p. 299, n. 1.

8 Beo below, pp. 130-31.

¢ See beiow, pp. 137-38.

7 Op. cit. pp. 124-5.
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Arammana-paceaya :

A na-paccaya (=dlambana-pratyaya) can mean anything which, as object,
constitutes a condition for the arising of consciousness (citfa) and its concomitants
(cetasika).® We have already indicated how all r@pa-dhammas fall under six different
headings according to the way they become the objects of consciousness.? Ripa,
sadda, gandha, rasa and photthabba are known as objects of the five kinds of vififigna
named after the corresponding sense-organs (= cakkhu-vififiana, sota-vififidna, eto.),
and the remaining ripa-dhammas as the objects of mano-viifiana. Hence, while the

first five items are inst d as @ na-paccayas in relation to the first five kinds
of vififiana, the ining r@pa-dh are instanced a8 @rammana-paccayas in
relation to the sixth.

Adhipatl-pacecaya :

Adhipati-paccaya, the condition by way of dominance, is of two varieties: Gram-
manadhipats and sehajatadhipats.

The former is the same as Grammana-paccaya but for this difference : only those
objects which exert a dominant infl on the conscic and its cc it
are recognized as drammanddhipatt. ®

The latter applies only to the four kinds of iddhipada, namely, chanda-samadhi
(concentration of intention), vir'ya-samadhi (concentration of energy), citia-samadhs
(concentration of consciousness) and vimamsa-samadhi (concentration of investiga-
tion).# These four factors alone are recognized as sahajatadhipati because they exert
an overwhelming influence on the mental states which arige simultaneously with
them. They are so powerful that at a given moment only one of them can arise.®
If & particular consciousness and its concomitants, which are influenced by one of
these iddhipadas, give rise to cittasamulthdna-riipa, then this cittasamutthana-ripa
is also recognized as influenced by that iddhipdda.® This is the position of matter
in relation to sehajatadhipati-paccaya. In this particular relation the position of
matter is only that of the paccayuppanna-dhamma (conditioned).

The adhipati-paccaya of the Theravadins should not be confused with the adkipati-
pratyaya of the Abhidh koé

According to the latter work, it is the same as kdrana-hetu. As such its scope is
greater than that of any other pratyaya. For what is called kdrana-ketu applies to all
samskyta-dharmas but for one exception : & dharma is not the karana-hetu of itgelf.
The function of karana-hetu is to be understood, not in a positive sense, i.e., as a
karaka (agent), but in a negative sense, i.e., as offering no obstacle. 7 Its universal

1 Seo Tkp. pp. 2, 12 ff.

3 8ee above, pp. 102, 103.

3 Tkp. pp. 18, 31.

4 Ibid. pp. 13, 31 ff.

8 Cf. Na ekakkhane bahi jetthaka nama honti—Tkp. p. 31.
¢ 8ee Tkp. p. 2.

7 AK. Ch. II, p. 307.
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application is based on the contention that no dharma constitutes an obstacle (avighna-
bhavdvastha) to the origination of those other dharmas, which are destined to be
originated (uppattimant).! The implication is that * it does not directly make any
disturbance in the causal nexus .2

It is because of two reasons that karana-hetu is also called adhipati-pratyaya :
The first is that it applies to the largest number of dkarmas (adhikah pratyayah).
The second is that it constitutes a condition in relation to the largest number of
dharmas (adhikasya pratyayah). ®

That there is a big difference between the adhkipati-pratyaya of the Abhkidharm-
akoda and that of the Theravadins is obvious. Stated briefly : for the Abkidharm-
akoda, adhipati signifies dominence mainly by way of quantity, whereas for the
Theravadins, edkipati signifies dominance solely by way of quality. ¢

In view of the fact that kirana-ketu (=adhipati-praiyaya) applies to all dharmas,
it goes without saying that each and every riipa-dharma constitutes a kdrana-hetu,
not only in relation ta the other riipa-dharmas but also in relation to all ardgpa-dharmas
(mental elements),

Sahajata-paccaya :

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 sahaja (co.
condition) in relation to the former. If the relation between A and B is such, that B

ways arises simultaneously with A, then A is the paccaya end B the paccayupp
dhamma. 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.

When they are on a par, the relation between them is described as afifiamadifia,
reciprocal. It is one of mutual support. In this case, while A is a sahajata-paccaya
in relation to B, B too is a sakajila-paccaya in relation to A. Whet is true of one is
equally true of the other.® Accordingly, in such a relation each becomes at one and
the same time the paccaya as well as the paccayuppanna-dhamma.?

The letter variety of sahajata-paccaya, which is distinguished from the former by
being qualified as afifiamadifia, is the same as the sahabhii-hetu of the Sarvastivadins.
For in the case of sahabhii-hetu, too, the related things are considered not only as
causes but also as effects in relation to each other. 8

1 AK. Ch. IT, p. 248 ; see also AKvy. I, pp. 189 ff.
2 Sogen, Systems of Buddhistio Thought, p. 86.
3 AK. Ch. I, p. 308.

4 Of. Jegthakajth karako dh dhipalip Tkp. p. 13.

& S8ee Tkp. pp- 14,36

* Ibid. loc. cit.

7 Iminé va ctesam dh. anam ekakkhar brhavaf c'evas paccay bhivafi ca
dipeti.—Tkp. p. 38.

3 8ee AK. Ch. II, pp. 248 ff; AKvy  pp. 191 ff.
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The Sautrantikas take strong exception to this principle of reciprocal conditionality
or causation. They concede, however, that between' two co-existent things one
could become the cause of the other, and cite the relation between the visual organ
and the visual consciousness as a 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
same time the cause as well as the effect of the other.1 The counter-argument of the
Sarvastivadins amounts to this : There are certain things which always arise simul-
taneously ; when one is present the others are also present and 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 against one another, at their upper ends.? The Sautrintikes
contend that there is & complex of anterior causes which is responsible for this
peculiar position of the sticks (because of which position the three sticks do not fall
to the ground). 4

The objection of the Sautrantikes to recognizing the sahabhi-hetu is not without
significance for it shows that their general policy of reducing the lists ® was applied
to the list of ketus and pratyayas as well.

How the two kinds of sahajdta-paccaya apply to matter may be considered now.
Two cases were noted in two previous chapters : (a) The four mahabhiitas are a
sahajdta-paccaya (non-reciprocal) in relation to the upada-ripas.® (b) Each of the
mahabhitas is a szhajata-p (afiiamafifia=reciprocal) in relation to the other.”
The first establishes the 'y depend of the upada-rapas on the makabhitas
and the second the co-ordinate position of the mahabhitas.

There are two more cases to be noted: (a) Consciousness and consciousness-
concomitants are a sakajata-paccaya (non-reciprocal) in relation to cittasamutthdna-
ripa. Here the conditionality is not recognized as reciprocal because of the simple
reason that a consciousness and its concomitants can arise without necessarily
giving rise to cittasamutthana-r@pa. (b) The other refers to the relation between
ndma (mind) and répe (matter) at the moment of conception (patisandhi). Here
the conditionality is recognized as reciprocal with & view to showing that both come
into being simultaneously and that the one cannot come into being independently of
the other.?

1800 AK. Ch. IL, pp. 263 ff.

3 Ibid. loc. cit.

8 Ibid. p. 254 ; see also Tkp. p. 14.
4 AK. Ch. IT, p. 266.

& See above, p. 40.

¢ See above, pp. 31-32.

7 See above, pp. 23-24.

* 8ee Tkp. pp. 3, 14, 37 ff.

¥ Tkp. pp. 3, 14.
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Nissaya-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 sahajata-
paccaya are repeated as nissaya-paccayas, too. Again, since the first five sense-
organs are the physical bases of the first five kinds of consciousness named after
them, the former sre instanced as nissaya-paccayas in relation to the latter. Similarly
is explained the position of kadaya-vatthu (i.e. yam rdpam tam rapam of the Patthana )
in its relation to mano and mano-vififidna.?

Purejata- and Pacch&jita-paccaya :

Purejata-paccaya (pre-nascent condition) refers to something, which, having
arisen first, becomes a support to something else which arises later ; and pacchdjata-
paccaya (post-nascent condition) to something, which, having arisen later, becomes
a support to something else which has arisen earlier.® 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 first is like the father who
supports his son. The sccond is like the son who supports his father.

The first five sense-organs (cakkhu, sota, etc.) and the corresponding sense-objects
(réipa, sadda, ctc) are recognized as purejala-paccayas in relation to the first five
kinds of conscic (cakkhu-viifidna, sota-vifiiidna, ete.). Their recognition as
such is because of the cxrcumstanoe 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 into existence simultaneously with the visual consciousness, in
relation to which they become paccayas. This statement is true enough from the
point of view of the Abhidhamma Pitaka and the earlier works where the relative
duration of matter is recognized.®* But as we have already seen, the early doctrine
of impermanence later gave rise to a formulated theory of moments.®

It may be recalled here that according to the theory in question, each element of
existence, mental or material, has three momentary phases, namely, the nascent
(uppada), the static (thitt) and the cessant (bkazga). Thero is, however, this dif-
ference to be noted : the static phase (thiti) of a material element is longer than that
of a mental element.” Therefore, if a material element and a mental element come
into existenco simultancously, they will not cease to exist simultaneously. The
former will continue to exist (for somo 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 thecory of moments.

1 8ee above, p. 64.

* 8oo Tkp. pp. 3-4.

3 Ibid. pp. 17, 42 f£.

¢ Tkp. pp. 17, 42 fi.

*See above, pp. 81 ff.

¢ 8ee above, pp. 84 ff.

? 8ee VbhA. pp. 26 ff.; Viem. 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 later. In other words, the
former can become & purejéta-paccaya in relation to the latter. We have already
noted that the first five sense-organs and the corresponding sense.objects are
purejata-paccayas 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 (r@pa) as its object, then
both the orgen of sight and the visible (ripa) are in their static phase (thiti).! That
i3 to say, at this time both the organ of sight and the visible (riipa) have passed their
nascent phase (uppdda). It is because of this chronological priority that they are
described as purejata, and it is because they become the basis and the object res-
pectively of visual consciousness that they are considered as paccayas.

The other item that is considercd as purejata-paccaya is the hadaya-vatthu, i.e. in
relation to mano and mano-vifiiana.® At the moment of conception, however, the
relation is not of this kind. For, as we have already indicated,? at this moment
hadaya-vatthy and dyatana come into being simultaneously.

In the case of the relation by way of pacchdjata, the paccaya is always mental :
Consciousness (citta) and its concomitants (cetasika) constitute a pacchdjata-paccaya
for (the preservetion of) the bedy.4 This too is based on the principle that matter
is of longer duration than mind. Since the statio phase (¢hits) of a material element
is longer than that of & mental element, there is the possibility of the matter of the
body being conditioned by post-nascent (pacchdjdia) consciousness and its con.
comitants.

It will be seen that purejata- and pacchdjata-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, they must perish simultaneously.
If they arise in immediate contiguity, thon the immediately preceding one has to
perish before the immediately succeeding one could appear. Hence a mental ele-
ment cannot become either a purejata- or & pacchijdta-paccaya in relation to another
mental element.®

Kamma-paccaya :

As a paccaya in the system of correlation, kamma is of two kinds : If what is con-
ditioned thereby arises simultaneously with it, it is known as sahkajata. If what is
conditioned thereby is asynchronous, it is known as nandkhanika. Inboth cases the
referonce is to cetand, volition.

1 80e Tkp. p. 42.

* Tkp. p. 43.

? See above, p. 80 n. 3.

¢ Tkp. pp. 5, 43 £f.

* Bosed on the implications of the relation bet: citta end ikas and the definition of
‘samanantara-paccaya, see bolow, pp. 139 ff.
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Concerning the first, it is said that cetand, whether wholesome (kusalz) or
unwholesome (akusala), forms a p for those mental states which arise together
with it. If these mental statcs give rise to (cittasamuithiana) riipa, then the latter
too is considered as conditioned by that cetand. The implication is that the mental
states and the matter in question are determined, fashioned and impelled by the
force of cetana.

Cetand (volition), it may be noted here, is one of those cetasikas which arise with
every kind of consciousness. Hence it is described as sabba-citta-s@dhdrana.® From
this it follows that cittasamuithdna-ripa is always conditioned by cetand. And, if
kamma is another name for cetand, it may be asked why cittasamuithana-riipa is not
described as “‘ kammasamufthana-ripa . This calls for a consideration 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 fructifies 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.4 This view, namely that the
effect of kamma is not synchronous with the kamma itself, is maintained in the
Abkidharmakoda, too : *“ La rétribution n’est pas simultanée & I’acte qui la produit,
car le fruit de rétribution n’est pas degusté au moment ou l’acte est accompli.” ®
This work goes on to say that the fruition of karma does not take place even im-
mediately after (anantara) the occurrence of the karma.®

In view of the fact that kamma and kammic fruition do not take place simul-
taneously, the cittasamutthina-ripa which arises together with, and conditioned by,
celand cannot be understood as the fruition of that cetand (kamma). In other words,
the relation between cetana and cittasamuithand-ripa is not the same as that between
kamma (cetand) and its fruit (phala). This does not mean that cetand 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 latter.

Consequently the second variety of kamma-paccaya, which is described as nana-
khanika, is the k P par 11 The relation involved here is that
between kamma (cetand) and its phala (fruit, effect), because the gqualification,
nanakhanika signifies a difference in time in their occurrence. It is in order to
account for all those mental and material clements which come into being as the
result (phala) of kamma that this variety of paccaya is established. As for metter,
we have already stated that the first five sense-organs, the two faculties of sex, the

1 8ee Tkp. pp. 46 ff.

800 ADS. p. 6.
3 Beo Tkp. pp. 40 f£.

¢ Rusaldkusalam hi k m atiano p ikkhane phalam na deti. Yadsi dadeyya, yam manusso
devalokiupagakusalakammam karoti ; tass'dnubkdvena tasmim yeva khane devo bhaveyys.—
Tkp. p. 46.

$0p. cit. Ch. 1, p. 275.
¢ AK. Ch. II, p. 275.
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physical basis of mental activity and all other material elements which are in-
separably associated with them are results of kamma (kammasamutthana).® Suffice
it to note here that it is in relation to the above kinds of matter that kamma
(nanakhanika) constitutes a paccaya.

Vipaka-paccaya :

In the previous chapter we drew attention to the fact that in the Abhidhamma
Pitaka the use of the term vipdka is restricted to denote only those results of kamma
that are mental. 2 It is in keeping with this tradition that only mental elements are
instanced as examplea of vip@ka-paccaya. This does not mean that matter cannot
become the paccayuppanna (the conditioned) in relation to vipaka-paccaya.

Vipéaka (results of kamma which are mental) is considered to be of a very delicate
and tranquil nature (sanfabkdva). For it comes into being as if it were not impelled
by any effort (nirussaha). Hence, in tho capacity of & paccaya, vipiks exerts & tran-
quillizing influence on its paccayuppanna-dhamma. *

At the time of concoption (okkantikkhane), all the mental elements are vipdka:
Ag such, at this time they all form a paccaya by way of vipdka for the matter that
comes into being simultaneously mth them. ¢ Again, the (cittasamuithdna) ripa
‘which arises in response to a and its cc itants which are vipika,
is also recognized as conditioned by vipdka-paccaya.® These are the two occasions
‘when matter comes under the influence of vipdka.

The vipaka-paccaya of Pali Buddhism does not correspond to the vipaka-hetw of
the schools of Sanskrit Buddhism.

In the case of the former, as we have seen, vipdka itself is the paccaya. As such,
vipaka-paccaya does not mean condition in relation to vipdka. It means condition
by way of vipaka. The kind of relation involved here applies to things which arise
simultaneously.

In contrast, the latter refers to the cause (hetu) of vipaka : *“ vipakasya phalasya
hetur vipaka-hetul ”.® The cause (hetu) of vipika is karma. Therefore the vipaka-
hetu of the schools of Sanskrit Buddhism corresponds to the kamma-paccaya (i.e.
nanakkanika) of Pali Buddhism. The kind of relation involved here is between the
antecedent karma and the subsequently arising karma-result (phala).

Ahira-paccaya :

In its technical sense, Ghdra (food, nutriment) means not only kabalikara-ghira
which is one of the material elements, but also phassa (sensory or mental impression),
cetand (volition) and citfa (consciousness), for they all nourish, sustain and keep going

1 Beo above, pp. 107 ff.

? Bee above, pp. 109-110.
3 Beo Tkp. p. 18.

4 Tkp. pp. 47-8.

§ Ibid. loc. cit.

¢* ARwy. 1, p. 112
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the empiric individuality as composed of mental and material factors. Each of
them is therefore cited as an @hdra-paccaya, condition by way of nutrimens. 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. !

Of the last three items phassa and cetana are two of the cetasikas which arise with
every kind of consciousness.? And the other, i.e. citla means consciousness itself.
As such, whenever cittasamuithana-ritpa arises, it is always conditioned by these
three dhara-paccayas. 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 is also similarly conditioned. 4

The last, i.e. kabalikdra-ahare which stands for the material “ quality ” of nutri-
tion nourishes and sustains the body. Hence the former is postulated as an dhara-
paccaya in relation to the latter. 3

Indriya-paccaya :

Indriya-paccaya, the condition by way of faculty, is like adhipati-p 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 ardgpino, mental (one
is mano and the other thirteen are cetasikas). They b indriya-z in
relation to cittasamuithana-ripa. 7

The remaining eight indriyas, namely, the first five sense-organs, the two faculties
of sex and the (material) faculty of life are ripino, material. The two faculties of
sex, though designated as indriya, are not postulated as indriya-paccayas.®

Over what and what things the first six items wield a dominating influence has
already been indicated : The sense-organs are ndriya-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 k {thana-rapadepends on the p
of the material faculty of life. 2° It is in this sense that the latter wields a dominat-
ing influence on the former.

18ee Tkp. pp. 48 fi.

2 See ADS. p. 6.

3 See above, p. 131,
4 Tkp. p. 48,

S Tkp. pp. 6, 16.

¢ Tkp. p. 18.

7 Tkp. pp. 6, 19.

8 Ibid. loc. cit.

* See above, p. 49.
10 e above, p. 59.
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As to the non-recognition of the two faculties of sex as indriya-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 manifestation of sex distinctions. Since they remain dormant and
inactive at this stage, it is to be concluded that they are not ¢ndriya-paccayas. 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 an indriya-paccaye, remain
inaotive or dormant. !

From the point of view of the Abhidhamma, Pitaka the above oxplanation has no
relevance. For, as we have seen, 2 according to the Abhidhamma Pitaka, the two
faculties of sex mean femininity and masculinity, and not their raison d’étre as
interpreted by the commentators.

Jhana- and Magga-paceayas :

The seven jhdna-factors (o.g. vitakka, thought-conception, vicara, discursive think-
ing, ete.) and the twelve Path-factors (e.g. pafi#id, wisdom, viriya, energy, etc.) in-
fluence those mentel states which arise in association with them. And, if such mental
states give rise to (cittasamutthdna) ripa, the latter too is considered as influenced
accordingly. 3

Hetu-paccaya :

‘We have already indicated how hetu-pratyaya is explained in the Abkidkarmakosa :
Every dharma is a hetu-pratyaye in relation to all other dkarmas. The implication
is that no dharma constitutes an obstacle (avighnabhavavastha) to the origination of
those other dharmas which are destined to be originated. Hence hetu-pratyaya is not
o karaka, i.e. it is not something that helps something else positively, Its func-
tion is negative, i.c. non-obstruction. 4

According to the Theravadins, on the other hand, hetu-paccaya signifies those
factors which determine the ethical quality of volitional acts. The factors in ques-
tion are lobha (covetousness), dosa (hatred), moka (delusion) and their opposites.
It is on the basis of these factors that a particular thought is judged as wholesome
(kusala) or unwholesome (akusala). 8

They form paccayas by way of hetu,  moral root ”, in relation to thosc mental
states which arise together with them. And if such mental states give rise to (citta-
samuithana) rapa, the latter too is considered as conditioned thereby. ©

1 8ee Tkp. p. 50.

