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PREFACE

Abhidhamma, as the term implies, is the Higher
Teaching of the Buddha. It expounds the quintessence
of His profound doctrine.

The Dhamma, embodied in the Sutta Pitaka, is the
conventional teaching (vohdra desand), and the Abhi-
dhamma is the ultimate teaching (paramattha desana).

In the Abhidhamma both mind and matter, which
constitute this complex machinery of man, are micros-
copically analysed. Chief events connected with the
process of birth and death are explained in detail. Intri-
cate points of the Dhamma are clarified. The Path of
Emancipation is set forth in clear terms.

Modern Psychology, limited as it is, comes within
the scope of Abhidhamma inasmuch as it deals with the
mind, with thoughts, thought-processes, and mental states,
but it does not admit of a psyche or a soul. Buddhism
teaches a psychology without a psyche.

It one were to read the Abhidhamma as a modern
textbook on psychology, one would be disappointed.
No attempt has here been made to solve all the problems
that confront a modern psychologist.

- Consciousness is defined. Thoughts are analysed
and classified chiefly trom an ethical standpoint Al
mental states are enumerated. The composition of each
type of cousciousness is set forth in detail. The descrip-
tion of thought-processes that arise through the five
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sensc doors and the mind-door is extremely interesting.
Such a clear exposition of thought-processes cannot be
found in any other psychological treatise.

Bhavanga and Javana thought-moments, which are
explained only in the Abhidhamma, and which have no
parallcl in modern psychology, are of special interest to a
research student in psychology.

That consciousness flows like a stream, a view pro-
pounded by some modern psychologists like William
James, becomes extremely clear to one who understands
the Abhidhamma. It must be added that an Abhidhamma
student can fully comprehend the Anatti (No—soul)
doctrine, the crux of Buddhism, which is important both
from a philosophical and an ethical standpoint.

The advent of death, process of rebirth in various
planes without anything to pass from one life to another,
the evidentially verifiable doctrine of Kamma and Rebirth
are fully explained.

Giving a wealth of details about mind, Abhidhamma
discusses the second factor of man—matter or riipa.
Fundamental units of matter, material forces, properties
of matter, source of matter, relationship of mind and
matter, are described.

In the Abhidhammattha Sangaha there is a brief
exposition of the Law of Dependent Origination, followed
by a descriptive account of the Causal Relations which
finds no parallel in any other philosophy.

A physicist should not delve into Abhidhamma to get
a thorough knowledge of physics.
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It should be made clear that Abhidhamma does not
attempt to give a systematised knowledge of mind and
matter. It investigates these twe composite. factors of
so—called being to help the understanding of things as
they truly are. A philosophy has been developed on these
lines. Based on that philosophy an ethical system has
been evolved to realise the ultimate goal, Nibbéna.

As Mrs. Rhys Davids rightly says, Abhidhamma
deals with ‘““(1) What we find (a) within us (b) arouad us
and of (2) what we aspire to find.”

In Abhidhamma all irrelevant problems that interest
students and scholars, but having no relation to one’s
Deliverance, are delibcrately set aside.

The Abhidhammattha Sangaha, the authorship of
which is attributed to venerable Anuruddha Thera, an
Indian monk of Kanjeevaram (Kaiicipura), gives an
epitome of the entire Abhidhamma Pitaka. It is still
the most fitting introduction to Abhidhamma. By mas-
tering this book, a general knowledge of Abhidhamma
may easily be acquired.

To be a master of Abhidhamma all the seven books.
together with commentaries and sub-commentaries, have
to be read and re-read patiently and critically.

Abhidhamma is not a subject of fleeting interest
designed for the superficial reader.

To the wise truth-seekers, Abhidhamma is an
indispensable guide and an intellectual treat. Here there
is food for thought to original thinkers and to earnest
students who wish to increase their wisdom and lead an
ideal Buddhist life,
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However, to the superficial, Abhidhamma must
appear as dry as dust.

It may be questioned, “Is Abhidhamma absolutely
essential to realise Nibbana, the summum bonum of
Buddhism, or even to comprehend things as they truly
are?”

Undoubtedly Abhidhamma is extremely helpful to
comprehend fully the word of the Buddha and realise
Nibbdna, as it presents a key to open the door of reality.
It deals with realities and a practical way of noble living,
based on the experience of those who have understood
and realised. Without a knowledge of the Abhidhamma
one at times finds it difficult to understand the real signifi-
cance of some profourd teachings of the Buddha. To
develop Inmsight (Vipassand) Abhidhamma is certainly
very useful.

But one cannot positively assert that Abhidhamma is
absolutely necessary to gain one’s Deliverance.

Undorstanding or realisation is purely personal
(sanditthika). The four Noble Truths that form the
foundation of the Buddha’s teaching are dependent on
this one-fathom body. The Dhamma is not apart from
oneself. Look within. Seek thyself. Lo, the truth will
unfold itself.

Did not sorrow-afflicted Paticira, who lost her
dear and near ones, realise Nibbdna, reflecting on the
disappearance of water that washed her feet?