# See above, p. 56.

3 8eo Tkp. p. 63.

¢ See above, p. 120.

s 8eé Tkp. pp. 12, 23 ff.
¢ Tkp. pp. 1, 23 f.
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This does not mean that material elements too become morally qualifiable as
wholesome (kusala) or unwholesome (akusala). 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 lobka, dosa, ete. is not limited to determining the ethical
quality of mentel states. Those mental states which are conditioned by them are
said to be firm and well-fixed like firmly rooted trees.® Consequently the (citla.
samuithdna) ripa which arises in response to such mental states does also become
firm and well-fixed. It is in this sense thet lobka, dosa, etc. are instanced as hetu-
paccayas in relation to cittasamulthana-ripa.

Atthi- and Avigata-paccayas :

As two paccayas, atthi (p ) and avigata (non-abeyance) are completely identi-
cal. They need not deter us here, for they are two names given to a combination
of four paccayas, namely, sahajata (co-nascence), afifiamaiifia (reciprocity), nissaya
(basis) and purejita (pre-nascence).® We have already cxamined their implications
with reference to matter. ¢

Upanissaya-paccaya :
The Patthana does not include any of the material elements in the relation based

on the upanissaya-paccaya, the condition by way of ind t. In the cc -
taries, however, the sense-objects are cited as cc ing d S
1 yas, object-ind t-conditions, in relation to conscnousnees snd its con-

comitants. What is called grammana-upanissaya need not be examined here for
it corresponds to arammanadhipati.

So far we have been considering those relations with reference to which matter

b either a paccaya or & paccayupp dh There are certein varieties
of relation into which matter does not enter. They aro based on the following pac-
cayas : @ payuliia, tara, tara, natthi and vigata. We may

consider, as bneﬂy as possible, why such relations are not obtainable in the domain
of matter,

The function of Gsevana-paccaya, the condition by way of habitual recurrence, is
that of causing its paccayuppanna-dhammas to accept its inspiration for them to
gain greater and greater proficiency. It is just as in learning by heart through con-
stant repetition the later recitation becomes gradually easier and easier.® Now,
this so-called energy or proficiency which each succeeding event comes to acquire is

1 Cf. ripam avyakatam—Dhs. p. 125 ; see also Vbh. p. 12 ; Kvu. pp. 632 ff.

28ee Tkp. p. 12.

2 See Tkp. pp. 65 fI.

4 8ee above, pp. 130 ff.

8ee above, p. 130.

* Bee Ledi Sadaw, Payfhdanudd. G, p. 12 ef. 4 m guy Y
Lirako dh = hadi. & smabhs; viya.—Tkp. p. 17.
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interpreted and evaluated entirely in ethical terms.! But, as stated earlier, 2 no
ethical quality can be predicated of matter—hence its exclusion from this kind of
relation.

Consciousness (citfia) and its concomitants (cetasika) are said to be related by
way of sampayuila, association, when they have the following four characteristics :
the same sense-organ as their basis (ekavaithu) ; the same object (ekdrammana);
simultaneous origination (ekuppida); and simultaneous cessation (ekanirodka).?
Material elements cennot be so related because of the simple reason that they cannot
share the above-mentioned four characteristics in toto. For although the last two
oharacteristics apply to them, eg. the four mahabhitas which come into being
simultaneously and cease to exist simultaneously, the first two do not. Nor can
mind (ndma) and matter (ripa) be so related. For & mental olement and & material
element can have in common only one of the above four characteristics, i. e. either
simultaneous origination (ekuppdda) or simultaneous cessation (ekanirodha) : If they
arise simultaneously, e.g. at the moment of conception, then thoy do not cease to
exist simultaneously. If they cease to exist simultaneously, then they could not
have arisen simultaneously. 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 desoribed as
one of wppayutta, dissociation, and not sampayufta. All mental elements are
vippayutta in relation to all material elements and wvice versa.> However, only the
physical bases of consciousness, viz. the first five sense-organs and the heart-basis
(hadaya-vatthu), are considered as vippayutla-paccayas.® Tt is said that when con-
sciousness springs up, it springs up as if it were “issuing forth” (nikkkantd viya)
from within its physical basis. Thus there is some kind of closo association between
the consciousness and the physical basis—en association not observable between
the conscxousness and the sense-object. Hence the physical basis alone is said to

titut 17 ya in relation to the consciousness.? This conclusion

8
seems to be baaed on the idea that when something is related to somothing clse
by way of vippayutta-paccaya, there should exist a close connection between them—
an idea which appears rather paredoxical, and which reminde one of the definition
given to citla-viprayukia-samskiras in the schools of Sanskrit Buddhism.8

4

‘a (contiguity) and tara (immediate contiguity) are but two names
given to the same kind of paccaya. All classes of consciousness (citta) and their
concomitants (cetastka), which have just ceased to exist, are anantara- or sama-
nantara-paccayas in relation to all classes of consciousness and their concomitants,

1 8o Tkp. pp. 17-18, 44 ff,

* See above, p. 137.

3 See ADS. p. 6.

4 See above, p. 132.

 Bee Tkp. p. 53.

¢ Ibid. loc. cit.

? 8ce Tkp. pp. 53-4.

8 Of. citla-viprayuktd it citta-groh it dna-dtiy ./ drtham. cittam iva cittena
ca viprayukid ity orthah.—AKvy. I p 142,
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which arise in the immediately aucceedmg moment.? The schools of Sanskrit
Buddhism, too, understand a-pratyaya in & similar way and like the
Theravada they, too, apply it only to mentel elements.?

Whet 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 samanantara-
paccayas, conditions by way of immediate contiguity.? Since samanantara-paccaya
is applied only to mental elements, it is implied that the succession of elements in &
regular order is not always true of material elements,

The following argument, attributed to Vasumitra, elucidates the above situation :

““Dans un méme corps, sans que la série d’un ripa d’ accroi t (aup tka) soit
rompue, peut naitre un second ripa d’accroissement ; donc le 7upa n’est pas sama-
nantarapratyaya.’* Here, ‘ ripa d’accroi b (. ika)” refers to that

variety of matter which evolves in the body as a result of food, sleep or trance.®
Yagomitra adds that when a person having eaten food were to sleep or enter into
trance (dhydna), then concurrently therec 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
dharma should cease to exist at the moment when the subsequent dharma arises.
As shown in Yagomitra’s example the aupacayika born of food and the aupacayika
born of sleep or of trance co-exist. If the principle of samanantara, immediate
contiguity, applies to the domain of matter, then the aupacayika born of food should
cease t0 exist the moment when the aupacayika born of sleep or of trance arises.

As two paccayas there is no difference between natthi (absence) and vigata (abey-
ance).” The definitions and the examples given in respect of them, show that they
are identical with sammntara-paccaya The Patthdna says : ““ Samanantara-vigaiG
cittacelasikd dh i 1 ittacetasikinam vigata-p » 8
(Those conscxousnesses and their concomitants which have just ceased to ex:st are
a condition by way of disappearance to those consciousnesses and their concomitents
which have just arigen). This is the same as samananiara-paccaya stated differently.
The immediately preceding dhamma 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 & restate-
ment of the samananiara-paccaya, what has been observed as to the exclusion of
metter from the relation by way of samanantara, applies equally to these two cases,
too.

1 8ee Tkp. pp. 13-4, 33 fI.

3 8es AK. Ch. II, pp. 300 ff. ; AKvy. T, pp. 232 ff.
3 See Tkp. p. 13.

¢ AK. Ch. II, p. 301.

¢ Bee AK. Ch.Il, p. 301, n. 2.

¢ yada hs bhukwwd mpm dhyanam va apad; tad'Gharay tkah IPNa-jas ¢a
adhi-g0 6 aup wdpadyate—AKvy. I, p. 232.
7 See Tkp. p. 69.

¢ Ibid. p. 7.



CHAPTER EIGHT

Atomism

Onx of the Theravada theories, without, apparently, any antecedent history in the
Pali Canon itself, is the theory of r@pakal@pas. A post-cenonical development in
all its essentials, it makes its first appearance in the Visuddhimagge and in the
Abhidhammic commentaries. In its fully developed form, however, it occurs in
the manuals and commentaries of the twelfth century and later, notebly the Abki-
dhammatthasargaha of Anuruddha, its Sinhalese sanné by Sariputta, its Pali fika
by Sumangala and such Abhidhammic compendiums as the Namaripasomasa and
the Saccasamkhepa.

An ination of the fund tal principles of the theory of ripakaldpas would
show that it is nothing but the Theravada 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 Vaibhasikas and the Sautrantikas.! Very
little, however, is known about the close anslogy which the theory of rapakaldpas
presents to the atomic theory of Sanskrit Buddhism.

There are valid reasons to believe that in developing the theory in question the
Theravadins were much influenced by the Sanskrit Buddhist scholasticism. De la
Vallée Poussin and Mc. Govern have drawn attention to the fact that atomism as a
subject is discussed in the Mahavibhdsd.® 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 the atomic theory had become
& well-established tenet of Sanskrit Buddhism. ¢

It js true that the (earlier) Pali commentaries, where we meet with the theory of
ripakaldpas in a very undeveloped form, are based on the Sihala Atthakathas which
are not extant now. It is also true that, in view of this circumstance, it is not easy

1 8e0 De la Vallée Poussin, AK. Ch. I1, pp. 143 ff, La Siddhi, pp. 39 ff. ; Sogen, Systems of Bud-
@histic Thoughe, pp. 121 ff ; Mc Govern, 4 M 1 of Buddhist Philosophy, 1,pp. 126 fi. ; Bylvain
Levi, Materiauz pour Uétude du sysiéme Vijfaptimdira, pp. b1 ff.; Stcherbatsky, Central
Conception of Buddhism, pp. 200 ff.; Murti, Central Philosophy of Buddlu'em, pp. 200 ff.;
Rosenberg, Probleme der buddhistischen philosophie, pp. 158 ff.

* See AK. Ch. I, p. 90 n. 1; Manual of Bud. Phi. I, pp. 128 ff.

*8ee AK. Ch. I, pp. 89 ff.; AKvy. I, p. 85.

4 On the various theories of Indian atomism and on the question of its origin and development,
soo Jacobi, Atomic Theory (Indian), ERE.; XKeith, Indian Logic and Atomism ; Basham,
History and Doctrines of the Aytvikas, pp. 262 ff. ; Bheduri, Studies n Nydya-Vaisesika Meta-
physics, pp. 54 f.
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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 Theravada 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 Theravidins’ theory of ripakalipas and the
atomic theory of the schools of Sanskrit Buddhism, it seems very probable that
the former was formulated 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 fully developed form, the signs of external influence are more
marked and therefore more unmistakeable.

This is not to suggest that the theory of rapakaldpas is & 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 Theraviding and the non-Theravadins
have conceived the various el ts of For inst, since the Theravadins
have postulated tively a large ber of material el ts, it is but natural
that thls numerical dlsorepancy should reflect itself in the theory of ripakalapas,
too. Itis also worth noting here that between the Vaibhasikas and the Sautrantikes
there had been some differences of opinion concerning certain aspects of the theory.
A close examination of the theory of rZpakalapas will show that in regard to some
a;i;e'ets the Theravadins preferred to follow the Vaibhasikas and in regard to others
the Sautrantikas.

The Vaibhasikas have postulated two kinds of paramdnu (atom), viz. the dravya-
paramdnu (the unitary atom) and the samghdta-paramanu (the aggregate-atom,
i.e. the molecule).

The former is the smallest unit of matter : it is the most subtle (sarva-siksma);*
it is partless (niravayavat) and therefore no spatial dimensions (dig-bhdga-bhedatva)
can be predicated of it.2 Sanghabhadra, one of the celebrities of the neo-Vaibhasika
school, defines it as follows : “ Parmi les ripas* ptibles de résist '(sapratigha),
la partie la plus subtile, qui n'est pas susceptible d’étre scindée a
nouveau, g’appelle paramanu; c'est-d-dire: le paramdnu n’est pas suscoptible
d’étre divisé en plusieurs par un autre ripa, par la pensée. C’est ce qu’on dit étre
le plus petit 7@pa ; comme il n’a pas de parties, on lui donne le nom de ¢ plus petit *.
De meme un ksana® est nommsé le plus petit temps et ne peut étre divisé en demi-
@GM&” 4

1860 AK. Ch. II, p. 144 and AKvy. I, Pp- 34, 123 3 of. sarvastksmdh khalu ripasamskdiropa-
da hedaparyantah p nuriti prajfior Abhd. p. 86.

3 Cf. tad etad dig-bhdga-bhedattwam necchanti Vaibhdgikah. dig-bhdga-bhedo hi samghdta-ripana-
meva kalpayate—AKoy. I, p. 86 ; see also La Siddhi, pp. 39 ff.; Vimé. p. 7.

3 Bee above, p. 84.

4 AR, Ch.IL, p. 144 n. 3.




144

A dravya-paramanu never arises or exists in isolation. It always arises and
exists in combination with other dravya-paramanus. A collection of them, forming
& unity and having a simultaneous origination and a simultaneous cessation, is
celled samghata-p nu, ‘‘ aggregate-atom ”, ie. molecule.! The smallest
samghata-paramanu is an octad consisting of the four primary elements and four
of the secondary elements, namely, ripa, gandha, rasa and bhauttka-spragtavya.$
That the four primary clements always arise simultaneously and that the secondary
elements cannot arise independently of the primary, are the two fundamental
principles involved in the conception of the samghdta-paramanu.

This is & brief statement of the two kinds of paramanu postulated by the Vaibha.
sikas. We have given it in brief outline with a view to finding out whether the
two varieties are represented in the atomic theory of the Theravadins, too.

At the outset it should be noted that, as far as the medieval manueals and the
commentaries, wherein the theory of rapakaldpas appears in its developed form,
are concerned, there is no evidence to suggest that the Theravadins have inoorporated
the Vaibhigika conception of the dravya-paramanu. However, two intriguing
passages in the Visuddhimagga seem to contain an allusion to such a conception.

In the first passage it is stated that the bodily constituents such as head-hair,
bodily-hair, ete. should be understood by way of kaldpas, groups : What in common
parlance is called head-hair is only a collection of eight material elements, namely,
the four primary elements and four of the secondary elements : 7dpa, rasa, gandha
and Ghira. Therefore, the passage goes on to say, from the point of view of the
ultimate analysis head-hair is an * attha-dhamma-kalgpa-matia ”, i.e. merely a

llection of eight el ts.3

The second passage enjoins another way of looking at the matter that enters into
the composition of the body, i.e. by way of cunna, particles. *‘ In this body the
pathavi-dhatu taken as reduced to fine dust and pounded to the size of paramanu
might amount to an averago dona-measuro full, and that is held together by the
dpo-dhatu measuring half as much ”, 4

In the medieval works of the Theravidins the term kalapa is used in a technical
sense, i.e. as referring to the smallest unit of matter, which is & collection of material
elements.® In this technical sense, kaldpa corresponds to the samghdia-paramanu

1800 AK. Ch. IT, pp. 144 ff. and AKvy. I, pp. 123 ff. (na vas paramanu-ripam ckam prthag-
bhitam asi—AKvy. 1, p. 34).

3 Ibid. loc. cit. ; Cf. cmmkmmhkhdu r ,,.. makdropadds bheda-paryantah pora-
manur sis pr 26 tu sapt irbhdgt bhir bhiitass tribhié copddiya rapass
$ribhis tribhir vG bhiitais caturbhid copdddya ripair avinirbhig ty asdv aglama i—Abhd. p.65.
3 Kaldpato 4 ya ayam kesa lom@ ti Gding nayena visaliy@ dkarehi pathavidhatu, pittam semhan
# adiné nayena dvddasGkarehs Gpodhd nidditha. Tattha yasmd : Vanno gandho raso 0)d@

catasso cdpi dhatuyolaithadh dhand hoti kesd ti iftesom yeva vinibbhoga natth

kesd ti safmnuu |1 Tasma keadpt aﬂhadhmwnakalapafrw«tlm ova ;. . . op. cit. p. 364.

LIPS/ hi sarire par G P bhed: sukhu-
bhiG pathavidhdin d. , ”ya "6 tato paddhoppomandy .r dhatuyé sargahits

op. cit. p. 365.

$Cf. e.g. ADS. p. 29 ; ADSS. p. 166 ; ADSVT. p. 68; SS. p. 4; NRS. p. 19.
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of the Vaibhasikas. If one were to understand the kaldpa of the first passage (see
attha-dhamma-kaldpa) in this technical sense, then one could suggest that attha-
dhamma-kalapa corresponds to the samghita-paraminwu and that cupna or paraménu
of the second passage corresponds to the dravya-paraminu. However, a close
examination of the implications of the two passages along with a consideration of
the contexts in which they oceur would lead to a different interpretation.

That in the Visuddhimagga passage the term kaldpa is not used in the same sense
as it came to be used in the medieval works, is easily seen. What the Visuddhimagga
says is that the head-hair, for instance, is an attha-dhamma-kalipa, a collection or
group of eight elements. If it had used the term kaldpa in the tochnical sense,
then it should say thet the head-hair is a collection of kaldpas (each consisting of
eight elements). The term should be put in the plural and not in the singular.
For, in its technical sense, kal@pa means the smallest unit of matter and as such
the head-hair should consist of & large number of kalapas. It is clear therefore
that when the Visuddhimagga says that the head-hair is an aftha-dhamma-kalgpa,
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 material 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 material elements, because it consists of the four primary elements and four
of the secondary elements, viz. ripa, gandha, rasa and ghara.? One can also say
that the hair on one’s head consists of an enormous ber of kaldpas, each
of the above-mentioned eight material elements.® It is in the former sense that
Buddhaghosa, the author of the Visuddhimagga, uses the term kaldpa. On the
other hand, Anuruddha, the author of the Abhidhammatthasangaha, uses the term
kalapa to mean the emallest unit of matter. For the former, it means a group
(the general sense) ; for the latter, the smallest group (the technical sense).

On the other hand, it can be shown that what the medieval works call kaldpa
(i.e. in the technical sense) corresponds to whet the Visuddhimagga in the second
passage calls cupna or paramanu.

We have already shown that in the Buddhist works the names of the four primary
elements are used in two distinot senses : one in the sense of lakkhana (characteristio)
and the other in the sense of ussada (intensity). In the first sense, pathavi is kakkha-
latta (solidity). In the second, what is kakkhala (solid) is pathavi, for whatever
material thing wherein the characteristic of kakkhalatta is most intense (ussada,
samaithiya) is also called pathavi, although in fact it consists of all the four primary
elements and their concomitants. 4

1 This conclusion is also confirmed by the VismS. IV, p. 136, where it ia stated that aftha-
dhamma-kaldpa refers to the eight kinds of ripa, which in their combination, make up what i8
called head-hair : (afthadhammakaldpamaitam eva) yanudu kesa-projiiaptiyata karana i
varnadin ekatvayen gena kiha. ovun agtadharmamdira noveyi data yutu.

% See above, p. 33.

® See below, pp. 154-55.

4 8es above, p . 28-20.
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When the Visuddhimagga refers to the atomization of pathavi-dhatu, it uses
pathavi-dhatu in this second sense. In point of fact, at the beginning of the passage
concerned, it is said that head-hair, bodily-hair, eto. are pathavi and that blood,
mucus, eto. are @po. It is elsosaid that they are called so on account of the respective
prominence of each primary element—ussada-vasena pana pathavi-dhatu apo-dhati
ti sangaham gato.! Thus, in the statement, namely that the pathavi-dhaiu of the
human body is reducible to paramanu (atoms), the term pathavi-dhatu refers to the
head-hair, bodily-hair, etc.