Did not Cilapanthaka, who could not memorise
a verse even for four months, attain Arahantship, by com-
prehending the impermanent nature of a clean handker-

chief which he was handling, gazing at the sun?
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Did not Upatissa, later Venerable Sariputta Thera,
realise Nibbana, on hearing half a stanz4 relating to cause
and effect?

To some a fallen withered leaf had alone been sufficient
to attain Pacceka Buddhahood.

It was mindfulness on respiration (andpana sati)
that acted as the basis for the Bodhisatta to attain Buddha-
hood.

To profound thinkers, a slight indication is sufficient
to discover great truths.

According to some scholars, Abhidhamma is not a
teaching of the Buddha, but is a later elaboration of
scholastic monks.

Tradition, however, attributes the nucleus of the
Abhidhamma to the Buddha Himself.

Commentators state that the Buddha, as a mark of
gratitude to His mother who was born in a celestial plane,
preached the Abhidhamma to His mother Deva and
others continuously for three months. The principal
topics (matika) of the advanced teaching such as moral
states (kusala dhamma), immoral states (akusala dhamma)
and indeterminate states (abyakata dhamma), etc., were
taught by the Buddha to Venerable Sariputta Thera, who
subsequently elaborated them in the six books (Katha-
vatthu being excluded) that comprise the Abhidhamma
Pitaka.

Whoever the great author or authors of the Abhi-
dhamma may have been, it has to be admitted that he or
they had intellectual genius comparable only to that of the
Buddha. This is evident from the intricate and subtle
Patthina Pakarana which minutely describes the various
causal relations.

It is very difficult to suggest an appropriate English
equivalent for Abhidhamma.
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There are many technical terms, too, in Abhidhamma
which cannot be rendered into English so as to convey
their exact connotation. Some English equivalents such
as consciousness, will, volition, intellect, perception are
used in a specific sense in Western Philosophy. Readers
should try to understand in what sense these technical
terms are employed in Abhidhamma. To avoid any
misunderstanding, due to preconceived views, Pali words,
though at times cumbersome to those not acquainted with
the language, have judiciously been retained wherever the
English renderings seem to be inadequate. To convey
the correct meaning implied by the Pali terms, the etymo-
logy has been given in many instances.

At times Pali technical terms have been used in pre-
ference to English renderings so that the reader may be
acquainted with them and not get confused with English
terminology.

Sometimes readers will come across unusual words
such as corruptions, defilements, volitional activities,
functionals, resultants, and so forth, which are of great

significance from an Abhidhamma standpoint. Their
exact meaning should be clearly understood.

In preparing this translation, Buddhist Psychology
by Mrs. Rhys Davids and the Compendium of Philosophy
(Abhidhammattha Sangaha) by Mr. Shwe Zan Aung
proved extremely helpful to me. Liberty has been taken to
quote them wherever necessary with due acknowledgement.

My grateful thanks are due to the Buddhist Publica-

tion Society, Kandy for volunteering to publish this second
revised edition.

Nérada
I1. 5. 1968 /2512.



ABHIDHAMMATTHA—SANGAHA
A MANUAL OF ABHIDHAMMA

Namo tassa Bhagavato Arahato Sammasambuddhassal

CHAPTER 1

(CITTA—SANGAHA—VIBHAGO)
DIFFERENT TYPES OF CONSCIOUSNESS

Introductory Verse

L. Sammasambuddhamarulam
—sasaddhammaganutiamam
Abhivadiya bhasissam
—Abhidhammatthasangahan:

1. The Fully Enlightened Peerless One, with the
Sublime Doctrine and the Noble Order, do | respectfully
salute, and shall speak concisely of things contained in the
Abhidhamma.

Notes:—

1. Abhidhammattha-Sanigaha is the name of
the book. Abhidhamma, literally, means ‘‘Higher
Doctrine” Attha here means *“things”. Sangaha means
“a compendium.”

The preﬁx “abhi” is used in the sense of preponderant
great, excellent, sublime, distinct, etc.

2. Dhamma is a multisignificant term, derived
from the root dhar, to hold, to support. Here the Pili
term is used in the sense of doctrire or teaching. Accor-
ding to the Atthasilini, “abhi” signifies either ‘atireka’-
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higher, greater exceeding—or ‘‘visittha”—distinguished,
distinct, special, subiime.

Abhidhamma means the Higher Doctrine because it
enables one to achieve one’s Deliverance, or because it

exceeds the teachings of the Sutta Pitaka and Vinaya
Pitaka.

In the Sutta Pitaka and Vinaya Pitaka the Buddha
has used conventional terms such as man, animal, being,
and so on. In the Abhidhamma Pitaka, on the contrary,
everything is microscopically analysed and abstract terms
are used. As a distinction is made with regard to the
method of treatment it is called Abhidhamma.

Thus, chiefly owing to the preponderance of the
teachings, or because it is conducive to one’s Deliverance,
and owing to the excellent analytical method of treatment,
it is called Abhidhamma.'

3. The Abhidhamma Pitaka consists of seven treati-
ses—namely, Dhammasangani, Vibhanga, Dhatukatha,
Puggalapaiifiatti, Kathavatthu, Yamaka and Patthana.?

i. Dhammasangani?®—*Classification of Dhammas.”

This book is divided into four chapters, viz:—

(i) — (Citta) Consciousness,
(1) — (Rapa) Matter,

1. See The Expositor, part i, p. 3.

2. Dhammasangani Vibhangafi ca - Kathavatthu ca Puggalam
Dhiatu-Yamaka-Patth@nash-Abhidhammo’ ti vuccati.

.3. See Mrs. Rhys Davids, Buddhist Psychology (Dhammasangani
translation), and Ven. Nyanatiloka, Guide through the Abhi-
dhamma Pitaka.
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(i) - (Nikkhepa) Summary,
(iv)  — (Atthuddhara) Elucidation.

The 22 Tika Matik4s (Triplets) and the 100 Duka-
Matikas (Couplets), which comprise the quintessence of
the Abhidhamma, are explained in this book. The major
part of the book is devoted to the explanation of the first
triplet—Kusala Dhamma, Akusali Dhamma and Aby#-
kata Dhamma. In extent the book exceeds thirteen
bhanavaras! (recitals), i.e., more than 104,000 letters.

ii. Vibhaaga—*Divisions”.

There are eighteen divisions in this book. The first
three divisions, which deal with Khandha (Aggregates),
Kyatana (Sense-spheres) and Dhitu (Elements), are the
most important. The other chapters deal with Sacca
(Truths), Indriya (Controlling Faculties), Paccaydkara
(Causal Genesis), Satipatthana (Foundations of Mindful-
ness), Sammappadhina (Supreme Efforts), Iddhipada
(Means of Accomplishments), Bojjhanga (Factors of
Wisdom), Jhina (Ecstasies or Absorptions), Appamaiiiij
(Illimitables), Magga (Paths), Sikkhapada (Precepts),
Patisambhidd (Analytical Knowledge), Nana (Wisdom),
Khuddakavatthu (Minor Subjects), and Dhammahadaya
(Essence of Truth).

Most of these divisions consist of three parts—Suttanta
explanation, Abhidhamma explanation, and a Catechism
(Paithapucchaka).

In this treatise there are thirty-five Bhinaviras
(280,000 letters).

1. Bhinavara = 250 verses: 1 verse = 4 lines:, 1 line = 8 letters.
One Bhanavara, therefore, consists of 8000 letters,
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iii. Dhatukatha — “Discussion with reference to
Elements.”

This book discusses whether Dhammas are included
or not included in, associated with, or dissociated from,
Aggregates (Khandha), Bases (Ayatana), and Elements
(Dhitu).

There are fourteen chapters 1n this work. In extent
it exceeds six Bhanavaras (48,000 letters).

iv. Puggalapafifiatti—*‘Designation of Individuals.”

In the method of exposition this book resembles the
Anguttara Nikaya of the Sutta Pitaka. Instead of dealing
with various Dhammas, it deals with various types of
individuals. There are ten chapters 1n this book. The
first chapter deals with singie individuals, the second with
pairs, the third with groups of three, etc. In extent it
exceeds five Bhanavaras (40,000 letters).

v. Kathavattha—*“Points of Controversy”. The
authorship of this treatise is ascribed to venerable
Moggalliputta Tissa Thera, who flourished in the time
of King Dhammasoka. It was he who presided at the
third Conference held at Pataliputta (Patna) in the 3rd
century B. C. This work of his was included in the Abhi-
dhamma Pitaka at that Conference.

The Atthasilini Commentary states. that it contains
one thousand Suttas: five hundred orthodox and five
hundred heterodox. In extent it is about the size of the
Digha Nikaya.

- This book deals with 216 controversies and is divided
Mo 23 chapters.
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vi. Yamaka—*The Book of Pairs”.

It is so called owing to its method of treatment.
Throughout the book a question and its converse are found
grouped together. For instance, the first pair of the
first chapter of the book, which deals with roots, runs as
follows: Are all wholesome Dhammas wholesome roots ?
And are all wholesome roots wholesome Dhammas ?

This book is divided into ten chapters—namely,
Miula (Roots), Khandha (Aggregates), Ayatana (Bases),
Dhatu (Elements), Sacca (Truths), Sankhara (Conditioned
Things), Anusaya (Latent Dispositions), Citta (Conscious-
ness), Dhamma, and Indriya (Controlling Faculties).
In extent it contains 120 Bhanaviras (960,000 letters).

vii. Patthina—*“The Book of Causal Relations.”

This is the most important and the most voluminous
book of the Abhidhamma Pitaka. One who patiently
reads this treatise cannot but admire the profound wisdom
and penetrative insight of the Buddha. There is no
doubt of the fact that to produce such an elaborate and
learned treatise onme must certainly be an intellectual

genius.

The term Patthdna is composed of the prefix “pa”,
various, and ‘“‘thana”, relation, or condition (paccaya).
It is so called because it deals with the 24 modes of causal
relations! and the Triplets (Tika) and Couplets (Duka),
already mentioned in the Dhammasangani, and which
comprise the essence of the Abhidhamma Pitaka.