Next, it may be noted here that according to the theory of avinibhoga-riipa,  the
four primary elements and four of the secondary elements, namely, ripa, rasa,
gandha and dhara are necessarily co-existent (niyata-sahajdta) and positionally
inseparable (padesato avinibhoga).® From this it follows that those parts of the
human body, which, on account of the intensity of the pathavi-dkdtu, are conven-
tionally called pathavi-dhdtu, consist of the above-mentioned eight material elements.
And, since these cight elements are positionally inseparable (padesato avinibhoga),
even when the head-hair, bodily-hair, ete. are reduced to paramanus, each of the
paramanu should in turn consist of the same number of clements. Thus what the
Visuddhimagga calls cupna or paramdnu turns out to be an aggregate of eight
material elements. It is the same as kaldpa in its technical sense and does correspond
to the sanghata-p dnu of the Vaibhasil

‘Our interpretation of cupna or paramdnu in this way is elso confirmed by the
statement, namely that the pathavi-dhatu, when reduced to the size of paramanus,
might amount to an average dona-measure and that the dpo-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
(ussada). If the Visuddhimagga had used pathavi and dpo in the philosophical
sense (in the sense of lakkhana only), then it would not say that, when reduced to
the size of paramanus, 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 Visuddhimagga, there is no allusion to the dravya-paramdinu. Even in the
subsequent Abhidh ic compendiums and the o taries, the situation
remains unchanged. For the Theravadins, the ultimate unit of matter is an aggre-
gate—a collection of material elements forming & unity and having & simultaneous

origination (ekuppada) and a simultaneous cessation (ekanirodha). ¢

In the Visuddhimagga, where the theory in question is introduced for the first
time, this ultimate unit is called paramanu or cunna. In the subsequent works
kaldpa 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 Vism. p. 365.

1 See above, p. 33.

3 See below, pp. 164 ff.

¢ Bkuppada ekanirodha . . . ripakaldpd 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 material elements. The preference shown by the authors of
the medieval works for the use of kaldpa instead of paramdnu and cunna—the two
earlier terms—is itsclf indicative of their desire to emphasize this fact. The use of the
term pinda in the Abhidhammatthasargaha and its paraphrase as ripa-samudaya
in the Sinhalese sanné of Sariputta are also suggestive of the same faot.!

The fundamental principle underlying this theory is not far to seek. What are
called secondery clements (upada-ripas) are always dependent on the primary ele-
ments (mahabhitas), 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 the
secondary elements. 2 Thus there is no material clement, whether it is primary or
secondary, that can have an independent existence. Hence material elements
always arise by way of groups (pinda-vasena).? Consequently, when a given instance
of matter, say, a 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 wo
call it cunna, paramanv, pinda, kaldpa or ripa-samudaya, is no exception to this
universal law.

The nearest Theravada term to the dravya-paramanu of the Vaibhasikas is kald-
panga, literally, *“ the limb of the group ”, i.e. & constituent of a kaldpa.¢ The very
torm anga (kalipa-+anga) suggests that it has no independent existence and implies
a whole. But is not the part smaller than the whole ? Therefore is it not more
logical to postulate the kaldpanga as the smallest (sabba-pariyantima) unit of matter ?

The Vaibhigikas would this question in the affirmative. For, in their
view, the constituent, i.e., the so-called dravya-paramanu, though it cannot exist
independently—it always arises in combination with seven others—is the most subtle
(sarva-sitkgma). ® They seem to have argued that, since the sanghata-paramanu is
an aggregate of dravya-paramanus, it admits divisibility. To describe as sarva-
sitkgma what admits divisibility is a contradiotion in torms.

The Theravidins, on the other hand, seem to have followed a different line of
argument. It is true that, since the kaldpa is an aggregate, each of the constituents
(kalapanga) that make up this aggregation, is smaller (subtler) than the aggregate
itself. But this is only logically so. In reality, the kaldpanga does not exist by
itself ; it is in inseparable association with other kaldparigas. With this view, the
Vaibhagikes too agree. The Atthasalini observes that although it is possible, for
the sake of defining the characteristics (lakkhanato), to spesk of ripa, rasa, etc. as
separate elements,yet positionally (padesato) they are not separable, one from another.
Rapa, rasa, etc.—so runs the argument—cannot be dissected and separated like

1 ADS. p. 28 ; ADSS. p. 166.

2 See abovo, pp. 33-34.

* 8eo ADSS. p. 166; cf . ... etans riapani kammddito uppajjemdnani pi ekekam va na
somujihahants, atha kho pindato va samutthahants,—ADSVT. p. 68.

4 See ADS. p. 20 ; NRP. p. 61.

* See above, p. 142.
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particles of sand.! The colour (r@pa) of the mango, for instance, cannot be separated
from its hardness (pathavi) or from its taste (rasa). This situation is true of the
kalapangas of a kalapa, too. Hence there is no necessity, other than merely logical,
to postulate the kaldparnga as tho sabba-pariyantima, for in actual fact it is not posi-
tionally (padesato) separable from the other kaldparigas of the same kalapa.

This, it appears to us, is the line of argument that led the Theravadins to observe
silence on the question of the dravya-paramdanu and to define the rapakalapa as the
sabba-pariyantima. In taking up this position, they seem to have been influenced
by the Sautrantikas.

For, it may be noted here, the Vaibhasika conception of the dravya-paramdanu
came in for severe criticism on the part of the Sautrdntikas. As a matter of fact,
it was the most significant issue that divided the two schools over the atomic theory.

What made the Sautrantikas join issue with the Vaibhasika conception of the
dravya-paraminu was that it was sought to be defined as devoid of parts (niravayavat)
and exempt from pratighata, resistance or impenetrability, which is the fundamental
characteristic of matter.® The Vaibhagkas did not want to define the dravya-
paramanuw a8 possessing parts, because this implied the divisibility of the atom. Its
exemption from pratighdta, according to Ya$omitra, is a corollary arising from the
‘first thesis : when there are no parts there cannot be pratighata.® To the objection
that, if the dravya-paramanu is of this nature, it escapes the definition of matter,
the Vaibhasikas reply : “ Sans doute, la monade est exempt de r#pana ; mais un rapa
de monade n’existe jamais a I’6tat isole ; en I'6tat d’agglomere, étant dans un agglo-
mere (samghdtastha, samcita) il est susceptible de détérioration et de résistance .4

But this way of defining the atom led to further complications. The Abkidhar-
makoda and the Vyakkya rightly point out that, if the dravya-paramanu is devoid
of parts and exempt from pratighdta, then even the aggregate will be devoid of parts
and exempt from pratighdta, because the aggregate is ultimately constituted of the
atoms. Whatis lacking in the latter cannot be predicated of the former.®

Tn this connection one cannot also forget the severe diatribes launched by the
Buddhist Idealists (Vijfianavading) 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 Sautrantikas that the aggregates are ultimately constituted
of, and therefore not diffcrent from, the atoms, the difference between one atom and
an aggregate being only one of quantity.

It was the failure, on the part of the Vaibhasikas of Kaémir, to take notice of this
faot that gave rise to the fallacy of their assumption that, although the atoms do not

1 8o Asl. p. 311.

t See AJ(. Ch. 11, pp 89 ff; AKvy. 1, p. 85.
2 See AKvy. 1, p. 34; 11, p. 366.

4AK. Ch. 1, p. 26.

¢ Sec AK. Ch. 11, p. 143 ; AKvy. ), pp. 34 ff.
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touch, the same situation is not true of the aggregates.! Once this oneness (ekatva)
is overlooked, it leads to many mutually incompatible conclusions and fails to give
a rational explanation to many a phenomenon of day to day oxperience : It is a
matter of common expericnce, for instance, that when the sun rises a given aggregate
is found to be illuminated at its eastern direction and dark at its western divection,
or when one sees or touches, say, a wall, one does not see or touch its opposite side—
two situations which unmistakably point to the conclusion that the aggregates have
spatial divisions. This charactoristic cannot be predicated of them if the atoms
which constitute them do not severally possess it. 2

It is supposcd (by the neo-Sarvastivadins) 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 atomio 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 exempt from resistance (pratighdta), all the
six would coalesce into one ; the difference between the magnitude of one atom and
that of six would vanish.

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 the
horns of a big dilemma. On the one hand, to admit the spatial dimensions (dig-
bhaga-bhedatva) of the atom is to admit its divisibility—a contradiction in terms if
the atom is defined es 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
Vaibhasikas followed the first line of argument and the Sautrantikas the second,
each party tenaciously clinging to its own view without attempting a solution to the
resulting paradox.

This gave a good opportunity for the Buddhist Idealists to refute both alternatives
and to establish their theory that matter is *“ logiquement inadmissible » : If, as
the Sautrintikas say, the atoms ‘“ sont étendus (ont digdedabhdga). . . ils peuvent
étre divisés et par consequent ne sont pas réels . If, as the Vaibhasgikas say, the
atoms “ ne sont pas étendus. .. ils ne pourront pas constituer un Rapa massif
(sthala) . If anything, the atom should be “ étendu ”, but what is ‘ étendu >’ is
divisible, and what is divisible cannot be “ ontité réel ”’ (dravyasat). The inescapable

1 Cf. narva hi p Gnavah san i at. ma bhiud eya dosaprasanghah. camhm
taslu parasparam sam its kadmir ibhdsikdsta sdam prasthavydh. yeh parama:

samghato na sa tebhyo’ rthéntaram its.—Vimé. p. 7 see also La Siddhi. pp 39 ff.
% Seo La Siddhi. p. 40 ; Cf. also: chdydvati kathamvd yady eka@kaeya paramanor dnghdgabh:do

na syad ddityodaye katham anyalra chéyg bhavaty ipah. na hi anyah pradeso’sts
yatralapo na syat, Gvaranam ca katham bhavati paramdnoh parama: ena yadt digbhagabhed:
negyats. ma hi kadoid api paramanok parabhégo’ au yairdg ad @ pratighatah
eyit—Vimé. p. 1.

3 Cf. gatkena yugapadyogd: dnoh sad ,‘ &, sadbh digbhyah gadbhih paramanubhir
yugapadyoge sati paramdénoh sadamiéatam prapnols. ekaeya yo dedas talranyasyasambhavat,

sanndm samanadesatval pmdah sya-i anumdirakah. atha ya evaikasya paramdnor dedeh sa eva
sannam. tens sarvepdm samanadeéalvdt sarvah pindoh peramdnumatrah sydt. —Vimé. p. 1.
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+anded

conclusion, they c 1, is that is ““ logiquement inadmissible ”.! Thus
the paradox was solved, but the solution offored was not in favour of either of the
contending partics. The intervention of the umpire, in this case, is not to judge
who is right but to show that both are equally wrong.

43

In this big controversy over the definition of the smallest, the Theravadins? appear
to have played the part of the spectator. They were therefore in a better position
to judge the whole situation. They had before them three alternatives. However,
there was no posaiility of accepting the conclusion of the Vijianavadins, because
being realists the Theravadins were not prepared to subscribe to the idealistic meta-
physic underlying that conclusion. They were therefore left with two alternatives—
the two interpretations given by the Vaibhasikas and the Sautrantikss. They opted
to follow that of the Sautrantikas for, on the whole, it was more satisfactory and less
riddled with complications.

This is only a tentative suggestion as to why the Theravadins deemed it proper to
recognize an aggregate as sabba-pariyaniima, while observing a (deliberate) silence
on such questions as whether the conmstituents of this aggregate have spatial
dimensions or not.

On the other hand, that spatial dimensions can be predicated of the kalipa is
clearly suggested by an isolated ref in tho Visuddhimarg which says
that a@kasa, the intervening space between two kalapas, ““ has the function of delimit-
ing the kal@pa as : this is the lower side (yata) of the kaldpa and that is the upper side
(uda) of the kalapa ”.2

This is further confirmed by a theory advanced as to the size of the kaldpa in
relation to a (cubic) inch (argula). It occurs in the Vibharigatthakathd.4 The term
used is paramdnu. We propose to interpret the paramanu of the Theravadins as
identical with the rdpakalapa, on the strength of the observations made in the course
of this chapter. The table runs as follows :

36 paramanus =1 anu
36 anus = 1 tajjari
36 tajjaris = 1 ratharenu
36 ratharenus =1 likhd
7 likhas =1uka
7 akds = 1 dhafifiamasa
7 dhawfiamasas = 1 angula, “ finger-breadth ”, i.e. (cubic) inch.
Thus the size of the paramanu in relation to the cubicinch will be : 1
38X 36X36X36XTXTXT
=1/581, 147, 136
1 8ee La Siddhi. pp. 40-1.
1 j.e. of the medisval Is end tho tari
2 gkasadhatu . . . mé udaya mé yalayays kaldp gé par pahala kirima krtya kota ettiyi—

VismS. V, p. 68,
40p. cit. p. 343 ; see also Abhidharappadipiki-sics, ed Bubhiiti, (Colombo, 1938), pp. 138 ff.
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That this table which gives the size of the paramanu in relation to the cubicinch
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 Vardhamihire.! Yama-
kami Sogen? and Takalkusu? have referred to similar tables adopted by the schools
of Sanskrit Buddhism. At best, they all may be described as attempts to emphasize
how infinitesimally small the paraminu, the ultimate unit of matter, is.

For the paramapu is so small thatin the Vibkangatthakatha it is (figuratively)
deseribed as a particle of space (Gkdsa-kotthdsa). 4 The Visuddhimagga-tika observes
that it comes only within the province of the divine eye (dibba-cakkhu).® This is
similar to the view expressed in some Jaina works, namely that the paramanu
can be known only by those who have realized kaivalya-jRana.®

Another problem that was hotly debated by the schools of Senskrit Buddhism
that adopted atomism ‘was whether the atoms came into contact with one another.

Since the Vaibhagikas believed that the dravya-paramanu was devoid of parts,
any conclusion in respect of this problem should in no way contradict this belief.
In point of fact, the Vaibhasikes of Kasmir take the niravay , partl
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 les atomes
se touchaient dans leur totalité, les choses (dravya),c’est-a-dire, les différents atomes,
se méleraient ’, ¢’est-a-dire,n’occuperaient qu’un lieu ; (2) si les atomes se touchaient
par un endroit, ¢’est done qu'ils auraient des parties (avayava) : or les atomes n’ont
pas de parties. ? Another argument, the one attributed to Vasumitre, js based
on the theory of momentariness (ksanikald): *“ Si les atomes se touchaient, c’est
done qu’ils 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 element of existence endures but for one moment (ksana).

On the strength of these arguments the Vaibnagikas 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 80 small that another atom cannot occupy it.? The presence of @loka has to be
ruled out because @loka 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
vayu-dhatu, the air-element, keeps them together. 10

1 Soe Beal, Positive Sciences of the Anctent Hindus,pp. 82 ff.; Ray, Indian Chemisiry, pp. 248 ff.
8 Syatemc of Buddhwhc Thought, p. 122,
phy, p. 84.

‘ Tattha p Z mima’ kotthastk - —0p. cil. p. 343.

ik ipatham n'dgacch Tibbooakk *eva Ggacch
« Seo e.g. Paiicdstikayasdra, p. 84.
7 AK, Ch. I, p. 89.
® Ibd. Ch. 1, p. 91.
° AK. (i}:i I, Pp- 89. ff; AKwy I, p85 yan 1 madhye mun Kimeid iti bruvand Vaibhasika madhye

tu na bruvate.
"SeeAKCh I, pp. 891?[ AKvy I pp 84 ff.

t.—op. cit. p. 286.
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Tt is to be expected that the Sautrantikas should challenge this conclusion for it is
mainly based on the premise that the atom is niravayavai—a dogma to which they
did not want to subscribe. Hence it is that the author of the Abkidharmakoda,
whose sympathies are more with the Sautrantikas, end 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 nirantaratva in this context as indicating absence of in-
terval.? For otherwise, the argument runs, what would prevent the atoms from
moving within the interval.2 In putting forth this objection, they seem to have
overlooked the fact that in the case of momantery elements, as reminded by Vasu-
mitra. here ig no motion : wherever an element arises there itself it perishes. On
the other hand, Sanzhabhadra, a ocel=brity of tho Vaibhasiks school, interprets
nirantaratva of Bhadanta as lending support to the theory that there is antara, in.
terval between atoms.® The main objection directed against the Vaibhasika theory
is that it is but absurd to deny contact between the atoms while recognizing contact
between the aggregates. 4

Since the theory of rapakaldpas, as suggested earlier, is modelled on the atomic
theories of the schools of Sanskeit Buddhism, it may be interesting to consider whet
position the Theravadins took up in respect of this problem. According to the
Theravadins,since the kaldparngas that constitute a kalipa are positionally inseparable,
the passibility of their being separated by an interval does not arise. Hence the
problem boils down to this : Can two kalapas come into (physical) contact ?

The question is not raised, let alone being answered, in the carlier commentaries
where we meet with the theory in its rudimentary form. The authors of the later
woiks took up the matter and provided the answer : ripakaldpas do not come into
contact ; between them there is space.

Every ripakalapa is delimited (paricchindate) by the environing akasa, space. b
This dkdsa is so small that the fact of delimitation is described as* as if delimiting »
(paricchindanti viya).® However, the kaldpas are not touching one another for

1 Ibid. loc. cit. ; cf. nirantare tu sprgta-samynie ti Bhaduntah. Bhadant 4 £ [78
Vaibhdsik tam kasman m.nonu Vaibhdgikair apy evam uktam. tadevauumnwan
laraw«rm yan madhye nasts lmncui sti. asty evam. savakdéam tu tad vacanam.—AKvy. 1, p.86.

? hG hi Gnas agnundm £ antaresu gatih kena pratibadhyeta gatimata
% vakya-degah. —AKvy 1 P 85.

$8e0 AK. Ch. 1, p. 91, n. 3.

‘Soe AK. Ch.1, p. 92; Vimdatikd, p.7; cf naca p nubhyo'nye samghdtch yatha Vaibhisikd
p i. ta eva le samghdidh. per h sprsyante yathd #i—AKvy. 1, p. 85.

5 Soo ViemT. p. 4563 ; ADSVT. p. 98 ; Abhok. p- 219; ViomS. V,p. 67 Cf. (ak sadhatu), karmddi

ek:eln,. y hila vl caksurdadakadi k aya ha samk novana

heyin pirisindind bhiva viz akatadhdtu tomo, (pariccheda-rapam nama) paricchedariips nam
v6.—ADSS. p. 166.

¢ VismT. p. 463.
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each kaldpa is qualified as *‘ not touched * (asamphuttha) by the other kalapas sepa-
rated from it.! The implication is that the vacuity is a fact, although it is infinitesi-
wally small. Hence the dkdsa is said to manifest itself as *“ untouchedness *’ (asam-
vhuttha-paccupatthana).?

In maintaining this view the Theravadins were anxious to stress the separateness
of each kaldpa. Sariputts and Sumangale take special care to emphasize the fact
that each kaldpa is in itself an entity, physically separated from the others. This
separation is not possible if there is contact. And it is the @kasa, the so-called
paricchedikdsa, that is responsible for their being prevented from mixing (asamkara-
bhava).3

The admission, on the part of the Theravadins, of akasa between kaldpas suggests
Vaibhasika influence. However, the reasons given for accepting this view are quite
different. This is inevitable, because the Vaibhasika theory of non-contact between
the dravya-paramanus is mainly based on the denial of their spatial dimensions
(and the denial of motion), whereas for the Theravadins the question as to the possi-
bility or otherwise of physical contact is a question relating to the kalapas, the
spatial dimensions of which are not denied.

Hence it is that King Parakramabahu IT, the author of the Sinhalese sanné to the
Visuddhimagga, attempts to show how the non-contact of the kaldpas is only 2 logical
corollary arising from the fact that the kalaparigas of a kaldpa are positionally inse-
parable (padesato avinibhoga). It is argued that if the kaldpas are not separated by
akdsa, then this leads to the acceptance of one of two alternatives, both of which are
not compatible with the above-mentioned principle.

The first alternative is to deny that there is dkdsa between two kaldpas. ¢ The
kalaparigas of a kaldpa, be it repeated here, are positionally inseparable. Now, if
there is no actual separation between two kaldpas, then the characteristic of positional
inseparability which applics only to the kaldpangas of e kaldpa, hes to be extended
to the two kaldpas as well.6 That is to say, the separateness of each of the kalapas
vanishes and both combine to form a bigger kaldpa. If the principle could be ex-
tended to two kaldpas, then it could also be extended to three or more, and o the
process could be indefinitely extended. If a given piece of stone is composed, let
us say hypothetically, of one million kaldpas, then those million kalapas would
become one big kalapa, preciscly as big as the piece of stone. This would under-
mine the very foundation of the theory of kaldpas.