The importance attached to this treatise, also known
as “Mahid Pakarana”, the Great Book, could be gauged

1. These will be explained in a subsequent chapter.
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by the words of the Atthasalini which states: “And while
He contemplated the contents of the Dhammasangani
His body did not emit rays, and similarly with the contem-
plation of the next five books. But, when coming to the
Great Book, He began to contemplate the 24 universal
causal relations of condition, of presentation, and so on,
His omniscience certainly found its opportunity therein.”!.

Abhidhammattha
(Subject—Matter)

$ 2. Tattha vutt’ abhidhammattha
— catudha paramatthato
Citttam cetasikam riparh
— Nibbanam’ iti sabbatha.

¥ 2 In an ultimate sense the categories of Abhidhamma,
mentioned therein, are fourfold in all :—

1. consciousness, ii. mental states, iii. matter,
and iv. Nibbana.

Note:-—

4. Realities—There are two realities—apparent and
ultimate. Apparent reality is ordinary conventional truth
(sammuti-sacca). Ultimate reality is abstract truth
(paramattha-sacca).

. For a detailed exposition of these seven books sec Rev. Nyana-
tiloka, Guide through the Abhidhamma Pitaka, and the introduc-
tory discourse of the Expositor, part i, pp. 5-21. See also Buddhist
Psychology pp. 135, 193, Relations, Encyclopaedia of Religion
and Ethics, and the Editor’s Foreword to the Tikapatthana Text.

1
i
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For instance, the smooth surface of the table we see
is apparent reality. In an ultimate sense the appareat
surface cons:sts of forces and qualities or, in other words,

vibrations.

For ordinary purposes a scientist would use the
term water, but in the laboratory he would say H,O. In
the same way the Buddha in the Sutta Pitaka resorts to
conventional usage such as man, woman, being, self, etc.,
but in the Abhidhamma Pitaka He adopts a different mode
of expression. Here He employs the analytical method
and uses abstract terms such as aggregates (Khandha),
elements (Dhétu), bases (Ayatana), etc.

The word paramattha is of great significance in
Abhidhamma. It is a compound formed of parama and
attha. Parama 1s explained as immutable (aviparita),
abstract (nibbattita); attha means thing. Paramattha,
therefore, means immutable or abstract thing. Abstract
reality may be suggested as the closest equivalent. _Al~
though the term immutable is used here it should not be
understood that all paramatthas are eternal or per-
manent.

A brass vessel, for example, is not Paramattha. It
changes every moment and may be transmuted into a
vase. Both these objects could be analysed and reduced
into fundamental material forces and qualities, which, ia
Abhidhamma, are termed Riipa Paramatthas. They are
also subject to change, yet the distinctive characteristics
of these Ripa are identically the same whether they
are found in a vessel or a vase. They preserve their identity
in whatever combination they are found—hence the
commentarial interpretation of Parama as immutable
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or real. Attha exactly corresponds to the English multi-
significant term “‘thing”. It is not used in the sense of
meaning here.

There are four such Paramatthas or abstract realities.
These four embrace everything that is mundane or supra-
mundane.

The so-called being is mundane. Nibbana is supra-
mundane. The former is composed of Nama and Ripa.
According to Abhidhamma “Riipa” connotes both funda-
mental units of matter and material changes as well. As
such Abhidhamma enumerates 28 species of matter.
These will be dealt with in a subsequent chapter. “Nama”
denotes both consciousness and meatal states. The
second chapter of this book deals with such mental states
(Cetasikas) which are 52 in number. One of these is
“Vedana” (feeling). Another is ‘“‘Safifia” (perception).
The remaining 50 are collectively called *“Sankhira”.
{mental states). The receptacle of these mental
properties is “Viiiidpa” (consciousness), which is the
subject-matter of this present chapter.

According to the above analysis the so—called
being is composed of five Groups or Aggregates (Paficak-
khandha) :— Riipa (matter), Vedanid (feeling), Saiiiii

(perception), Sankhdra (mental states) and Vidifidpa
(consciousness).

Consciousness, mental states (with the exception of 8
types of supramundane consciousness and their adjuncts),
and matter are Mundane (Lokiya), and Nibbana is Supra-
mundane (Lokuttara), The Supramundane Nibbana is
the only absolute reality, which is the summum bonum
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of Buddhism. The other three are called realities in that
they are things that exist (vijjamdna dhamma). Besides,
they are irreducible, immutable, and abstract things. They
deal with what is within us and around us.

The first Paramattha or reality is Citta. It is derived
from the root ‘‘citi”, to think. According to the commen-
tary Citta is that which is aware of (cinteti=vijaniti) an
object. It is not that which thinks of an object as the
term impliess. From an Abhidhamma standpoint
Citta may better be defined as the awareness of an object,
since there is no agent like a soul.

Citta, Ceta, Cittuppida, Nima, Mana, Viiifidna are
all used as synonymous terms in Abhidhamma. Hence
from the Abhidhamma standpoint no distinction is made
between mind and consciousness. When the so—called
being is divided into its two constituent parts, Nima
{mind) is used. When it is divided into five aggregates
(Paicakkhandha), Viiifiana is used. The term Citta is
invariably employed while referring to different classes of
consciousness. In isolated cases, in the ordinary sense
of mind, both terms Citta and Mana are frequently used.

The other three Paramatthas will be dealt with in their
due places.

1. Mr. Aung writes in his introduction to the Compendium, p. 2. :(—
“The Grammarian’s definition of the term Citta (mind) is aram-
manam cinteti’ti cittam (thought=thinking of an object). Here
the word cinteti is used in its most comprehensive sense of
vijanati (to know). Mind is then ordinarily defined as that
which is conscious of an object......... From this definition we
get our definition of Vifitana (consciousness). Consciousness
may thetefore be tentatively defined as the relation between
arammayika (subject) and qrammana (object).” See Compendum
p- 234. There is no reason why such a distinction should be
made between Citta and Viiifana.



(Catubbidha—Cittani)
THE FOUR CLASSES OF CONSCIOUSNESS

§ 3. Tattha Cittam tava catubbidham hoti.—
i Kamadavacararh, ii Rupavacaram,
ili ArUpavacaram, iv Lokuttaram c’ati.

% 3. Of them, consciousness, first, is fourfold—
namely,

(i) Consciousness pertaining to the Sensuous
Sphere,
(ii)) Consciousness pertaining to the Form—Sphere,
(iii) Consciousness pertaining to the Formless—
Sphere, and
(iv) Supramundane consciousness.

Notes:—

5. Kama is either subjective sensual craving
or sensuous objects suah as forms. sound, odour, taste,
and concact. By “Kdma” is also meant the eleven different
kinds of sentient existence—namely, the four states of
misery (Apaya), human realm (Manussaloka), and the
six celestial realms (Sagga).

Avacara means that which moves about or that
which frequents. “Kamavacara’, therefore, means that
which mostly moves about in the sentient realm, or that
which pertains to the senses and their corresponding
objects As a rule, these types of consciousness arise
mostly in the aforesaid sentient existence. They
are found in other spheres of life as well when objects of
sense are perceived by the mind.

10
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6. Ruplvacara, Ariipavacara respecuvely mean
either that which pertains to Ripa and Arupa Jhanas
(ecstasies) or that which mostly moves about in the Rapa
and Ardpa planes.

Rupalokas are planes where those who develop
Ripajhanas are born.

A question now arises—'Why are these distinguished
as Ripalokas when there are subtle material bodies (Rapa)
in heavenly planes too? The commentarial explanation is
that because beings are born in these planes by developing
Jhanas based mainly on Ripa Kasinas,—material objects
of concentration such as earth, water, fire, etc.

Arapalokas are planes without material bodies. By
the power of meditation, only the mind exists in these
planes.

Ordinarily both mind and body are inseparable, but
By will-power, under exceptional circumstances, they
could be separated, just as 1t is possible to suspend a
piece of iron in air by some magnetic force.

7. Loka + Uttara = Lokuttara. Here “Loka”
means the five aggregates. ‘‘Uttara” means above,
beyond, or that which transcends. It is the supia-
mundane consciousness that enables one to transcend this
world of mind-body.

The first three classes of consciousness are called
Lokiya (mundane).



(Kamavacara—Cittani)

CONSCIOUSNESS PERTAINING TO THE
SENSUOUS SPHERE

(a. Akusala Cittani)
a. Immoral Consciousness

§ 4. Tattha katamarm Kamavacaram?

1. Somanassa-sahagatam, ditthigatasampayuttam,
asankharikam ekam,

2. Somanassa-sahagatam, ditthigatasampayuttarh,
sasafikharikam ekam,

3. Somanassa-sahagatam ditthigatavippayuttarh
asankharikam ekam,

4. Somanassa-sahagatarh ditthigatavippayuttam
sasankharikam ekam,

5. Upekkhasahagatarh, ditthigatasampayuttarh
asanikharikam ekarn,

6. Upekkhasahagatarh, ditthigatasampayuttarh,
sasankharikam ekam,

7. Upekkhasahagatam, ditthigatavippayuttarh,
asankharikam ekam,

8. Upekkhasahagatam, ditthigatavippayuttam,

sasankharikam ekan’ ti.

imani attha’pi Lobhasahagatacittini nima.
12
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9. Domanassasahagatam, patighasampayuttarh,
asankharikam ekam,

10. Domanassasahagatam, patighasampayuttarh
sasankharikam ekan’ ti
imani dve’pi Patighasampayuttacittani nama.

11. Upekkhasahagatam, vicikicchdsampayuttam ekar
12, Upekkhasahagatamh uddhaccasampayuttam ekan’ ti
imani dve’ pi Momuhacittani nama.
Icce’varh sabbatha’ pi dvadasakusala—cittani
samattani.

Atthadha lobhamilani—dosamulani ca dvidha
Mohamiilani ca dve’ ti—dvadasakusala siyum.