1 Ibid, loc. cit.

3 (rizp iydda-p hang) o im kaldpe bhutanam paricchedo teh’eva asamphuftha-
bhana-paccupatthing.—VismT. p. 463.

* Abhvk. p. 279 ; ADSS.p. 168: . .. ekeka-kalapa-gata-ripinam kaldpantarehi asamkinnabhdva-
pdd paricchedakam ripam pariccheda-ripam.
Dhemmepala takes the fact of t 88 synony with untouched byapit
At asamphutthata—VismT. p. 453.

4 Cf. .. . paricchedakadaya temé ri pirisinda ripakaldps hema ekkota pirisindiyels yi—VismS.
V, p. 68.

8 Cf. Bsé hot nan kalabiyehi 14 da ekakalabuyehs ri seys inirbhogabavaia pemi heyin he
no meneva—Ibid. loc. cit,




164

In the first place, it goes against the established thesis that the kaldparigas of a
kaldpa are not separable, one from another. For, if the stone in question is a (big)
kal@pa, 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 kald@pa are not separable, one from another, too, so to say,
breaks into pieces. !

In the second place, it would also go against the view of a plurality of kalapas.
For, according to this alternative under consideration, the Mount Himalaya would
be one big kalapa. 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
kalapa.

In this connection it is interesting to note that one of the arguments advanced by
the Vaibhasikas of Kaémir to deny physical contact of the atoms is that if two of
them touch in their totality,then the atom being non-resisting (epratigha) and partless
(niravayavat), all the atoms would coslesce 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 Theravidins, when its implications are fully developed, is that
if kalapas are not separated by dkdsa, then the whole physical world would become
one enormous kalapa. The Vaibhasika 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 kalapasigas, not the kaldpas, are separated
by gkdsa. This too would lead to many difficulties somewhat similar to the ones that
stem from denying the separateness of the kaldpas. If it were assumed that in a
given kalapa the kaldparngas are separated by dkisa, then the separateness and in-
dependence of the kalipas would fade away, establishing the separateness and inde-
pendence of the kaldparigas.® The ultimate unit of matter, then, would be the consti-
tuent (kalapanga) and not the aggregate (kalapa). For the reasons we have given
above,¢ the Theravadins were not prepared to accept such a conclusion. Although
it is logically true that the kalaparnga should be smaller (subtler) than the kaldpa,
yet in a given kaldpa the kaldpangas are not separable, one from another. They
arise, exist and perish as one unit. There is therefore no point in postulating the
kaldpariga s the ultimate unit of matter. The refutation of the second alternative,
although it is not explicitly stated, does amount toa criticism of the Vaibhagika stand-
point.

1 Lodi 8adaw, the Burmese thera, argues that it ie solely because there is @kdsa around kaldpes
that *‘ lumps of stone and iron can be broken up, or cub into pieces, or pounded into dust, or
melted "—Buddhism in England, 1930, Vol. V, No. 4.

3860 4K. Ch. 1, p. 89.

* Of. Bkkoldpayakama 14 ven ven kola pirisindiyen. Mé esé vuvahot ek kalabuyehi ri da nang
kalapayehi i seyin ma vinirbhogabavaia peminena bevin hé da no menava.—VismS. V,p. 68.

¢ See ebove, pp. 146-47,
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In all there are seventeen kinds of kaldpa. The smallest is an ootad consisting of
the four primary elements and four of the secondary, namely, riipa (colour), rasa
(taste), gandha (odour) and @hdra (nutriment). This collection of eight material
elements, called suddhaithaka,! the barc octad, corresponds to the smallest sarighata-
paramanu of the Vaibhasikas, but for two differences :

Firstly, in place of @hara the Vaibhasgika list contains sprastovya (the tangible).?
The difference is unavoidable. According to the Theravadins, pkoithabba (the
tangible) includes only the primery elements with the exception of one, i.e. dpo-
dhatu.® Hence from the point of view of the Theravadins, it is not nocessary to repeat
photthabba because it is already represented by the enumeration of tho primary
elements. Aocording to the Vaibhasikas,sprastavya includes the four primary elements
i.e. bhiuta-spragtavya (the primary tangible) and eleven secondary elements, i.e.
bhautika-sprastavya (the secondary tangible).# It is in order to represent the latter,
the so-called bhautika-sprastavya, that sprastavya is repeated, although one aspeoct
of it is represented by the primary elements. A similar situation is responsible for
the inclusion of @kdra in the Theravada list. While the Theravadins have postulated
Ghara, a8 a separate clement of matter, the Vaibhasikas have conceived it as a com-
bination of rasa, gandha and spragt which three items occur in their list. ®

The two lists are thus representative of the same items except for the fact that
bhautika-spragi is not rep: ted in the list of the Theravadins. This is un-

avoidable, because the latter do not admit that any of the secondary elements of
matter come under the object of touch.

The other difference is more significant. It is & Vaibhasika principle, with which
the Sautrintikas do not seem to have had any sympathy, that each secondary
element is dependent on a separate totrad of the primary elements. Those primary
elements which serve as a support (déraya) for a given secondary element, say,
colour, do not at the same time serve as & support for another, say, smell. Henco,
as tho Abhidharmakoda rightly points out, the llest samghata-paraminu should
consist of, not eight, but twenty elements, for, since cach secondary element is
dependent; on a separate tetrad of the primary elements, the four secondary elements
of the samghata-paramanu should have, for their support, sixteen separate primary
elements.” The Vaibhasika reply is quite reasonable. They say that *“ la nature
(jati) de la tetrade do grands éléments reste la méme, que ceux-ci supportent la
matidre derivée odeur ou les matidres derivées visible, saveur, tangible ” and that

1See ADS. p. 29 ; SS. p. 6; NRP. p. 39.

* Bee AK. Ch. 11, p. 145.

2 Boo above, pp. 29-30.

4 8ee AK. Ch. 1, pp. 18 ff.

* 8co ebove, pp. 61-62.

¢ Cf. yad bhilt skam G$raya ek Gdaya-rapasya nilasye pitasyc vé. na tad evinyasyopa-
déayarapasya gandhasya rasasya v'éérayak. kim tarhi. anyad eva bhita-catuskam tasydéraya st
Vaibhasika-siddhantah.~AKvy. 1, p. 123.

? AK, Ch. 11, p. 148.
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therefore there is no anomaly in counting the primary el ts as four, although
there are four of each type.! In contrast, the Theravddins believe that the four
primary el ts of the suddhatthaka are the common support (eka nissaya) of the
secondary elements.?

These, then, are the two significant differences between the suddhaithaka of the
Theravadins and the octuple samghdta-paramanu of the Vaibhagikas

The conception of the octuple samghdta-paramany, on which the suddhatthaka
is modelled, reminds one of the Nyaya Vaisesika theory of the four elemental sub.
stances and their respective qualities. The Nyaya-Vaifegikas maintain that odour
(gandha), taste (rasa), colour (r@pa) and touch (sparda) are respectively the special
qualities (visesa-guna) of carth, water, fire and air.® It will be seen that it is the same
items that constitute the octuple samghdta-paramanu. The special qualities, as the
Nyaya-Vaifesikas maintain, are invariably associated and co-existent with their
respective elomental substances.® The eight items of the samghiata-paramanu, as
-the Vaibhasikas maintain, are necessarily co-existent (niyata-sahotpanna). It
should of course be conceded that in the Buddhist schools the secondery elements
are not recognized as the qualities of the primary. However, by recognizing four
of the octad as 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 Nyiya-
Vaigesika 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 Sautrantikas, which, the Vaibhasikas, with their usual dogmatism,
did not want to accept.® Perhaps it was the desire to escape from this sceming
similarity with the Nyaya-Vaifesika view that impelled the Vaibhasikas to deoclare
that each secondary element of the octad is dependent on a separate tetrad of the
primary elements.

The remaining sixteen kaldpas are formed according to the same principle as
adopted by the Vaibhagikas in forming the samghdta-paramanus other than the octad.
The (eight) items of the octad arc the basio material clements ; they are present in
every instance of matter. Therefore, in all the kaldpas these eight material elements
are present as their basis. The other kalapas are formed by adding one or more,
as the situation demands, of the remaining material elements (= those other than
the eight in question) to the basic ootad.

Since we have already examined all the material elements, ¢ we shall confine
ourselves to the way they enter into the composition of the kalapas.

1 Ibid. Ch. 11, p. 140.

3 860 ADSS. p. 166 ; of. Suddhajghakan &6 caltdri mohabhitdni is4itd vanna-gandh 3
ti fdam—Abhvk. p. 207.

* 8ee Bhaduri, Nydya- Vaibesika Melaphysics, pp. 52 ff.

4 Ibid. pp. 62 ff.

 Cf. the Sautrantike criticism of the theory of recip 1 ion {sshabhii-hetu) in 4AK. Ch.
11, p. 264.

¢ Bee above, Chs. II, III, Iv,
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Next to the basic octad comes sadda-navaka, the sound-nonad, which, according
to both schools, is formed by adding one element of sound to the basic octad.*

As to the formation of the five sense-organ kal@pas or samghdtas, the two schools
follow two slightly different methods.

According to the Vaibhasikas, of tho sense-organs, the kdyendriya (the organ of
touch) consists of the minimum number of dravya-paramanus. It is a nonad
consisting of the basic octad and one dravya-paramanu of kayendriya added to it.
Each of the other four sense-organ samghatas is formed by adding one dravya-para-
manu of each of them to the kayendriya-nonad. Thus while the kdyendriya sam-
ghita is a nonad, the other sensc-organ samghdtas are decads.®

For the Theravadins every sense-organ kaldpa is a decad (dasaka). First one
kalapanga of riapa-jivitindriya (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 sense-organ kalipas are then formed by adding each of the sense-organ
kalapargas to the jivila ka. Thus there are cakkhu-dasaka (eye-decad), sofa-
dasaka (ear-decad), ghana-dasaka (nose-decad,) jivka.dasaka (tongue-decad) and

kaya-dasaka (body-decad).®

The Vaibhagikas add one dravya-paramapu of kayendriya to the other four
sense-organ samghatas, because the other four sense-organs are said to be associated
with kdyendriya (tat-pratibaddha-vrttitvat).d They seem to have taken the view that
the organs of sight, hearing, taste and smoll are certain modifications of the orgen
of touch—a view accepted by certain Nyaya-Vaidesikas, t00.5 It is rather strange
that tho Theravadins do not add one kaldpanga of kdyendriya to the other four
sense-organ kaldpas. For, in the commentaries we are told that the organ of touch
is present in every part of the body (sabba-sarira-bydpaka), existing as it were like
oil soaked in cotton.® Why the Vaibhagikas, unlike the Theravidins, do not include
Jivitendriya in the sense-organ samghatas, is understandable. For, as stated earlier,?
they have recognized only one variety of jivitendriya which is included in the
category of (ritpa)-cilta-viprayukia-samskaras.

Since the Theravédins have defined the two faculties of sex as separate elements
of matter rather than conceiving them as part of the organ of touch,® and since
they have postulated the heart-basis as the seat of mental activity,? these three items,
t00, aro explained by way of kaldpas, to which corresponding samghata-paramanus

1 8o AR. Ch. 11, p. 144 ; AKvy. 1, p. 123 ; ADS. p. 29; SS. p. b.

s Of. ka d: kodabdah paramanur anindriyah. kdyendriyo navadravyo dadadravyo’ parendri~
yah — AK. Ch. 11, p. 22

® Seo ADS. p. 29; SS. p. 4; NRP. p. 38.

4 Of. yatra hi cakguh érotr’ ddi va latra kdyendriyena bhavit m tat-pratibaddha-vrititvae cakgur’
adin im.—AKuvy. 1, p. 123.

® See Bhaduri, Nydya- Vatéesika-Metaphysics, Ch. III.

¢ Seo Asl. p. 311, Vism. p. 432 ; sce above, pp. 131.32.

7 See above, p. 59.

¢ See above, pp. §5-60.

? 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 kaldpariga of itthindriya (faculty of
femininity), purisindriya (foculty of maseulinity), and kadaya-vaithu (heart-basis)
is edded to the jivita-navaka ; the resulting three decads are called itthibhava-dasaka
(femininity-decad), pumbhdva-dasake (masculinity-decad) and vatthu-dasaka (basis-
decad) respectively.t

The kalapangas or the constituents of the kaldpas which we have considered so
far are all nipphanna-rapa. Of the ten anipphanna-rilpas only five are recognized
as kalapangas.

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

The five anipphanna-ripas which are recognized as kaldpasgas are the two vififiaiiis
(intimation) and the triad of lahut@ (lightness), muduid (plasticity) and & 73
#iatd (wieldiness). We have already shown that, although the anipphanna-rtpas
are called ripa-dhammas, they do not stand for something distinct from the nip-
phanna-ripas® Accordingly, although some anipphanna-rapas are recognized
as kalapanioas, they do not stand for something distinet from the nipphanna-kald
pangas. Let us take one example to clarify the situation.

Kayaviifiatti, it may be recalled here, signifies an Gkara-vikara (a particular
position or situstion) of a set of citta-samutthana-ripas which are nipphanna.’
According to the theory under consideration, kdyavififiatts signifies an dkdra-vikara
of the citt tthiana-kalapas (for the citt tthana-riipas too exist by way of
kalapas). Now, each of these kaldpas, an akira-vikara of which is called kayaviii-
fiatti, is indicated by the addition of kayavififiatii as one of its kalaparngas. Thus
the recognition of kayavififiatis as a kalapanga does not carry the implication that it
is something distinct from the nipphanna-kalapangas. Its purpose is to indicate the
type of kalapas, an dkdra-vikdra of which is repr ted by the kiyavififiatti. It
is in this manner that we should understand the significance of the five kalaparigas
which are anipphanna.

Lot us now consider those kaldpas some of the kalapangas of which are
anipphanna-ripa.

1 ADS. p. 29.

3 See above, pp. 90-91.

* Rolapanam pariccheds-lakkhanatta vicakkhand| na kelipan icc’ahu Gledsam lakkhanans caff
— ADS. p. 29.

4 Bee above, pp. 67-69.

& See above, pp. 75-76.
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The first, called kdyaviifialti-navaka (bodily-expression-nonad), is formed by the
addition of one kalaparga of kayaviAfiatti to the basic ooted. It represents the
citta-samutthana-kaldpa, an akdra-vikdra of which is called kayaviiifiaits. Next
comes vacivififiatti-dasaka (vocal-expression-decad), which is formed by the addition
of two kalapargas of sound and vacivififiaiti to the basic octad. This represents
the cittasamutthana-kaldpa, an dkira-vikara of which is called vacivinfiatii.t The
addition of sound is necessary, because vacivififiatti is intimately connected with
vocal sound.? Since the Vaibhasikas treat kayavijiapts es o part of rdpayalana, 8
they do not recognize a separate sarnghala-paramdnu corresponding to it. But the
same is not true of vagvijfiapti. Although it is treated as a part of dabdayatana,d
its composition as a samghdla is more complex than that of ordinary sound. For
““le son (dabddyatana) qui est produit par les grands éléments qui font partie de
Torganisme (updtta) n’ existe pas indépend t des org ».5 Hence in the
case of a samghata-paramanu of vagvijfiapts sound, the usual sound-nonad becomes
an undecad by the addition of two dravya-paramdnus of kayendriya and jikvendriya.®

The last four kaldpas, to which, except perhaps to one, no corresponding samghata-
paramdpus can be traced in Senskrit Buddhism, have as their kaldparngas the
usuel eight inseparables of the basic octad, the triad of lakutd, muduld and kammai-
#iatd and the two vififiattis. 7

The first, called lehutddekidasaka (undecad of plasticity) consists of the basic
octad plus three kaldparngas of lahutd, mudutd end kammas#atd. It ey be recelled
here that the last three items, which represent the body when it is healthy and
officient, arise always together (na afiiam’ ijahanti)® This expleins why
the three items are included in the same. kald@a rather then establishing three
separate kaldpas.

The second and the third, called kayavidfiatti-lahutadi-dvadasaka (dodecad of
bodily-expression and plasticity, eto.) and vaciviifiatii-sadda-lakutadi-terasaka
(tredecad of vocal-expression, sound, plasticity, etc.), are formed by adding lahuta,
mudutd and kammafifiatd to the previously mentioned kdyavififiaiti-navaka and

jvififiatti-dasaka respectively. The occurrence of the two wififiattis could be
accompanied (facilitated) by the triad of lahutd, etc.® It seems that it is in order to
explain such situations that these two kaldpas have been postulated.

The last kaldpa is sadda-lahuiadi-dvidasake (dodecad of sound, plasticity, ete.).
It is the same es the previously mentioned vacivififiatii-sadda-lahutadi-terasaka

except for the absence of one constituent, namely, vacivififiatls. Since the triad of

1 Bee above, pp. 76-77.
2 8ee above, p. 76.

3 See above, p. 71.

4 8ee above, p. 76.

® AK. Ch. I, p. 146,

¢ Ibid. loc. cit.

7 See ADS. pp. 29 ff.

¢ See above, p. 77.

® See above, p. 113.
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lahutd, etc. is included here, it certainly concerns itself with a phenomenon associated
with the physical body of a living being. ! And since vacivififiatti is lacking, we may
interpret it as representative of vocal sound unaccompanied by vaciviifiatti as well
as sound produced by the other parts of the body. In the Abkidharmakosa there
is reference to a samghala-paramanu, called the sound-decad, which consists of the
basic octad and two dravya-paramanus of sound and the organ of touch. It represents
the phenomenon of wpdtta-mahabhitika sound, i.e. sound produced, say, by the
clapping of hands, etc.? Cases like these, it may be observed, are represented by
the kaldpa in question. The non-inclusion of kdyendriya as a constituent of this
kalapa is understandable, for we have already seen that, unlike the Vaibhasikas,
the Theravadins do not add kiyendriya either to the kalapas of the first four sense-
organs or to the kalapa of vacivififiatti-sound.

This brings us to an end of our survey of the seventeen kinds of kalapa. They
all are again classified into four groups on the basis of the four generative conditions
(ripa-samutthana-paccaya) of matter, namely, kamma, citta, utu and dhdra. Since
we have discussed them elsewhere, 3 herein we shall confine ourselves to indicating
how the kaldpas are classified accordingly. It should also be noted here that if a
kalapa is conditioned by more than one of the four factors, say, by three (ti-
samuithdna), then that particular kalapa is counted thrice. In this way, although
there are seventeen distinct kaldpaes, the number is brought up to twenty one.

Since the eight ri#pa-indriyas and the hadaya-vatthu are recognized as coming
into being through the action of kamma,4 the five sense-organ dasakas, the two sex
dasakas, the jivita-navaka and the vatthu-dasaka are brought under kammasamutthina.
Since the two vififiatiis represent dkdra-vikaras of cittasamulthdna-rapa,® the four
kalapas—kayaviwisiait ka, vaciviiifiatti-dasaka, kayavitifatti-lahutadi-dvadasaka
and vaciviRfatti-sadda-lahutddi-terasaka—are brought under cittasamuithdna. The
two kaldpas, sadda-navaka and sadda-lahutddi-dvidasaka, are ut tthana. These
two kalapas refer to two varieties of sound, the first to sound produced in the body
of a living being, and the second to sound produced in the insentient (avififidnika)
world. Tt should be noted hers that, although sound arises owing to the concussion
(ghattana) of the primary elements, ufu (the temperature of cold end heat) is
considered as a special condition for its continuity. ¢

On the other hand, the two kaldpas, lakutadekidasaka and suddhaithaka are
ti-samudthana in the sense that they are alternatively conditioned by eitta, utu and
Ghara.

1 8ee above, p. 77,

2B8ee AK. Ch. IT, p. 146 and Ch. 1, p. 17.
3 See above, p. 113.

4 See above, p. 59.

§ See above, pp. 69 ff.