§ 4. Amongst them what is Kamavacara?

(Consciousness Rooted in Attachment)
1. One consciousness, unprompted, accompanied
by pleastire, and connected with wrong view,

2. One consciousness, prompted, accompanied by
pleasure, and connected with wrong view,

3. One consciousness, unprompted, accompanied by
pleasure, and disconnected with wrong view,

4. One consciousness, prompted, accompanied by
pleasure, and disconnected with wrong view,

5. One consciousness, unprompted, accompanied by
indifference, and connected with wrong view,
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6. One consciousness, prompted, accompanied by
indifference, and connected with wrong view,

7. One consciousness, unprompted, accompanied by
indifference, and disconnected with wrong view,

8. One consciousness, prompted, accompanied by
indifference, and disconnected with wrong view,

These eight types of consciousness are rooted in
Attachment.

(Consciousness Rooted in Illwill or Aversion)

9. One consciousness, unprompted, accompanied by
displeasure, and connected with illwill.

10. One consciousness, prompted, accompanied by
displeasure, and connected with illwill.

These two types of consciousness are connected with
1will.

(Consciousness Rooted in Delusion or Ignorance)

11. One consciousness, accompanied by indifference,
and connected with doubts,

12. One consciousness, accompanied by indifference,
and connected with restlessness. These two types of cons-
ciousness are rooted in sheer Ignorance.

Thus end, in all, the twelve types of Immoral Con-
sciousness.
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(Summary)

Eight are rooted in Attachment, two in Hlwill, and two
in Ignorance. Thus there are twelve types of Immoral
Consciousness.

Notes:—
FOUR CLASSES OF CONSCIOUSNESS
8. Akusala, Kusala, Vipika, Kiriya—

In the previous section consciousness was broadly
classified under four divisions according to the planes in
which it is experienced. With respect to its nature it
divides itself into four classes. Some types of conscious-
ness are immoral (Akusala), because they spring from
attachment (lobha). aversion or illwill (patigha), and
ignorance (moha). Opposed to them are the moral
types of consciousness (Kusala), because they are rooted
in non-attachment or generosity (alobha), goodwill
(adosa), and wisdom (amoha). The former are unwhole-
some as they produce undesirable effects (anittha vipaka),
the latter are wholesome as they produce desirable effects
(ittha vipaka). Both Kusala and Akusala Cittas constitute
what, in Pili, arc termed Kamma. Those types of con-
sciousness that arise as the inevitable results of these
Kusala and Akusala Cittas are called Vipaka (resultant)
Cittas. It should be understood that both Kamma and
Vipdka are purely mental. The fourth type of eonscious-
ness is called Kiriya which, for want of a better term, is
rendered by “karmieally ineffective”, ‘“inoperative” or
“functional”.
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9. Three Roots (Miila)—

Lobha, dosa, and moha are the three roots of evil.
Their opposites are the roots of good.

Lobha, from | lubh, to cling, or attach itself, may be
rendered by ‘attachment’ or ‘clinging’. Some scholars
prefer ‘greed’. Craving is also used as an equivalent of

lobha.

In the case of a desirable object of sense, there arises,
as a rule, clinging or attachment. In the case of an unde-
sirable object, ordinarily there is aversion.

In Pali such aversion is termed dosa or patigha.
Dosa is derived from \ dus, to be displeased. Patigha
is derived from ‘pati’, against, and | ‘gha’ (han), to strike,
to contact. Illwill, hatred are also suggested as equiva-
lents of ‘patigha’.

Moha is derived from \ muh, to delude. It is delu-
sion, stupidity, bewilderment. It is ‘moha’ that clouds
an object and blinds the mind. Sometimes ‘moha’ is
rendered by ignorance.

According to the Abhidhamma, moha is common
to all evil. Lobha and dosa do not arise alone, but always
in combination with moha. Moha, on the other hand,
does arise singly—hence the designation ‘momiha’,
intense delusion.

Diametrically opposed to the above three roots are
the roots of Kusala. They not only indicate the absence
of certain evil conditions, but also signify the presence
of certain positive good conditions. Alobha does not
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merely mean non—attachment, but also generosity, Adosa
does not merely mean non-anger or non-hatred, but
also goodwill, or benevolence, or loving-kindness (metta).
Amoha does not merely mean non-delusion, but also
wisdom or knowledge (fidna or paiiiia).

10. Vedana or Feeling—

Feeling or, as some prefer to say, sensation, is a
mental state common to all types of consciousness. Chiefly
there are three kinds of feelings—namely, ‘somanassa’
(pleasurable), ‘domanassa’ (displeasurable), and ‘upekkh3*
(indifferent, neutral, equanimity or neither pleasurable
nor displeasurable). With ‘dukkha’ (physical pain) and
‘sukha’ (physical happiness) there are altogether five
kinds of feelings.

Somanassa is an abstract noun forraed of ‘su’, good,
and ‘mana’, mind. Literally, the term means good-mind-
edness, i.e., a pleasurable feeling. Similarly ‘domanassa’
(‘du’, bad, and ‘mana’, mind) means bad-mindedness,
Le., a displeasurable feeling. The third feeling is neutral.
Indifference is used here in this particular sense, but not
in the sense of callousness. Sukha is composed of ‘su’,
casy, and ‘kha’ to bear, or to endure. What is easily
endured is ‘sukha’ i.e., happiness. Dukkha (du, difficult),
pain, is that which is difficult to be endured. Both these
sensations are physical. According to Abhidhamma there
is only one type of consciousness accompanied by pain,
and one accompanied by happiness. Two are connected
with a displeasurable feeling. Of the 89 types of con-
sciousness, in the remaining 85 are found either a pleasura-

ble feeling or a neutral feeling. )



18 SANKHARIKA

Somanassa, domanassa, and upekkhid are purely
mental. Sukha and dukkha are purely physical. This is
the reason why there is no upekkha in the case of touch
which, according to Abhidhamma, must be either happy
or painful.*

11. Ditthi—

This term is derived from \ ~ 'dis’, to sec, to perceive.
It is usually translated as view, belief, opinion, etc. When
qualified by ‘sammad’, it means right view or right belief;
‘when qualified by ‘micchd’, it means wrong view or wrong
belief. Here the term is used without any qualification in
ihe sense of wrong view.

12. Sankharika—

This is purely a technical term used in a specific sense
in the Abhidhamma. It is formed of ‘samh’, well and
v ‘kar’, to do, to prepare, to accomplish. Literally, it
means accomplishing, preparing, arranging.

Like Dhamma, Sankhira also is a multisignificant
term. Its precise meaning is to be understood according
to the context.

When used as one of the five ‘aggregates’ (Pancakkhan-
dha), it refers to all the mental states, except vedana and
sanfid. In the Paticca-Samuppdda it is applied to
all moral and immoral activities, good and bad
thoughts. When sankhara is used to signify that which is
subject to change, sorrow, etc., it is invariably applied to
all conditioned things.

In this particular instance the term is used with “sa’
= c0—~; and a = un, Sa-sankharika (hit., with effort) is

¢ See Upekkha, Note. 42.
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that which is prompted, instigated, or induced by oneself
or by another. ‘Asankharika’ (lit., without effort) is that
which is thus unaffected, but done spontaneously.

If, for instance, one does an act, induced by another,
or after much deliberation or premeditation on one’s part,
then it is sa-sankhdrika. If, on the contrary, one does it
instantly without any external or internal inducement, or
any premeditation, then it is asankharika.

13. Vicikiccha—

This is an ethico-religious ~ term. Commentary
gives two interpretations.l

(i) Vici = vicinanto, seeking, inquiring; \ ‘kicch,
to tire, to strain, to be vexed. It is vexation due to
perplexed thinking,.

i1) Vi, devoid + cikiccha, remedy (of knowledge).
It means that which is devoid of the remedy of knowledge.

Both these interpretations indicate a perplexed or
undecided frame of mind. Doubt, perplexity, scepticism,
indecision are used as the closest English equivalents.

Reasoning or investigation for the sake of under-
standing the truth is not discouraged in Buddhism. Nor
1s blind faith advocated in Buddhism.

14. Uddhacca—

This is formed of u = over, and\ dhu, to tremble,
to get excited. Literally, it means ‘over-excitement’ or

1. Vicikiccha is the inability to decide anything definitely thatitis as
such. Buddhaghosa-—Majjhima Nikaya Commentary.
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‘rousing up’. A confused restless states of mind is meant
here. It is the antithesis of one-pointedness. Atthdsa-
lini explains uddhacca as disquietude, mental distrac-
tion or confusion.

15. Kusala and Akusala—

This section deals with Akusala types of con-
sciousness. Akusala is the direct opposite of Kusala.
Atthasdlini gives the etymological meaning of Kusala as
follows! :—

(i) ku, bad. + +/ sal, to shake, to tremble, to destroy.
That which shakes off, destroys evil or
contemptible things is kusala.

(i)  Kusa ++/lu, to cut.

Kusa if from ku, bad, and +/ si, to lie. That which
lies contemptibly is kusa, vice. Kusala is that which
cuts off vice.

(iii) a. ku, evil, bad, + +/ su, to reduce. That
which reduces or eradicates evil is kusa, knowledge or
wisdom, Kusa, so derived, ++/ lu, to cut.

That which cuts off (evil) by wisdom is kusala.
b. Kusa, so derived, ++/ la, to take.
That which is grasped by wisdom is kusala.

(iv)  Kusa grass cuts a part of the hand with both edges.
Even so kusala cuts off both sections of passion those that
have arisen and those that have not
arisen. !

\\;ith regard to the connotation of the term the Atthasalini
states” :—

1. See Thf—zfxpositor, part i. p. 50.
2. See Buddhist Psychology, Ixxxii.
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“The word kusala means ‘of good health’ (rogya),
‘faultless’ (anavajja), ‘clever’ (cheka), ‘productive of
happy results’ (sukha vipaka).”