9Cf. ADSS. pp. 167-8.
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The first which refers to the triad of lahuid, eto. is ti-samutthdna because bodily
efficiency which is implied by the triad could be brought about by & wholesome state
of mind (citta), or by agreeable nutrition (@hdra), or by good temperature (utu).!

‘When the suddhat{haka whwh consists of the four pnmaty elements and the four
secondary el 1 iated with them, is brought into relation with
consciousness, as in the case of bodily movements arising in response to a thought,
it is called cittasamuithana. When it arises conditioned by nutrition or by tempera-
ture of cold and heat, it is called @hdrasamutthdna and wtusamutthana respeotively.
All matter, other than that which enters into the composition of living beings, is
ultimately constituted of suddhafthakas end sadda-navakas, both conditioned only
by utw.3 For the temperature of cold and heat, according to the Theravadins,
is an essential factor for the arising, continuity and all changes of all such matter. 3

Why the suddhatthake is not kammasamuithina needs explanation. It is true
that the (eight) constituents of this octad enter into the composition of all kaldpas,
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 rapa-jivitindriyat There-
fore a kammasamutthana-kalapa should at least be & nonad (ravaka), consisting of
the eight inseparables (basic octad) and one kalapanga of répa-jivitindriya. An
octad in itself can never be kammasamutthana.

Before we lude this chapter a fow ts are called for on the position of
kaldpas in relation to Ripa-loka, the second plene of existence according to Buddhist
cosmology.

The Theravadins and the Vaibhasikas share the view that all elements of matter
exist in the Kdma-loka and none in the Ar@pa-loka. Therefore the same situation
is true of the kalapas/samghdta-paramanpus in relation to these two planes of
existence, &

That some material elements exist in the Répa-loka is admitted by both schools,
but opinion differs &8 to what they are.

The Vaibhagika view is that gandha, rase, end the two faculties of sex which
are a part of kdyendriya, do not obtain in the Rapa-loka.® The first two are elimi-
nated because slong with spragtavya they form what is called kavadikarahara.?
Since “personne ne nait dans le Rapadhatu qui ne soit détaché de cet aliment”,8
it has to be excluded. But sprasgtavya which is also a part of kavadskarahira is

1 0f. Laghutadi-traya ; (utuoiahdrehs) satprayc rtuwyas p cittaya satpraya Ghdraya yana
meyin (sambhoti) vannéyt.—ADSS. p. 165.

2 0f. Tattha suddhafthakarn sadd kaft ceti dve ut hanakalapd bahiddhd ps labbhanté
avasesd pana sabbe pi ayghattameva i—ADS. p. 29.

2 Seo Asl. pp. 342 ff.

4 See above, p. 61.

® See ADSS. p. 172; NRP. p. 40.

¢8ee AK.Ch. 1, pp. 656 ff.; of. na sto ripa-dhdtau gandh thp Gt. atri-
purugendriya-visayavad iti.—~AKvy. I, p. 61.

? See above, p. 82,

® AK. Ch. T, p. 56.
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retained, partly because in itself it cannot constitute kavadikirahdra, and partly
because—this is the more important reason—the four primary elements are included
in the spragtavya.! Since the primary elements are the support (déraya) of the
secondary elements (bkautika), their presence must be admitted. The reason given
for the elimination of the two faculties of sex is that they arise as & result of desire
for tactile consciousness associated with sexual union, from which desire the beings
who are destined to be born in the Rupa-loka are completely free.?

Since the two faculties of sex are conceived not as independent material elements
but as a part of the organ of touch, the elimination of the former does 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 necessitates the
reduction of every samghdta-paramanu of the Ripa-loka by two dravya-paramdnus.
Consequently,the smallest sampghdta-p anuof the Rapa-loka becomes an aggregate
of six constituents ; and this quantitative deficiency is reflected in the composition
of the other samghata-paramdpus, too.?

The Theravadins agree with tho Veibhasikas in eliminating the two faculties of
8ex,! presumably for the same reason. However, they disagree with the latter over
the other clements of matter to be eliminated. Insteed of savour (rasa) and odour
(gandha) they have excluded the two sense-organs corresponding to them and also
the organ of touch. Consequent on this reduction, the two bkdva-dasakas (sex-
decads), the jivkd-dasaka, the ghana-daseka and the kdya-dasaka get climinated
from the Rapa-loka.®

A comperison between the two lists of material elements eliminated by the two
schools should show that the differences are of & considerable nature, the Vaibhasikas
eliminating the sense-objects and the Theravadins the sense-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 jivhd-vififidna (gustatory consciousness)
and ghana-viiidna (olfactory consciousness) are absent in the Ripa loka ; the
Theravada eliminates, in addition, kdya-vifiidna (tactile consciousness).® If this
latter fact is overlooked for the moment, then there is complete agreement between
the two schools. Since consciousness (vififidna) requires for its arising the conjunction
between the sense-organ and the sense-object, its absence can be indicated in one

1 See above, p. 29.

*8ee AK. Ch. I, p. 65 ; Of. maith 4 gad ca rip Gh sattvdh. tasmét talra na
trsnd purvakam karma dbhavals. m‘mdd ahetukalvdt. —AKvy I, p. 63.

3 B8eo AK. Ch. II, pp 147 ﬁ‘ cf. ya thdsta-dravyaka ukto nmndrvyo labdah. &a lalra gad-

yakah. yo nava-dravyakah kdyendriys. sa sapta-d: k. yo dadad: ko'parendriyah.
oog;a-draoyakoh 8a- éabdakah punar ete saptdst dravyaks sty g m—AKuvy.
I, p. 126.
48ee ADS. p. 30.
& Ibid. loc. cit.

¢ Ibid. loc. oit.
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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 Vaibha-

sikas the second.

Although the two methods brought the two schools to & common conclusion,
yet they separated them over one vital issuc, an issue concerning the composition
of the samghataparamanus| kalapas. In pursuance of the second alternative, the
Vaibhasikas had to eliminate gandha and rasa from each and every samghata-para-
mapu of the Ripa-loka. Thereby the theory of avinirbhiga-ripa, according to
which the four mahabhkidas and ripa, rasa, gandha and bhautika-sprasgtavya are
necesgarily co-existent (niyata-sakotpanna), could not be retained in the same form
both in the Kama-loka and in the Rapa-loka. On the other hand, the adoption,
on the part of the Theravadins, of the first alternative did not necessitate such a
course. For what required reduction was not the number of constituents of each
kalapa but the number of kalapas.

The concern of the Theravadins to retain the theory of avinibhoga-ripa unmodified
is also shown by the way they solved the problem of Ghara-rapa. They, too, were
of the opinion that the beings in the Ripa-loka were completoly detached from
kabalikarahara. But, since ghdra is one of the avinibhoga-ripas, it could not be
eliminated from the kalapas. The desired effect was realized by eliminating all the
Ghara-samutthana-kaldpas from the Ripa-loka.! Thereby they admitted that
there was ahara-ripa in the Ripa-loka, but denied that the beings therein were

nourished by it.

1 8ee ADS. p. 30.
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Abbreviations

1 = pathavi-dhtu (eerth-element)

2 = apo-dhétu (water-element)

8 = tejo-dhatu (fire-element)

4 = vizyo-dhétu (air-element)

& = riipa (colour)

6 = eadda (sound)

7 = gandha (smell)

8 = rasa (taste)

9 = &héra (nutriment)
10 = cakkhu (organ of aight)

11 = sota {orgen of hearing)

12 = ghina (organ of smaell)

18 = jivha (organ of taste)

14 = kaya (organ of touch)

18 = jivitindriya (faculty of life)

16 = itthindriya (faculty of femininity)
17 = purisindriya (faculty of masoulinity)
18 = hadaya-vatthu (heart-basis)

19 = kiyavi i (bodily expression)

20 == vaclvififiatti (vooal expresaion)

21 = ripasse lahuté (lightness of matter)

22 = ripassa mudutd (plianoy of matter)

23 =rit L t8 (wieldi of matter)

P
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Gomposition of the Rupakal
Riipakaldpas Kalipangas
Suddhatthaka (Basio octad) 1424344+ 56+T4+8+9
Badda-navaka (Sound-nonad) 14-24-8+4+547+8+94-6
Jivita-navaks (Vital nonad) 14-24 8444 64-7+8+9+18

Cakkhu.dasaka (Eye-decad)

14-24-3+4+5+74+8+9+15+10

Sota-daseka (Ear-decad)

1434-344-+6+7+8+9+16+11

Ghana-dasaka (Nose-deoad)

14243+ 4454+ 7+84-9+ 16+ 12

Jivha-dasaka (Tongue.deoad)

14243444+ 64+74+8+9+16+13

Kaya-dasake (Body-deoad)

14248+ 4+ 6+T+8+9+4 16414

Itthibhive-desaka
(Decad of fomininity)

14243+ 445+ 7+8+9+16+16

Pumbhéva-dasaka
(Deocad of masculinity)

1424344464718+ 9416+17

Vatthu.dasaka 14-2+3+4+5+7+8+49+16+18
{Decad of heert-basis)

Kayavidfatti-navaka 14+2434+446+7+84+9419
(Nonad of bodily expression)

Vaoiviidatti-dasaks 14243 +4+46+7+8+9+ 6420

{Decad of vooal expreesion)

Lahut'ad’ekidasaks
{Undeoad of plasticity)

1+2+4+3+4+6+7+8+0+21+22+23

Kayavififiatti-lahut’adi-dvadaseka (Dodecad of]|
bodily expression and plastioity)

142434446+ 7+8+9+ 10421422423

Vacivifihatti-sadda-lahut'adi-terasaka  {Trede-
cad of vocsl gound and plasticity)

14243 f 4+ 64+ T+8+9+20+6-+ 21+ 224+ 23

Badda-lahut'adi-dvadesaka (Dodecad of sound
and plasticity)

1424 34 4454748+ 9+ 6+ 21422423




CHAPTER NINE
The Ethico-Philosophical Basis of the
Buddhist Analysis of Matter

THE exact nature of the earliest form of Buddhism is still a matter of controversy.!
However, on the basis of the Pali Nikayas as they exist in their present form, it may
be said that Buddhism is, in the main, a doctrine of salvation. Deliverance from the
““ samsaric” plane of existence, in other words, the realization of Nibbana, is its
final goal. Its analysis of the world of experience is undertaken, not for its own sake,
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 naturo and constitution of matter and its relevance to Buddhism ag a spiritual
discipline cannot be properly understood if the subject is divorced from this religious
ocontext.

The close connection between the Buddhist analysis of matter and Buddhist
ethics is indicated by the oft-recurrent statement, namely,  rdpom safifiojaniyo
dhammo 3 i.e. matter is something that is favourable to, or productive of, fetters
(sasifiojana)—the fetters that bind the living being to ** samsaric * existence. The
description of rilpa a8 safifiojaniya, favourable to the creation of fetters, does not
mean that it is a safifiojana, a fetter (in itself). Itis the upddana, the laying hold
of ” i.e. the craving for or attachment to r@pa that constitutes the safifiocjana. One
is said to be bound by Mara when one grasps at ripa—Rapam upadaniyamano baddho

1 On various theorios on the nature of the earliest form of Buddhism and the ted probl:
see specially A.B. Keith, Bud. Phi. pp. 1-74, ‘The Doctrine of the Buddha’, BEO (A) 8.
Vol. IV, pp. 393404, ‘Pre-canonical Buddhism', THQ, Vol. XII, pp. 1-20; J. C. H. Kern,
Manual of Ind. Bud., pp. 46 ff.; Maryla Falk, Némaripa and Dharmaripa ; T. R. V. Murti,
Cent.Phi. of Bud., pp. 14 ff. ; J. Przyluski, ‘Origin and Development of Buddhism', Journal of
‘Theological Studies, Vol. XXXV, pp. 336 fI.; S. Radhakrishnan, Ind. Phi. Vol. X, pp. 341-476
676-94; Mrs. Rhys Davids, Sakya or the Buddhist Origins ; O.K.J. Rosenberg, Dis Probleme...;
pp. 47 ff.,; St. Schayer, ‘P: teal Buddhismy’, AO. Vol. VII, pp. 121-22, ‘New coniributions
to the problem of pre-Hinayanistic Buddhism’, PBO. Vol. 1, pp.8-17; Th. Btcherbatsky,
QOent. Concep. of Buddhism, Bud. Logic, Vol. I, pp. 3-7, ‘The Docirine of the Buddha', BSO(A)S.
Vol. VI, pp. 887-96, * The “Dharmas” of the Buddhists and the “Gupas” of the Samkhyas’,
IHQ. Vol. X, pp. 737-60;E. R. Barathchandrs, Bud. Psy. of Percep. pp. 1-22, 97-105;
L. A. Waddell, Bud. of Tibet, pp. 76-122, A. K. Wardor, ‘On the relationships between early
Buddhism and other contemporary systems’, BSOAS. Vol, XVII], pp. 43-63, ‘Mdtuk4’, Mva.
xix ff.; M. Winternitz, ‘Problems of Buddhiem’, VBQ. (New Series), Vol.II, pp. 41-56.
Further referonces can be obtained from the works cited hero.

2 8ee e.g. £. I, p. 166 ; IV, p. 67.
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Marassa.l Bince rape is favourable or leading to upddana, it is called upddaniya ; 3
since upddina is a gantha, a tie, fetter, it is also called ganthaniya ;3 and since gantha
nourishes and prolongs ogha, the flood (of samsaricexistenco), it isalso called oghaniya,t

That ripa in itself is neithor a samyojana vor o gantha is very well illustrated by
a conversation between Sariputte and Mahakotthita.® Whon the lattor asks whether
the eye (cakkhu) is a bond in relation to the visible (rdpa), or vice versa, the former
denies both alternatives and goes on to say that what oonstitutes the bond is the
chandargga—any desire or passion thet might arise as a result of their contact. If
two oxen, one white and one black, are tied by a yoke or & yoke-tie, it is not correot
to say that the black ox is a bond for the white ox or wice 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 samyojana lies in the chanda-rdga.® 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 wero otherwise, then one had
to rule out the very basis of the practice of higher life (brakmacariyavisa), which
hes as its goal the elimination of all suffering (samma-dukkhakkhaya).? More or
less the same idea is reflected in the Indriyabhdvana Sutta® where Buddha questions
2 disciple of Parasariya how his teaches the culture of the senses. In reply
the latter says that the scnses are to be trained to the extent when they fail to fulfill
their respective functions : The eye does not see forms ; the ear does not hear sounds.
Buddba rejoins that this kind of sense-culture would lead 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 as they really are (yathabhitam).

Because riipa in itself is not & samyojana—therefore freedom from ripa (rapassa
nissaranam) means, not the abandonment and elimination of 7épa, but the abandon-
ment and elimination of ckanda-raga towards r@ipe. ®* Oneis said to be freed from the
Evil One when one ceases to grasp at rapa—ripam ddiyamano multo papimato.1®
It is with the complete waning away (khayd), oessstlon (nirodha), ]ettmg go (caga),
or abandonment (patinissagga) of whatever desire (chanda), passion (rdga), attach~
ment (nandz), oraving (tanhd), graspings (upadana) and all kinds of mental pre-
judices and biases (cefaso adhitthanabhinivesanusaya) towards (in relation to) ripa,

18 I, p. 4.
3 Ibid. III, p. 187 ; also Dhs. pp. 125, 133.
3 Dhs. pp. 126, 133.

4 Ibid. loc. cit.

¢ S. IV, pp. 162-5.

¢ Na kho avuso Kotthita cakkhu riipanar n m na riipd cakkh m. Ya#
ca tattha tad ubhayam palicca upp ¢ chandardgo tam taltha samyojanam . Noklwdvuao
kalo balivaddo odd g . napi oddto bals ”ka!ana"' 14,
samyojanam. Yena ca kho eke’nadammavdyumnava / tam tattha san m. Lvam
eva kho Guuso na cakkhu .. —S. IV, p. 163.

? Cakklu va Gvuso ripd yanam abhavissa rdpd va cakkh my m na yidam
brah iyavaso paRdyetha sammadukkhakkhoyaya—s. IV, p. 103.

¢ See M. III, pp. 29 ff.

* Cf. Yo bhikkhave rapesu chandardgovi handardgappahanam dam ripassa nissaranat—
8.1V, p. 99.

18, III, p. 74.
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that the mind is said to be *“ suvimutta », well-freed, from rfipa.> Hence it is that the
monks are constantly advnsed to eschew 2ll kinds of desire and passion in respect of
ripa—yo bhikkhave ra@p m chandardgo tam pajakatha.®

But this ckanda-raga cannot be properly d.lsclplmed or eliminated without a proper
knowledge about the nature of ripa. In other words, because ripa is samyojaniya—
therefore it should be parififieyya (understood, hended).® Ignorance breeds
attachment which in turn impedes spiritual progress For it is by not knowing, not
seeing things as they truly are that one gets attached to them—ajanam apassam
sarajjati. ¢ Hence if one wants to free oneself from r¢pa, i.e. to free from the attach-
ment to rdpa, one should know its true nature. One who is wanting in such knowledge
canpot be expected to make an end of suffering (dukkha)—Rapam bhikkhave anabhi-
Jjanam aparija . . . abkabbo dukkhakkhayiya.® Hence it is that the monks are
advised to be “ ﬂiqmﬁfzd », “ knowers of matter ”. One who is not répas#& cannot
be expected to reach the hlgher stages of spiritual progress (vuddhi, virdlhi). ¢

Hero then is the relevance of the analysis of matter to the practical doctrine and
discipline of Buddhiam. Buddhism recognizes that répa is samyojaniye and con-
oludes that it should (therefore) be pariifieyys. The analysis of matter is thus
necessitated by an ethical need and is therefore eleborated mainly in the interests
of ethics. This is also true of the Buddhist anealysis of mind (ndma). Both mind
(ndma) and matter (rpa) are analysed and described with a practical end in view.

In the earlier texts where ripa is explaincd in simple and general terms the ethical
approach to the subject is much more pronounced. That ripa is impermanent
and that therefore it cannot be made the basis of true happiness is the main theme
that runs throughout all such discussions.

‘Whatever form it assumes riépg is certainly not permanent (nicca, dhuva). 7 Its
origination is manifested (uppddo paRiidyati); so is its dissolution( vayo’pi pafifidyati).8
It arises owing to a complex of causes (paticca-samuppanna), is conditioned (sankhata),
is subjeot to becoming otherwise or change (a@tiathabhavi), to waning away (kkaya-
dhamma), to passing away (vayadkamma), to tion (nirodhadh. ). This
is true of all ripa, whether it exists as a part of the complex that makes the living
being (ajjhaitam, ajjhattika) or whether it exists externally (bahiddha, bahira). “There
comes & time when the external water-element is wroth and the external earth-
elemont disappears before it. Then will this external earth-element, ancient though
it be, reveal how transient is its nature, how subject to dissolution and decay, how
muteble. And what of this short-lived body bred of cravings?” 2 Since all ripa

18,11, p. 68.

3 8. I, p. 169.

* Of. Rapam bhikkhave parifieyyo dhammo . . . —8. I1, p. 159.
4 M. III, p. 287.

8 8. XTI, p. 27 ; see specially S. ITT, pp. 260-63.

¢ See M. X, pp. 220-23.

7 8. I, p. 139.

$ M. III, p. 282.

* Ses §. XTI, pp. 24, 43, 126.

1 £BB, Vol. V, p. 134 (M. T, p. 185).
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in which one participates is characterized by impermanence, it cannot be made the
basis of true happiness. It may give rise to some kind of pleasure—for otherwise
tho living beings would not get attached to it '—but certeinly not permanent happi-
ness. 'The things one gets attached to are constantly changing. Hence attachment
to them would inevitably lead to unrest and sorrow.2 One who follows them with
avid greed and passion will have his mind scattered and dissipated (vikkhitta, visata).®
For they give rise to ideas of attachment and repugnance and hence to 2 desire to
satisfy the feelings so excited.

Accordingly ripa is often described in such o way as to bring into relief the dangers
(ddinava) that arise from attachment to it and the happiness that results from detach-
ment from it. Hence it is thet rdpa is ofton deacribed as, or compared to, Méra,
a slayer (mdretd), a disease (roga), & pestering wound (ganda), an arrow (salla), pain
(agha), & slaughterer (vadhaka), fire (dditta) Theso arc descriptions made for the
purpose of religious edification, and as such should be understood in a profoundly
religious context. They testify not only to the reality of ripa but also to its provo-
cative influence.

With this same purpose in view, sometimes ripa is sought to be described in quite a
different way—in a way which seems to suggest its unreslity. Ripa, it is said,
should be approached as sufifia (void),tuccha (false), ritta (empty)and asdra (essence-
less) & Sum]ar statements are extended to the other four khandhas, too. In the
S i , for inst ripa is compared to a drop of froth (phenapinda),
vedana to a bubble of water (bubbula), safifid to a mirage (marici), sarkhira to a
plantain-trunk (kadali) and vififidna to an illusion (mayd).® In the Suttanipita
Mogharaja is bidden to consider the world as sufi Aifiato lokam avekkh 7
Then we have : “‘ajjhattasi ca bahiddha ca naithi kifici ti passato’™ (There is nothing
internal or external to one who thinks : Is there anything) ;' natthi ¢ nissGya tarassu
ogham” ® (Cross the flood basing on the thought : There is nothing).

Statements such as these seem to give the impression that Buddhism (as represenbed
in the Nikayas) does not believe in the reality of ripa or any other kkandhas-and
that it is, or, at least tends to be, nihilistic. In point of fact, Prof. Kern who confirms
Prof. Waddell’'s suggestion, namely that early Buddhism is an ‘‘ idealistio
nihilism”,® refers to the last two statements as an instance where “nihilism is
tersely expressed”.}

1 No cedam bhikkh & pas assado abhavisca na yidam salts ripesu sarajjeyyum. Yasma
ca kho bhikkhave atthi rdpamzm aseddo tasma salta rapesu sarajjanti—S. IV, p. ¢3.
t 0f. 8. 111, p. 107.
* See M. III, p. 225.
4 See 5. III, pp. 32, 33, 114 ; IV, p. 189 ; of. MA. Nd. IT, p. 277 where 43 ways of spproaching
ripa are given.
¥ 8eo Mhk. Nd. II, p. 277.
¢ Phenapmdupamm mpam vzdand bubbvdupama/nwrmkupama 26RAAG sarkhbrG kadalipama|
ca dh {l—op. cit. III, p. 142,
70p. c-.l. p- 217 (verse, 1119).
¢ Ibid. p. 216 (verse, 1113).
® Ibid. p. 206 (vorse, 1070).
1 8ee Waddell, Buddhism of Ttbet, p. 121 ; also JRAS (London, 1894), pp. 567 ff.
1 Seo Kern, Manual of Indian Buddkism, p. 50 n. 6.
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These statements, it seems to us, are made in a profoundly religious context.
And once they are understood in this context, they do not lend themselves to such
an interpretation,

Sufiiatd, as explained in the Nikdyas, does not really mean void (although we have
translated it 80) but devoid—devoid of atta (self, substance) or of anything pertaining
to atla (altaniyena).® Rilta, tuccha, asare carry more or less the same meaning.
To deny & persistent or ever-perduring substance, mental or material, does not mean
that the world of experience is unreal. It only amounts to & different.interpretation
of the world. The Nikayas make it abundantly olear that the cosmos or the world
(loka) is lacking (@na) in any persi and per t substance and that conse-
quently it cannot be held to be permanent (dhuva). In view of this fact, it is not
possiblé to regard it an one’s own (saka) or as a haven of security (tana).? Hence
the description of the world as sufifia, tuccha, rilta is not without significance even
within a realistic context.

Stated otherwise, thoso statements which seem to suggest a nihilistic metephysic
are really indicative of the fact of dukkka, which characterizes all forms of samsaric
existence. Tho term, dukkha, as pointed out by Prof. Stoherbatsky, 2 should not
always be translated as “pain”, “misery”, or ““suffering”. As a philosophical term
it means much more, in the sense that it includes such idees as “imperfection”,
“absence of an abiding substance”, “conflict”, “unrest”. This explains why the
characterization, dukkha, is extended even to matter. It also explains why the
states of jhana, resulting from the practice of higher meditation and which are
free from suffering as ordinarily understood, are also included in dukkka. For they,
t00, are conditioned and subject to change. The later scholiasts recognize the wider
implications of the term when they explain it as three-fold, namely, dukkha-dukkha
(dukkha s suffering), viparinama-dukkha (dukkha as change) and sankkara-dukkha
(dukkha as conditioned state).4

It is, in fact, these wider implications of the term dukkka that are brought into
relief in the few quotations we have cited above. Moreover, if the texts sometimes
describe ““samsdric” existence in such a way as to suggest its unreality this is under-
standable, particularly in a religious context. That is to say, for the purpose of
religious edification it was ncoessary to show what a worthless thing “ samsaric”
existence is when compared to the eternal bliss of Nibbana. What is involved here
ig a ques ion of valuation. Since Nibbana represents tho highest goal, from the
point of view of Nibbana, samsdra is, in a way, & “nonentity”. For it does not afford
& permanent basis on which permanent happiness can be established. In this sense
it is unreal. This seems to be the reason why the Suttanipita says that one should
cross the “flood”, thinking that there is nothing here.

1 0f. Suiiilo loko sufifio loko 4 bhante vuccati. Kitt&vald nu kho bhante sufifio loko ¢ vuccati
Yasma ca kho Ananda sudflam attena vd attaniyena vd tasma sufisio loko ti vuccati—S. IV,p. b4 3
8oe also Coomaraswamy, HJO8. Vol. IV, (1939), p. 189,

% 806 e.g. M. II, pp. 68 ff.

8 Conce tion of Buddhist Nirvina, pp. 54 ff.; see also W.Rahuls, THQ., Vol. XXXII, pp. 249 ff.

4 8oe Vism. p. 489,
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Statements 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 . * Verily I declare to you,my friend,that within this very body, mortal
88 it is and only & fathom high, but conscious and endowed with mind, is the world
and the waxzing 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 these one
may be tempted to conclude that Buddhism as revealed from the earlier texts is,
or, at least, tends to be, idealistic. The presence of such statements should become
clear if we constantly keep in mind the obvious fact that Buddhism is & religion and
that mental culture plays an important part in it.

Since the whole Buddhist practical dootrine and discipline, which has the attain.
ment of Nibbina es its final goal, is based on a course of mental culture, it is but
natural if Buddhism gives a pre-eminent position to mind. But from this oircum.-
stance the conclusion does not r ily follow that matter exists by virtue of
mind. Repa is not “manomaya’, mind.-made, but manorama, ® pleasing the mind,
provoking the mind. Consciousness (vififidna) is said to be “ oxternally agitated
and dissipated ”’ (bahiddha vikkhittam visatam) when one with avid greed and passion
follows the sense-objects.4 To one who is not free from passion, craving, desire and
thirst towards ripa, with the change and dissolution of ripa there arise all kinds of
frustration.® But when one knows things as they truly are, i.e., as anicca, dukkha
and analta, one ceasos 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 attach-
ment to things is to got fettered by them, even so detachment from them is to get
freed from them. Thus 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.

The latter quotation, a8 pointed out by Prof. Keith,” need not be understood as a
taphysical deli It points to the fact that salvation is within oneself and

1 Qittena niyyati loko cittena parikissati—S. I, p. 39.

3 Api khvaham Gouso # im yeva vyd i kalevau imhi ke lokal ca p apemi
lokasamudayasi ca lokamrodbar"s ca lokanirodh patipadait ca —S. I, p. 62; see also
A. TI, p. 48 (tr. from Dialogues of the Buddha, I,p 273)

3 M. I, p. 56.

4 Of. Katham ¢Gvuso bahiddhd vidifianam vikkhittam visatan i vuccau? Idh'awso bhzkkhuno
cakk7mnd1'ﬁ40amdwa, ipanimitlanusarim viiidnam hoti ripans !/ rap

tntbaddham . . . (applied to the othor sense-organs, too)—J»A. IIT, p. 225,

* Of. . . . raps avigatardg { d ig igatapipa g nh
tassa rip viparin Aathabhdvd  upp i sokaporidevadukkhad pOYG
8. IIL, p. 123.

¢ Seo D. I, p. 239 ; 8. III, p. 123,
% Bud. Phi. p. 66.
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that therefore one must work out one’s own salvation—a theme on which the Nikayes
oonstantly dwell upon. ! It is more in the nature of a counsel on self-reliance, and it
is scarcely possible to draw any idealistic implications from it.

A somewhat similar idea seems to be reflected in another oft-recurrent statement,
namely, “ Where there is oye, where there is visible (ripa), where there is visual con-

sciousness . . ., there lies the world...”. The same formula is extended to the
other sense-orgnns and the correspondmg senee-ob]ecba 2 This has sometimes been
Jerstood as count g 8 ] listio interpretation of the external world :

The external world has no mdependent reality but is dependent on the activities of
the senses.3 Taken in itself the quotation does point to such a conclusion. How-
aver, it scems 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,
made in the interests of the Buddhist practical doctrine and discipline, to show what
“ world * (loka) means for each individual. As far as each individual is concerned,
bis knowledge of things, mentel as well as material, is gained through the activities
of his six sense-spheres (sal-ayatarna).* 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 doctrino and discipline advocates the
elimination of all ideas of attachment and repugnance, it is understandable if the
texts say that, as far as each individual is concerned, the world is synonymous with
tho activities of his six sense-spheres. This, it secems to us, is the context in which
the above and similar statements should be understood. The severely practical
approach of Buddhism seems to be responsible for their presence. It is also not
without significance that the above-mentioned definition of the world is often accom-
panied by the words, “ ariyassa vinaye ”,® i.e., in (according to) the noble dis-
cipline. That it was made in & narrower context is therefore fairly obvious.

If we base ourselves on the Pali Nikayas, then we should be compelled 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-menta) existence of matter and the external world is clearly suggested by the
texts. Throughout the discourses it is the language of realism that one encounters. &
The whole Buddhist practical doctrine and discipline, which has the attainment of
Nibbana as its final goal, is based on the recognition of the material world and the
conscious living beings living therein.

As soon as an individual is born the outside world plays upon that individual.
Sensations are stirred up within. They give rise to idees of attachment and repug-
nance. There arises desiro to satisfy the excited feelings. This is the problem in

1 Cf. Auta hi attano natho—Dhp. 24 ; Attadipa bhikkhave vikaratha—D. II, p. 187.

3 Yattha . . . atthi cakkhum atthi ripd atthi cakkhuvifidnam . . . atthi tattha loko . . —8.XV, p.39.
3 See Sarathchandra, Bud. Psy. of Percep., p. 11.

48ee 8. IV, pp. 87, 96.

8800 S. IV, p. 95 ; 4.1V, p. 430.

¢ Soe Keith, Bud. Phi. Ch. LiI.
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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 all kinds
of unrest and attendant miseries.? It is this situation which Buddhism seeks to
explain, not for its own sake, but for making an end of all suffering. As & philosophy
Buddhism begins where necessity sets in.

The Simsaps 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 ultimate 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
speoulations 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 aside. 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 dukkha and its elimination that Buddhism is primarily
intorested. “As the vast ocean, O disciples, is impregnated with one taste, the taste
of salt, even 80 this doctrine and discipline is impregnated with one taste, the taste
of deliverance .5 But in order to fashion out & way of deliverance from samsdra,
it was necessary to study the nature of * samsaric” existence. The individual
should be shown exzactly where he stands in relation to the universe around and
within him, the obstacles with which he is besetted and the potentielities with which
he is 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
khandhas, ayatanas and dhatus. They are the component factors into which exis-
tence is analysed. They purport to show that there does not exist & “ unity ”,
“ gubstance ', ““ atta ”’ or * jiva”. Unity is really a complex of factors, ““ one ”
is really “ many ”. This applies to both mind (nama) and matter (ripa). Both
exist as complexes. In the cage of living beings there is no self (ata) which is im-
mortal, while in the case of things in general there is no essence which is ever-per-
during. That existence does not consist of a primary substance, mental or material,
but is composed of & variety of factors is the conclusion that could be drawn from
the analyses into khandhas, dyatanas and dhdtus. * The Tathagata sees in its true

1 Gf.Cakkhu# ca pu;wca nlpa co uppa_uau cakkhumi[ﬁamm Lmnwm sangati phasso pha.asapaccayd

vadana di P P /P J: G bhavo bhavapaccayd jak
yé Jard 7 ..,m.,,..." dukkhad (paydsd bl ; lied to the

‘other gl and the bjects)—¥S. I, p. 73.

* Seo S. V, pp. 437-8.

* Oldenberg, Buddha . .., p. 205.

‘SeeMIpp 426 ff. ; SVp488

5 S G pi bhikkh o ddo ekaraso lonaraso, evam eva kho bhikkhave ayam dhamma-
vinayo ekaraso vimutliraso.— Vin, II, p.239.
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perspeotive the world which consists of a plurality of elements, a variety of elements

—“ Tathagato . . . aneka-dhdtu-nand-dhatu-lokam yathabhitam pajanaii .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 call Buddhism
(as represented in the Nikiyas) pluralistic.

Prof. Murti is inclined to believe that the doctrine of elements (khandha-dhitu-
@yatana) was not meant to be taken as an ultimate standpoint : ““ On our interpre-
tation the doctrine of el ts was 'y as & preliminary step. If there had
been only the subst view (@mavdda) in the ﬂeld Buddha could not have been
led to the dialeotical consciousness. A modal view too was necessary. A thesis
had to be opposed by a counter-thesis before there could emerge the dialectical
consoiousness. Then alone could there be & 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”.®

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 which
Buddhism advocates the eradication of all kinds of attachment to, or craving for,
any kind of thing, mentsl 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 end the Buddhist practical doctrine and discipline. Al-
though existence is reduced to & multiplicity of basic factors, this certainly does not
mean that one should lean on them, that one should have any attachment to them.
They are as impermanent a8 the compounds they produce. They too belong to the
level of “ sameidric ” existence. Hence they too should be transcended in the sense
that one should free oneself from any kind of desire towards them. Dhatu-kusalata,
the ability in the analysis of existence into different elements, is in itself not sufficient.
In the context of the practical doctrine and discipline, it is only a preliminary step
to manasikara-kusalatd,® the ability to refleot on their true nature, i.e. as im-
permenent (anicca), as devoid of any persistent substance (anaéla) 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.?
Thus within the context of the Buddhist ethical discipline, dhatu-kusalatd is only a
preliminary step to manasikira-kuselatd, and manasikara-kusalatd is only a prelimi-
nary step to the elimination of all desires, which in turn has the realization of Nibbina
a8 its goal. But the advocacy of non-attachment (even) to the basic factors does
not necessarily mean that they are considered as ultimately unreal. It seems that

1 M.1, p. 70,

% Bee Bud. Logic, I, pp. 3-7.

3 Cent. Phi. of Bud., p. 54.

4 0f. for instence, the Milapariyaya Sutte in M.I, pp. 1 ff.; see also Warder, BSOAS. Vol.
Xvin. p. 50.

5 8ee A. I, p. 83.

¢ Ibdd. loc. cis.

? Cf. Puna ca parom Gvuso bhikkhuno rupam maomasikaroto ripesu citlam na pakkhondati
nappasidati na santifthati . . . —D. I, p. 239.
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it is the immense emphasis 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 (khandha-dhatu-Gyatana) is
not meant as an ultimate standpoint.

The fundamental character of Buddhist philosophy (as represented in the Nikayas)
is well illustrated by the Buddhist refutation of the four theses, namely, sabbam
aithi, sabbam natthi, sabbam ekattam and sabbam puthuttam.?

Avoiding the two extremes (ania) of sabbam atthi (overything is) and sabbam nalthi
(everything is not), it steers a middle course : “ This world, O Kaccéna, generally
proceeds on a duality, of the ‘ it is * and the ‘ it is not .  But, O Kaccana, 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, Kaccéna, perceives in truth and wisdom
how things pass away in this world, in his eyes thereis no* it is * in thisworld.” 2 Thus
neither Being nor non-Being is the truth. There is only Becoming, happening by
way of cause, continuity without identity, persistence without a persisting substance,
“ 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 basio factors of existenco or the compounds they produce. They are
conditioned (sarikhata), brought about by certain causes (paticcasamuppanna) and
are subject to dissolution (nirodkadhamma). Anicca (impermanence), a#tfiathaiia
(otherwiseness), viparipdma (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 frequenoy, indicate the great emphasis with which
Buddhism advocated its doctrine of change.4

Buddhism also steers a middle course betweon sabbam ekaltam and sabbam pu-
thuttam.® Ekattam implies a unity, a whole with fractions. The component parts
of the universe, according to the Buddhist analysis, are not fractions of & whole indi-
cating an absolute unity (¢katta), but a number of co-ordinate ultimates. This seems
to be the reason why Buddhism refuses to subscribe to the view of existence implied
by tho thesis, sabbam ekattam. Puthulta, on the other hand, implies a theory of
“ absolute separateness ” and suggests that the world is a concatenation of scparate
and discrete factors with no inter-connection, with no inter-dependence. A theory
of this kind is, in fact, advocated by one of the six paribbgjakas mentioned in the

18ece S. 1L, p. 77.

s Doayanissito kh n K loko yebh thitait ca nalthilad ca.
Lok kho Kaced: yathabhitan AfGya passato ya loke nalthild sd na
hoti. Lokanirodham kho Iaccd: thabhitan ippaRiaya passato ya loke althitd sé na

hoti.—&. 11, p. 17.

34.1,p.78.

¢ Two things should, however, be noted : One is that in the earlier texts the dootrine of chango
is not explained on the basis of a theory of moments, as is done in the later texts. The other
is that the rolative permanence of matter is not denied.— geoe above, pp. 81 ff.

4 8eo S, II, p. 77.
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Samafifiaphala Butta.l The Buddhist view of existence does not amount to such an
extreme (ania). For according to Buddhism the factors of existence aro inter-
connected by laws of causality. Although the factors are not the fractions of a
whole, yet they are inter-connected and inter-dependent. Thus causslity empha-
sizes some kind of unity, but not an extreme form of unity as implied by sabdam
ekattam.

In the works of the Abhidhamme, Pitaka the realistic and pluralistic view of exis-
tence is retained and is developed further. That existence does not conaist of a
primary substance is the main theme that is sought to be explained here. Although
the analyses into kkandhas, dyatanas and dhitus are retained, the general pattern
of the analysis has undergone some notable change. Name (mind, the montal)
is divided into two broad groups as céita (conseic ) and cetasika (consciousness-
concomitants). Ripa (matter)is divided (analysed) into twenty seven items. These
mental and material factors of existence are introduced by the technical term,
dhamma.

The definition of these mental and material dhammas and the explanation of their
inter-connection form the primary function of the works of the Abhidhamma, Pitaka.
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 Dhammasaigani and other Abhidhamma pakara-
nas, one encounters interminable lists of classifications. Although they may appear
as repetitivo and therefore monotonous, yet they serve a useful purpose. For they
bring into relief, not only the individual characteristics of each dhamma, but also
its position in relation to other dkammas.

In the list of répa-dkammas given in the works of the Abhidhamma Pitaka, some
of the items—particularly those which in the post-canonical Abhidhammic works
are brought under the heading, anipphanna—may appear as artificial constructions.
However, if we try to understand the list in the context of the Buddhist (Theravada)
philosophy and its practical doctrine and discipline, the selection of the items becomes
meaningful.

Of the twenty seven? ripa-dhammas, the four makabkatas and ripa, gandha,
rasa end @hdra oxplain the constitution of matter in general. For they are the
basio el ts (the avinibhoga-rilpa of the commentators) present in all instances
of matter, whether they exist as a part of the complex that makes the living being or
otherwise. Sadda stends for sound, and dkasa-dhatu for delimited space, the space
delimited by matter. All the remaining seventeen items pertain exclusively to the
body of a living being. This fact, at least indirectly, suggests that it was the physical
aspects of & personality more than matter in general that drew the special attention
of the Abhidhammikes. When we remember the nature and thescope of the Buddhist

1 gf. the doctri d to Pakudhe Kaccaysna in D. I, p. 586.
3 4.¢, aocording to the works of the Abhidhamme Pitaka.
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analysis of exist such a situation becomes quite understandable. Of the seven-
teen items in question five, namely cakkhu, sota, ghana, jivhi 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. Iithindriya end
pummdnya signify the sex -distinctions, and rdpa-jivitindriya accounts for the life
principle of % d matter. The two vififiatiis, na,mely kayavififiatti and
vacivififiaits, explain how a personality expresses itself. They are really connected
with the Buddhist theory of kamma. For they represent the physical manifestation
of karmically qualifiable thoughts The triad of lakuid, mudutd and kammafifiata
shows the speciel importance attached to bodily health or efficiency (which is neces-
sary for mental cu]t.ure). The last four items, namely upacaya, santati, jarata and

3 t four ph 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 ripa-dhammas
is an attempt to explain and account for all the physical aspects—as well as certain
facts connected with these physical aspects—of a personality and its physical
environment.
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Atharva-veda, 66
Atindriya, 46
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Atman, see Atta

Atmavada, 115, 173

Atom, see Paraminu and Ripakalapa

Atomio aggregation, principle of, 161

Atomic non-contact, 54, 150, 151, 163

Atomism, 30, 54, 141-162

Atta, 114, 169, 172

Attabhava, 114
Attha.dhsmma-kalapa, 143, 144

Atthekatha, Sihals, 52, 63, n. 7, 141

Atthasalini, 22, 27, 42, 45, 61 52, 83, 54,
85, 57, 58, 09 148

Atthi-paccays, 31, 32, 125,138
ika

Aupacayika, 14

Avarana-laksanas, 13

Avici-jara, see Jaratd

Avigata-paccays, 31, 32, 125, 138

Avighna-bhava, 126

Avijiiapti-rips, 36, 38, 39, 40, 51, 52, 71

Avinibbhuttavids, 24

Avinibhoga, 23, 62, 152

Avinibhoga-ripa, 33, 145, 162, 176

Avinirbhéga, see Avinibhoga

Avififianika, 1569

Avithatata, 77

Avyabhicara, 50

Avyikata (amoral), 70

Avyikata (unexplained), 17.

Ayatanas, 34, 36, 36, 37, 44, 62 78, 100, 172;
ajjhattika-, 35 36,79; b&hu‘&-, 35, 36

Ayo-kanta, 53
Ayu, 59, 60

Bahiddha, riipam, 8, 11, 39, 118, 167
Bahira-riips, 8, 35, 79, 100, 101, 102, 187
Buhyxmumeyava.da, 52

Bandhanatta, 14, 18, 29, 45

Basic Octad, see Sudd}mnhaka
Basis-Conditi ee i

Being (Bhava), 174 non- (Abhav&), 174
Bhadanta, 141, 151

Bhadanta Sllln.bha, 20, 28

Bhanga, 43, 67, 132

Bhaﬂgakkhnr,x&, 6 Kha.\',m

&, 86

Bhautika-| (mpe), see Upada-rips

Bhautike-spragtavya, see Photthabba

Bhava-dasaka, 161

Bhévendriye, 46

Bhinna-nissayaté, 56

Bhiida.catukka, 16

Bhiita, see Mahabhita

Bhiita-paramparé, 52

Bhiita-ripa, see Mahabhites

Bhat agtavya, see Photthabba

Bijates, 28

Bodily Expvesslon, see Kaya-vidfiatti

Bodily E: Nonad, see Kayavi
navaka

Body, 1, 10, 77, 78, 81, 83, 89, 111, 133, 138,
176 ; growt.h of 79, 80 81; contmmw of,
80; decay of, 80; nmpermanence of, 81;
see also Ripa and "Sarira

Body-decad, ses Kaya-dasaka

Body ibility, ses Kaya-prasa

Brahma, 58, 108

Btahmaeanya.vasa.. 166

Buddha, 10, 22, 47 98, 166, 173

Buddhadatm, 85, 8

Buddhadeva, 34, 141

Buddhaghosa, 1, 18, 21, 22, 23, 25, 30, 47,
48, 63 n. 7, 668, 62, 85, 86, 93, 106, 111,
125, 144

Buddhism, 18, 17, 286, 30, 83 ; earliest form of,
40, 165, 165, n. 1; and idealism, 170,
171; and nihilism, 188; and pheno-
menahsm, 171, 172 ; and pluralism, 173 ;
and realism, 171, 172, 173 ; as & spiritual
disoipline, 185

Caitts, see Cotasika

Cakkhayatana, see Cakkhu and Ayatena

Cakkhu, 2, 34, 36, 37, 44, 71, 79, 176; see
also Ayatana

Cakkhu-dasaka, 166, 184

Cakkhu.vififidna, see VidAdna

Calana, 73

Canon, Pali, 1, 2, 62, 141

Caraka, 16, 46 6

Canyapltak&, 10

Causation, laws of, 15

Cause, see Hotu

Causa -Condition, see Hetu graty&ya.

t of, ace

Ge sta, &

Oetma, 39 40, 61, 71, 183, 134

Cetasika, 33, 34, 59, 100, 112; eabba-
citta-sédhﬁr&nav, 59, 134

Ceylon, 86, n. 3, 142

Chambhitatta, 20

Chanda-rdga, 166, 167

Chanda-samadhi, 129

Change, dootrine of, 86, 174

Chinese sources, 92, 126

Citts, 33, 34, 42, 69, 61, 66, 68, 8I, 112,
113, 115, 128, 159, 160, 161, 176 ; sec also
Viiifidna

Cittanuparivatti, 74, 100, 101

Citta.sahabhu, 74, 76, 77, 100, 101

Citta- samutthana, 68, 69, 72, 73, 74, 75,
76, 100, 101, 108, 112, 129, 131, 136,
157, 169"

Citta-viprayukta-samskaras, 40, 41, 59, 1568

Co-existent Cause, sec Sahabhi-hetu

Cohesion, see Bandhanatta

Cold, see Sita

Colour, see Vanna and Ripa

Commentaries, Peli, 21, 27, 49, 141

Commentators, 1, 2, 3 23, 35, 41, 42, 44, 55,
63, 84, 67,73,76, 7

Compendlums Ahhndhammw. l4n

C dition, ses S

Concentration, stages of, 2

Conception, moment of, 79, 89, 131, 135, 136,
176

L Y

Condition, s Pacoaya

Configuration, see Rupa and Senthina

Conflict in Keason, 173

Consciousness, eighty-one worldly classes of,
4, 6 ; eight lokuttara olasses of, 4, 6, 7;
see also Citta and Vififians

Consciousness-concomitants, see Cetasikea
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Contiguity-Condition, ses Anantara-y Y ot 1 sories, 52, 53
Contingent existence, 42 Elemonta.l substanoes, 16, 155; Nyaya-
Correlation, system of, see Pacoaydl Y Vaigegika thoory of, 166

Cosmology, Buddhist, 1, 160
Cunna, 143, 144. 146, 140

Dargtantikas, 36, 71, 72, 74, 115
Dasgupta, S. N, y ll,n. 1

Davata, 14, 19, 2

Dosidesa-vavatthans, 53
De$éntara-gamana, 21
Deééntara-samkranti, 7'

Deéinberotpsul, 21, 32 54, 70, 72, 74, 0.

Dhlunm& 34, 40, 41 34 125

Dhammapila, 1, 4, 43

Dhamm&sar\gan!, iz, 20 31 44, 49, 54, 55,
58, 62, 63, 89, 70, 72, 73, 74, 18, 11, 91,
94, 95, 98, 103, 105, 106, 108, 110, 112,
116, 128, 176

Dhammayatana, 30, 85, 37, 39, 40, 43, 93

Dht;mén&yatana-rﬁp&, 36, 36, 37, 38, 39, 41,
5

Dhammi cyatm-upada-mpa. 44

Dhofifiamiss, 14!

2!-&rmashklya, 97 b

, 6ee
Dhétu-dhatu, 43, n. §
Dhétukkhobha, 78
Dhitu-kusalata, 173
Dhutu-pmrnpnu., 652
Dhatus, 16, 28, 100, 172
Dislectical consciousness, 173
gnbb:h:‘?k&k;n;;d‘lw 142, 14
ig- tva, » 148
Dighanikaya, 36, 108

Disappearance-Condition, see Vigata-
paccays

Discourses, hortative, 44

Dissocintion-Condition, sece  Vippayutta-

Ppacoaya
Distonsion, se¢ Thambhitatta

Elemants, dootrine of, 173

Elements of existence, ses Dharnma
Embryo, growth of, 80

Ether, ses Akasa

Ethical guahzy, faotors of, 137

Ethics, Buddhist, 165

Exegosis, Buddhist, 10, 12

Exietence, analysis of, 176

Extension, see Pattharana

Extension, element of, see Pathavi-dhatu
Extrusiveness of Primary Elements, seo

Ussade
Eye-docad, see Cakkhu.dasake

Faoultios, ses Indriya
Faculty-Condition, ses Indriya-pacceya
Feelings, see Vedand

Femininity, faculty of, see Itthindriya
Femininity-decad, ses Itthibhava-dasaka
Figure, see S8anthéna and Ripa
Fire-elerent, see Tojo-dhétu

Fluidity, see Davata

Gandhe, 6, 7, 11, 25, 33, 34, 35, 37, 49, b4,
56, 62, 107, 143, 145, 154, 166, 160, 162 ;
ittna-, 54 ; anittha-, 64 ; same-, 54

Gandhayatena, ses Gandha

Gantha, Ganthanlya, 166

Garbhéavakranti Sutre, 34

Gesture, 89 ; sec also Kayavififiatbi

Ghana, 6, 34, 36 37, 44, 64, 79, 176

Ghana-dasaka, 166, 161

Ghina-viiifidns, see Vififiana

Ghénayatens, sce Ghana

Ghattane, 38, 54, 169

Ghosaka, 107

Ghosa-kamma, 76

Ghosuccarans, 76

Gunas (of prakyti), 22
Divino eyo, se¢ Dibba-calckhu Gurutva, 18
Dadooo,d of Bodily E?rosaion and Pla.stioity,
Habitusl-R PN Ty see X

see K
Dodocad of Sound and Plastivity, see Sadda-
le,huudn dvadasaka

D Condition, see Adhipati-p Y
Done-measure, 143, 146
Dosa, 137

Dravatva, ses Davata

Dravya, 27, 160

Dravya-paramanu, see Paramanu

Dravyasat, 52, 61, 70, 148

Dravyondriys, 46

Dukkha, 30, 43, 167, 169, 170, 172, 173;
dukkhnn 43, n. 6, 169 ; eankhéra., 160 ;

nn&ms- 189
Duk ha-sacce, 12 ; ses also Dukkha
Diiram, Diire, (riipam), 38, 39, 100, 101

Ear-decad, see Sota-dasake
Earth-element, s¢e Pathavi-dhatu
Ecstatic experience, see Jhina
Effoot, see
Eka-cittakkhaniks, 82
Eka-nissaya, 1656

El tal disturb. see Dhatuklchobh

paocaya
Hadaya-vatthu, 36, 43, 44, 62, 63, 64, 80,
n. 3, 132, 139, 167, 169
Harivarman, 40, 41
Hearing, organ of, ses Sota
Heart-! bms see Hadaywvotthu
Heart-basis-deoad, see Vatthu-d
Heat, see Unha and Tejo-dhatu
Hetu, 3, 96, 127 ; six kinds of, 126
Hetu-hetu, 43, n. 5
Hetu-paccays, 125, 137, 138
Hetu-pratyaya, 126, 127
an.rp, (rupam), 39
Hsu k'ung, 92 ses also Akass-dhatu

Iddhipade, 129

Idealists, Buddhist, 148
Identical ceuse, ses Sabhiga-hotu
I diate-Contiguity-Conditi see Seme.-

naentara-paccaya
Impenotrability, ses Pratighate
Impermenence, dootrine of, 81, 82, 83; see
also Anicca
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Indian thought, systems of, 18, 30, 46, 47

Indriya, 47, 49, 56, 67, 65

Indriyabhévana Sutta, 168

Indriyabhinna, 104

Indriya-paceays, 67, 125, 136, 137

Indriya-ripa, 100, 101, 103, 109

Indriy&vinirbhags, 104

Inducement-Condition, see
paccaya

Inference, process of, 30, 35, 3!

Infinite regress, fallacy of, see An.&vawhéna

Infinitesimal units, 160

Intensity, theory of, se¢ Ussada

TIrane, 21

Itthe-gandha, se¢ Gandha

Itthatta, 65, 57

Itthibhava-dasaka, 167

Itthindriya, 34, 37, 43, &5, 56, 57, 157, 176

Upanissaya-

Jainas, Jainism, 16, 30, 46, 97, 160

Jaini, P. 8., 60

Janana-hetu, 31

Janma-hetu, 31

Jarata, as moment, 36 84, 86, 86, 87, 89,
90 ; avici-, 90 ; pakata-, 90

Jam;téa., riipassa, 78, 80, 88, 89, 80, 108, 157,

Jataka, 10, 68

Jhéna, 2, 169 ; riipa, 1, &, n. 1

Jhana-pacceya, 125, 137

Jiva, 172

Jivha, 34, 35, 37, 44, 64, 176

Jivha-dasaka, 158, 161

Jrvha-vififiane, aee Viidiine

Jivhayatana, see Jivha

Jivita-navaka, 166, 167, 159

Jivitindriya, 41, 59, 61, 176 ; ripa-, 34, 43,
59, 60, 61, 80, 160 ; arupa-, 59

Jilaneprasthéna, 38

Kabalinkara.dhara, 33, 35, 37, 43, 61, 62,
85, 68, 107, 113, 135, 143, 145, 154, 1569,
160, 161, 162, 176

Kaccana, 174

Kaivalya-jiiane, 160

Kakkhala, Kakkhalatte, 14, 17, 18, 144

Kalkkhatatva, see K»kk.haln

Kala (time), 16

Kelapa, see Ripakslapa

K.a.lapaﬁga, 146, 147, 151, 153, 166, 157,

Kamadhnbu, see Kamaloka

Kamaloka, 68, 160, 162

Kamma, 39, 42, 48, &8, 61, 65, 68, 94, 104,
106, 109, 110, 112, 113, 133, 159, 160, 176 ;
kaya-, 39, 40; vak-, 40 ; mano-, 39
40; ntmakhamka- 00, 133 134 135

. -

Kmmsﬁﬁe 615, rupasss, 36, 77, 78, 187, 158,
17

Kemma-paccays, 125, 133, 134

Kammesamutthana-rupa, 48, 58, 59, 61, 68,
69, 108, 110, 136, 159

Karsna, 3, 58

Karana-hetu, 126, 127, 129

Karanakase, 97

Karma, see Kamma

Karme-oconditioned matter, ses Ksmma-
samutthéna.ripa

Karma.siddhi-prakar&ga, 72

Karyakada, 87

Katatta-ripa, 110

Kathavatthu, 23, 42, 60, 79, 82, 91, 93, 95,
96, 98, 109

Kathinata, 18

Kavadikira-dhars, see Kabalinkira-ihars

Kaya, 10, 34, 36, 87, 44, 46, 65, 66, 64, 80,
n. 3, 166, 159 160, 176

Kays-dasaka, 166, 181

Kaya-karma, see Kamma

Kaya-prasada, 46

Kayavijhapti, sc6 Kayaviffiatti

Kaya-viifiana, ses Vidfidna

Kayavmnatti, 34, 50, 61, 62, 69-75, 101,

157

Py A.-. bhutadi-dvadasska, 158, 159

Ksysvmﬁath-nava.ka, 158, 169

Kayayatana, ses Kaya

Kayendriya, se6 Kaya

Kiyendriya-nonad, 166

KReith, A. B., 91, 170

Kern, H., 10, 168

Khana, 87, 89, 142; uppada-, 84, 85, 86,
89, 133; thiti., 67, 84, 85, 86, 89, 132;
bhangs-, 85, 88, 87, 89

Khandhas, five, 1, 3, 8, 24, 61, 172

Kharatva, 18

Khijjana, 86

Khitaka (Thera), 77

Khuddakapathe, 112

Ksana, see Khane

Ksans-bhangura, 82

Ksanavada, see theory of Moments

K'ung, 92 ; see also Alisa

Kussle, 58, 70

Lahutd, ripassa, 35, 77, 78, 167, 158, 176
Lahutadekadasaka, 158, 159

Lakkhaps, 17, 22, 46, 144, 146

Life, faculty of, ses Jivitindriya

Likha, 149

Lilu.idity, see Davata

Logagaaa, 97
Loﬁf 169, 171

Maddavatd, 77

Magga-pacoaya, 125, 137

Magnitude, infinite, 16

Mahabhiitas, 8, 14, 16-35, 37, 43, 46, 47, 79,
91, 93, 100, 101, 107, 131, 1861, 162, 175

Mahahatthipadopama Sutta, 106

Mahékotthita, 166

Mahaparinibbéna Sutta, 97

Mahapuruga, 109

M&huanghlkas 48, 108, 110

Meahavastu, 17

Mahavedalla Sutta, 59

Mahavibhaga, 141

Mahavihara, 148

Mahayana, 87, n. 4, 127

Mahigasakas, 82

Majjhimanikays, 11, 11, n. 1, 59, 108
nasikara-kusalata, 173

Manayatana, see Mano



Mano, 30, 35, 37, 45, 62, 65, 66, 79, 80, n. 3

Mano-dhatu, see Mano

Mano-karma, se¢ Kamma

Mano-vififidna, see Viiifiana

Mare, 68, 166, 168

Masculinity, faculty of, ses Purisindriye

Masculnuty-deosd, ceo Pumbhav&dasskz

Material el

Matter, definition of 12 13, 14; ethical
definition of, 1687, 168; elementa of, 14,
16, se¢ also Riipa- dhsmnu denial a8 a
metaphysical entity, 14; ultimate unit of,
150, 153 ; three nharacteristios of, 35, 41,
77, 178, see also Lahutd, Mudut& and
Kammafifiatd ; four phases of, 15, 35,
41, 78-91, 157, see also Upeoeya, Smtah,
Jarata cmd Aniccata ; four generative
conditions of, 42, 43, 68, 113, 169; in
Ripa-loka, 160-162 ; in A.rﬁpmlok&, 160

Mo. Govern, 41, 92, 141

Modical tradition, Indian, 16

Meditation, objeots of, 43

Mental activity, physmel basis of, 62-66;
aee also Hadoya,-vatthu

Mental organ, see Mano

Moetaphysics, avoidenoce of, 170, 171, 172

Moethodology, Ab}udhnmmm. 103

Milindapadhe, 94, 95, 96, 97, 98

Mimamsakas, 46

Mind, see Mano and Citta

Mind, analysis of, 167

Mind, object of, see Dhamméyatana

Mmd-cond\cloned metter, se¢  Citta-
samutthéana-ripa

Mitra (Vedic god), 66

Mobility, see Samudirana

Moha, 137

Mohavicchedanl, 9

Molecule, 142 ; see aloo Samghata-paramanu

Moments, theory of, 21, 70, 84-88, 150

Mono-bheutic (substances), 24

Moral-Root-Condition, s
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Nipphanna, 12, 42, 43, 44
Ni}l:g_}mnna-rﬁpa, 42, 43, 68, 61, 65, 69, 90,

Nipphanna-upada, 44

Nirantaratva, 150, 151

Niravayavat, 142, 147, 151, 153

Nirodha, 80 pransmikhy&- 93; aprati-
sankhyé., 9

N\rodhibhlmukhivatthﬁ, 86, 88

Nirodha-samapatti, 60

Niéraya-hetu, 32

Nissandabhava, 19

Nissaya, 31, 32, 48, 100

Nissaya-pacosya, 64, 125, 132

Nivrtti, 46

Nnyata.-nhnjﬁtu, 14, 33, 145, 155, 162

Nominal entities, see Pafifatti and
Anipphanna-ripa

Non-disapp Conditi see  Avigata-
‘paccaya

Nose-decad, sce Ghana-dasaka

Nutriment, material, see Kabalitkara-ghira

Nutrimont-Condition, se¢ Ahara-pacoaya

Nutrition-conditioned matter, see ‘Aharae-
samutthana-rips

Nyanatiloka Thers, 6

Nyaye-Vaisepikas, 16, 19, 23, 25, 26, 30,
47, 48, 53, 166, 156

Object-Condition, ses A na-p.
Object-Domi Condition, ses A
nidhl]l;stl pacceys
Object-Inducement-Condition, see Aramma-
na- upanissaya-pacoaya
Objective fields, 5, 14, 34, 37, 88, 43, 40-55
8dou.r, ”}f Gand}-:le.m3
, oghaniya,
ik 81 kkhane, 135
Olarika- (ripa), 38, 39, 100, 101
Oldenberg, H., 172
Orgamo uﬂ‘eotmns, 11, 12

o4

ee Fot:
Mobuzm, 20, 70 ; denial of, 21, 22, 64, 70, 72,

Movamenf/s. bedily, 69, 71, 73, 74
Muduté, ripassa, 35, 77, 78. 157 158, 176
Miila-sattva.dra ,n. 6

Malatika, (Abhlgunms N

Murti, T. R. V., 17

Nagasena, 97, 110, 111

Nama, 167, 172, 176

Nama-dharme, 69, 98

Namsakkhandha, 60

Nameripa-samésa, 141

Nanakhanika-kamma, see Kexnma

gotthl paccaya, 125, 140
avabhavépagema, 8|

Nibbans, 4, 5, 7, 42 94, 95, 96, 166, 169,
170, 171

Niddesa, 10

Nihilism, idealistio, 168

Nikgyan, Nikayas, 6, 7, 10, 11, 18, 17, 29,
31, 38, 38, 39, 40, 44, 49, 62, 66, 91, 97,
116, 127, 165, 168, 169, 171, 173

Nikaya-sabhaga, 61

Nippariyaya, 51

of, s¢s Uppidaki}

Pabandha- ﬂutn, see Thiti
Paccays, 1, 3, 23, 24, 31, 43, 53, 57, 67, 74,
126 126, 127 129, 130, 135, 136
choyakam -naya, 126-128
Paccayuppanna-dhemma, 125, 128
Pacohajata-paccaya, 126, 132, 133
Paccupbt&hana, 22, 46
harana, 19
ata-jara, see Jarata
Paﬁoikara.r_m, 25
Panitam, (ripam), 39
Pafifiatti, 41, 42, 52, 61, 67, DB 96
Po,r&kramub&hn,ll King, 1
Paraménu, 15, 26, 30, 64, ]42 144, 146, 147,
148, 149; dravya-, 142, 143 146, 148,
1560, 162, 159 ; aamghﬁtw, 142, 141, 145,
164, 165, 159, 160, 161, 162
Paramattha, 69
Péarasariya, 166
Paribbajakas, 174
Pariccheddlcasa, 162
Pariccheda-rips, 92
Parikamma-nimitta, 2
Parindmsavada, 86
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Parinipphanns, 42, 87

Paripacans, 30

Pariphandans, 73

Pasada, 44, 456

Pasdda-cakkhu, 46

Pasada-riips, 47

Pathavi-dhatu, 14, 18, 18 22, 23, 27-30,
4]5, 48, 76 1, 143—145,

ition, see M

Patibhaga-ninmitta, 2 PEgepaceay

Paticca-samuppanna, 42, 174

Pafthana, 31, 67, 62, 64, 110, 112, 115, 132,

138, 140

Patthomno. 13, 14, 18

Penta-bhautic (substances), 26

Perception, causelity of, 44

Perception, representative theory of, see
Bahyanumeyavada

Perceptions, ses Sailild

Phela, 25, 126, 134

Pha.ss

Pho"hobba 11, 20, 268, 29, 35, 37, 43, 44,
49, 60, 86, 164, 160, 161; bhata., 154;
bhoutxka- 143, 154, 162

Phott.hobb&yatmm, see Photthabba

Pitaputrasamégoma (8itra), 108

Piyaripa, 4-7

Plasticity, undecad of, ses Lahutddekidasake

Post-m«cmce-Condmon, see  Pacchajata-
pacoaysa

Poussin, L. de la Valleo, 31, 53, n. 7, 92,
103, 106, 115, 127, 141

Prajfiapti, m Padifiatti

Prajiiaptiéastra, 100

meﬁaptl-so(t 50 62

Prakaranas (Sanskrit), 21, 127

Prakrti, 22, 30, 97

Prépta, 63, n. 7

Pratibandhana, 13

Pratighéta, 13, 14, 40, 147, 148

Pratisankhyd-nirodhs, ses Nirodha

Pratigthé-hetu, 32

Pratyaya, ses Paccayn

Pratyaya-samagri, 126

Pre-nascence-Condition, 868 Purej

Retribution, cause of, lce V s]m hetu

Retribution-Conditi

Rhys Davids, Mrs., 1, 6, 8, n. l, ]8, 44. 58,
64, 66 81, 91, 112

Ru].hl

Ripa, (mabter), 1,47, 8,11, 12, 13, 38, 38,
39, 43, 50, 65, 60, 71, 72 80, 165, 166,
167, 168, 170, 176 ; (body). 1, 2, 17, 78;
(colour), 1, 2, 33, "34, 49, 60, 107, 143,
145, 154, 155, 162, 175; (Bgure), 1, 2}
{nature, a.ppearance) 1, 4—7 (condlblon,
cause), 1, 3, 4; (objeot. of rnsdlt«emon).
1, 2, 3; (orgamo Affeoblons), 9, 10, ll,
(oosmologloal sense), 1; (* psg'ohologloal
sense), 1; (general moe.mng

Ripa-dhemmas, 8, 11, 12, 14, 15, 37, 39,
40, 42, 43, 44, 55, 66, 59, 63, 65, 67, 98

Ripa-dhatu, see Rapa-loka

Rupaj{‘:.ns, see Jhana

Ripa-kalapa, 14, 15, 30, 64 59, 89, 141~
144, 1486, 147, 149, 1561-162

Rupokkhandha, 1, 2, 4, 5, 8, 9, 10, 11, 60;

ion, 9-11 ; tion, 8, 11, 12

Ripa-loks, 1, 8, n. 1, 58, 180, 161, 162

Ripadna, 167

Ripa-ripe, 43

Rupa-samudéya, 146

Ripa-samutthana-paccaya, 33, 68

Ripayatens, 2, 35, 36, 37, 39, 49, 6}, 62,
70, 71  sce also Ripa

see Ripa-dh
Rupp&h, Ruppans, 9-12, 43

Sabb: 16t dhé ik il

Sebbam, atthi, 174; ekntum, 174, 176:
natthi, 174 ; puthubﬁam, 17¢

Ssbbn-panya.ncxma. 148, 147, 149

Sabba-sarira-byaypaka, 56, 166

Sabda-tanmatrs, 97

Sabhaga-hetu, 126, 127

Sabhaéva, 1, 4, 87, 86 ; s¢s also Ripa

S&bhivénspngama, 86

Sebhéava-raps, 43

Swemrpkheps, 141 R

paceays

Prosenoe Condition, see Atthb?

Primary elements, see Mnhabhuus

Pubbaseliyas, 60, 79, 82

Puggala (Matter), 18, 30

Pumbhéva-dssake, 157

Puxe]ita-pacoaya, 125, 132, 133
Purigindriya, 34, 37, 43, &5, 67, 68, 1567, 176

Quintuplication, Vedinta theory of, ses
Paioikarana

Rahulovida Sutta, 97

Rass, 11, 25, 34, 35, 46, 49, 54, §5, 62, 107,
143, 146, 164, 165, 100. 161, 168, 176

Rasa (functwn), 22, 4

Rasayatana, ses Basa

Ratharenu, 149

Real entitieg, see Nipphanna.ripa

Reai 1 -Conditi

P see Afifia.
maeaiifia-sahajata-pacoays
Reoi i Ce diti. see AfH m.

62

Sedda, 11, 34, 35, 37, 46, 49, 52, 53, 54,
89, 75, 76. 103, 168, 176

Sadds-lahutadi-dvadasaka, 168, 159

Sadda-navaks, 166, 169, 160

Saddayatana, see Sadda

Sahabhii, Sahabhitva, 23, 32, 1

Sahabhii-hetu, 32, 33, 126, 127, 3

S&hlda{jatgépacc&y&, 23, 31, 112, 125, 130, 181

Sskti, 28, 46

Salakkhana-ripa, 43, 68

Salayetana, 79, 171

Salvation, dootrine of, 165
Sama-gandha, ses Gandho
Samanantara-pasceya, 126, 126, 127, 140
Samafiiaphels SButte, 47, 176
Sﬁmatthlyu, 26, 28, 73, 144
Samdh&.ran&. 18, 48

Samgra.ha, 19
Simkhya 18, 22 30, 46, 47, 97

see P

paccaya

&, 43
Sammitiyas, 60 09 70, 71



g:mpsun gooara, 53, n12 T 139
mpayutta-paccayn, 126,

Sempray ukia-hetu, 126, 127

Semséra, Somsano 166, 166, 169, 172
Samsk ses Sarikhata lakk n
Samsthina, sce Santhana

8emudirans, 14, 20, 21, 27
Samyuttsnikéya,

Sanghabhadra, 82, n. 8, 142, 151
Sanghavasy, 67, n. 8

Sangiti-paryaya, 38

Sanglti-Sutta, 36, 37, 38

Sanidarésnas, se¢ Sanidassana
Banidassana, 36, 93, 100, 101
S

Jankhars, 1, 3, 69, 60, 82, 168
Janikhira-dukkha, see Dukkha
Satnkharakkhandhe, see Saikh

Sankhata, 30, 42, 87, 68, 94, 95, 968

Sankheta-lakkhens, 41, 43, 69, 67, 81, 83,
85, 87, 89, 93

Sankhatirammans, 3

San-mula-jati, 66

8afifia, 1, 60, 105, 168

8afitakkhandha, see Safifid

Saflfis. vedaylt&mmdho. 1]

Safifiojana, 165, 167

Sanskrit Buddbism, schools of, 17, 19, 22,
';76, 27, 29, 34, 36, 49, 52, 76, 82, 126, 141,

Snl\;gﬁ, ripassa, 78, 80, 81, 88, 90, 107, 157,

Santhambhana, 72

Santhéna, 1, 2, 48, 61, 62, 56, 71; see also
Ripa

Santike, (ripam), 38, 39, 100, 101

Sappatngha-(rup&), 14, 36, 37, 66, 100 1lv

Barathohand.ra E. R., 48, 83

Sariputta, 141, 148, 162. 186

Barirafthaka-rips, 106

Ssrltokadosavuttl. 56

Sardpa,

Sarv&stivi.dins, 32, 34, 38, 82, 126, 131;
neo-, 148

Sarvatraga-hetu, 126, 127

Saeambh&ra-ukkhu, 456

Shtaripa, 4, 5, 7

Ssttva—wkolp&bboda, 56

Satyasiddhi, 40

Sauryodayikas, 72,7

Sautrantikas, 2, 28, 33, 36, 30, 40, 41, 44,
51, 62, 61, 71, 84, 88, 91, 131, 141, 142.
147, 148, 151, 154, 156

Suavour, sec Rasat

Bcholasticism, Buddhist, 10, 29, 41, 52

Becondary. elements, ses Upud&ru

Self-exprossion, two modos of, see Vififlatti

Sensations, 9, 11, 171 ; tactile, 10, 28, 46

Sense-objocts, see Objeonvo ficlds

Sense-organ-dasaks, 159

Sense-orga.n-kslﬁna, 166

Sonse-organs, . i4, 34, 37, 38, 43-49, §7,
n. 4, 79, 80, 110

Sensory raedia, 48

Sex, faculties of , 80, n. 3, 66-58, 156, 161

Sox-dasaka, 169
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Sight, organ of, see Cakkhu
Simsepd Sutts, 172
Sineha, 18, 19
Sinbha, Y. N, 8, n. 1
8ita, 9, 11, 11, n. 1, 12, 19, 20, 29
Sita-buddhi, 20
Smoll, see Gondha
Smell organ of, sce Ghina
F . 126, 160
dlt.y, see Kaphinatd
Sote, 6, 7, 11, 84, 86, 37, 44, 48, 64, 17¢
Sota- dMulw, 166
Sota-vififidne, see Vififiina
Sotayatana, see Sota
Sound, ses Sadde
Sound-nonad, see Sadda-naveka
Space, see Alcdsa
Space-element, ses Akdsa.dhitu
Sparéa, 10, 166
Spragtavys, see Photthabb:
Stcherbateky, Th., 8,n. 1, 33. 46, 173
8thiti, see "Thiti
Sthityanyathatva, see Thitassa afifinthatta
Subsistence, moment of, ses Thitikkhana
Substanco and_quality, "doniol of, 15, 33, 34,
41, 46, 156, 109, 172, 173
Sdoitulikalapa, 27
8uddhatthaka, 164, 165, 158, 160
Sukhuma.ripa, 38, 39, 100, lOl
Stkgn

see
Snkuno bhutas, 24, 25, 30
Siikgma-ripa, se¢ Sukhuma.
Sumangoln., 43, 68, 86, 87 00, 114, 115,
141, 162
Sufisia, Sufifats, 168, 169
Busrute, 1€, 66
Suttenipita, 10, 168, 189
Svétmabhdva, 115

jjért, 149
{mknau. J., 8,n. 1,150

Tnnms, 48, 49, 93

Tangible, see Phowlmbba

Tanmdtras, 30, 46

Teste, organ of, see Jivha

Tejo-dhétu, 14, 16, 17, 19, 20, 22, 26, 28,
28, 30

Temperature-conditioned matter, ses Utu-
samutthina-ripa

Temperaturo of cold and heat, 14, 22, 160

Tension. physioal, sce Thambluhm

‘Tetra-bhautic (substances), 2

Thambhitatts, 14, 20, 70, 72, 74

Theragatha, 77

Theravado, Theravadins, 1, 14, 17, 18, 20,
22, 26, 38, 30, 34, 36, 39, 40, 42, 45, 62,
54, 56, 67, 69, 61, 62, 66, 69, 74, 79, 82,
84, 88, 92, 93, 96, 97, 110, 111, 128, 138,
140, 142, 143, 146, 147, 149, 152, 164,
166, 160, 162, 175

Thitassa afifathatts, 81, 83, 85, 87, 88

‘Thiti, 84, 85, 88 ; pabandha-, 88

‘Thitildchana, see Kbam

Thomess, E. J.. 8, n.

Thought, cornmmncaﬁon of, 76

Tikas, 20, 22, 86, 88

Ti- Bamunhuna, 169, 160
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Tongue-decad, ses Jivha-dasaka
‘Touch, organ of, sec Kaya
decad of Vocal Expression, Sound and

Plasticity, see Vacivififiatti-sadda-lahutadi-
terasaka

Tri-dimensionsl extension, 18

Tucchakasa, 98

Tulya-bhiita-sad-bhava, 26

Udirene, 78, 77
Uggaha-nimitte, 2
Vka, 149
Unhe, 9, 11, n. 1, 12, 19, 29, 69
Universsal cause, see Sarvatrega-hetu
Upebrmhana-hetu, 32
pacaya, ripasse, 35, 78, 80, 81, 88, 89, 90,
107, 167, 176
Upadana, Upadantys, 165, 166
Upada-ripa, 8, 80, 32, 33, 35, 42, 43, 47,
59, 66, 69, 79, 91, 100, 102, 146, 161
Upadinna, 100, 101, 103-109, 112
Upadinnaka, 76
gpidinnupﬁdaniya, 100, 101
panissaya-paceays, 138
Upasthambha-hetu, 32
Upatta, 108, 104, 168
Upatta-mahabhitika sound, 169
Upaya-kausalya, 87, n. 4
Uppade, 43, 67, 81, 86, 167
Uppadskkhana, se¢ Khana
Usnatva, aee Unhe
Usseda, 14, 26, 27, 28, 30, 73, 76, 144
Ussehena-vikara, 73
Utu, 43, 68, 113, 169
Utu-samutthana-ripa, 169, 160

Vae, Vaca, 75, 76

Vacana-sodhana, 7, 11

Vaci-bheda, 76

Vaciviffatti, 34, 61, 69, 75, 76, 77, 101, 1568,

159
Vacivifiiatti-desaka, 158, 169
Vacivi + cedda.lahutadi

158,
169
Vacivififiatti-sound, 159
Vigdhvani, 76
Vagvijilapti, ses Vaolviidatti
Vaibhagikes, 18-20, 24, 28-33, 36, 38-41,

45, 49, 51, 54-56, 69-01, 71, 72, 82, 8486,
93, 94, 97, 109, 141-149, 164-162 ; neo-, 142

Vaibhasikas of Kéémir, 148, 160, 163

Veidegikas, see Nyays-VaiSesgil

Viakkarma, see Kamma

Vanne, 1, 2, 26, 49, 50, 52

Venonayatens, ses Vanna

Varahamihira, 160

Varna, see Vanna

Vamoocarana, 76

Varuna, 66

Vasubandhu, 72

Vasudhemma, 48

Vasumitra, 82, 140, 141

Vatsigutriyas, 69-72, 82, 109

Vatthu, 45, 48, 62, 100

Vatthu-desaka, 157, 159

Vatthu-duks Seotion, 63

Vavatthéns, 52

Vayo-dhatu, 14, 16, 17, 20, 22, 27, 28, 80,
46, 48, 72, 13, 75, 160

Vedans, 1, 39, 60, 105, 168

Vafaanta., Vedantins, 16, 24, 30 ; Sankarito-,

Vibhajyavadins, 109

Vibhangs, 5, 8, 7, 39, 58, 91, 98, 106, 116

Vibhanga Atthakathd, 150

Vibhasa, 31, 36, 36, n. 7, 67, n. 5, 115,
116, 127

&bh&vint-ﬂki, 18, 33, 79, 114

ta-paccaye, 126, 140

Vilsi?im, see Vififidna

Vijfidnavadins, 149

Vijitepti, see Vidfatti

Vijfieptimatratasiddhi, 71

Vikéra, 73, 78, 90

Vikérs-ripa, 78

Vikriyotpadana, 12

Vimamsa-ssmadhi, 120

Vififans, 1, 16, 34, 168, 170 ; cakkhu-,2, 38,
46, 51, 63, 64 ; sota-, 46, 64, 103, 161;
ghina-, 84, 161; jivha-, 181; kayae-, 64,
161 ; mano-, 62-66

ViAfiapana, 74-76

Vififiapitatta, 76

Vifidatti, 34, 40, 69-77, 100, 10}

Vififiatti-ripa, see Vififiatti

Vipaka, 109, 110, 135

Vipéka-hetu, 126, 127

Vipakaja, 104

Vipaka-paccaya, 125, 136

Viparinama-dulkha, ses Dulkhe

Viparindmotpadens, 12

Vippeyutta-paceays, 125, 139

Viriya-samadhi, 1

Viscidity, see Sineha

Videsa-guna, 47, 166

Visibility, 37, 46

Visuddhimagge, 2, 28, 45, 48, 56, 107, 141,
143, 146,3%2

Visuddhimagga-$1ké, 54, 150

Vi$uddhimargs-sannoye, 149, 162

Vital Nonad, see Jivita-navakae

Vocel apparatus, 76

Vocal Expression, see Vaoi-vififiatti

Vocal-Expression-Decad, ses Vacivififiatti-
dasaka

Vohara, 51, 110

Volition, ses Cotana

Volition-Conditi

Vrddhi-hetu, 32

Vyatibheda, 28

gee K P y

Wadell, L. A., 168
‘Water-eloment, sec Apo-dhatu

Yamaka, 4-7, 11
Yadomitra, 10, 45, 93, 97, 126, 140, 147
Yoga, 97
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