With the exception of ‘clever’ all the other three
meanings are applicable to kusala.

Kusala is wholesome in the sense of being free from
physical and mental sickness through passions.

Kusala is faultless in the sense of being free from the
fault of passions, the evil of passions, and the heat of
passions,

Here sukhavipaka does not necessarily mean pleasura-
ble feeling. It is used in the sence of physical and mental
buoyance, softness, fitness, etc.

Atthasalini further states that kusala is used in the
sense of having accomplished with wisdom (kosallasam-
bhutatthena; kosallath vuccati paiina).

Judging from the various meanings attached to the
term, kusala may be interpret~d as wholesome or moral.
Some scholars prefer ‘skilful.’

Akusala would therefore mean unwholesome or
immoral.

Kusala and akusala correspond to good and bad,
right and wrong respectively.

How are we to assess whether an action is kusala or
akusala ? What is the criterion of morality ?*

* See my Buddha-Dhamma, p. 98.
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In short what is connected with the three roots of evil
is akusala. What is connected with the three roots of
good is kusala.

As a seed sown on fertile soil germinates and fructifies
itself sooner or later, according to its own intrinsic nature,
even so kusala and akusala actions produce their due
desirable and undesirable effects. They are called Vipika.

17. Kiriya or Kriy8, literally, means action.

Here Kiriya is used in the sense of ineffective action.
Kamma is causally effective. Kiriya is causally ineffective.
Good deeds of Buddhas and Arahants are called Kiriya
because Kamma is not accumulated by them as they have
gone beyond both good and evil.

In Abhidhamma Vipaka and Kiriya are collectively
called Abyakata (Indeterminate,) that which does not
manifest itself in the way of an effect. The former is
Abyakata, because it is an effect in itself, the latter, because
it does not produce an effect.

Illustrative examples for the twelve different types of
immoral consciousness.

Attachment

18. 1. With joy a boy instantly steals an apple, viewing
no evil thereby.

2. Prompted by a friend, a boy joyfully steals an
apple, viewing no evil thereby.

3. 4. The same illustration serves for the third
and fourth types of consciousness with the
difference that the stealing is done without any
false view.
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5. 6. 7. 8. The remaining four types of con-
sciousness are similar to the above with the
difference that the stealing is done with a
neutral feeling.

Iwill

9. With hatred one murders another without any
premeditation.

10. With hatred one murders another after preme-
ditation.

19. Killing :— According to Abhidhamma killing
is invariably done with illwill or aversion. Prompted by
whatever motive, one, as a rule, kills with a thought of
illwill. Where there is illwill (patigha) there is displeasure
(domanassa). Where there is displeasure there is illwill
in a subtle or gross way.

Suppose, for instance, a little child, who cannot
discriminate between right and wrong, smilingly kills an
ant. He does not know that he is committing the evil of
killing. He is only playing with it. Now, does he cherish
any illwill towards the ant ? Is there any hatred or ill-feeling
in his case? It is difficult to say so. What type of
consciousness does he experience at that moment? It
cannot be the 9th and 10 th types because he innocently
does it with joy, fondling the object. Could it be the
third type of consciousness rooted in “lobha’?

An adult who kills for sport does experience the 9th
or 10th type of consciousness. There is ill-feeling at the
moment of killing.
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What about vivisection? A scientist may vivisect
without the least compunction. His chief motive may be
scientific  investigation for consequent alleviation of
suffering. Yet, there is the thought of Kkilling.

Does one experience illwill when one kills a wounded
animal with the object of putting an end to its suffering?
Moved by compassion, one may do so; yet there is illwill
at the moment of killing, because there is a certain kind of
aversion towards the object. If such an action is morally
justifiable, could one object to the wholesale destruction
of patients suffering from acute chronic incurable diseases?

It was stated above that there is illwill where there is
displeasure.

When, for instance, one feels sorry for having failed in
an examination, does one harbour illwill at that time ?
If one reflects on the meaning of the term patigha, the
answer will become clear. There is no doubt a subtle
kind of aversion over the unpleasant news. It is the same
in the case of a person who weeps over the death of a dear
one, because it is an unwelcome event. Anagamis and
Arahants never feel sorry nor grieve, because they have
eradicated patigha or dosa (hatred or illwill.)

Great was the lamentation of venerable Ananda,
who was a Sotapanna Saint, on the passing away of the
Buddha; but Arahants and Anagamis like venerable
Kassapa and Anuruddha, practised perfect equanimity
without shedding a tear.

20. Ignorance

11. A person doubts the existence of the Buddha,
or the efficacy of the Dhamma, owing to his
stupidity.
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12. A person is distracted in mind, unable to concen-
trate on an object.

As these two types of consciousness are feeble, due to
stupidity or dullness of mind, the accompanied feeling is
neither pleasurable nor displeasurable, but neutral.

21. The ten kinds of akusala (evil) in relation to the
twelve types of immoral consciousness.

There are ten kinds of evil committed through deed,
word and thought.

DEED—(1) Killing (pandtipata), (2) Stealing
(adinnadana), (3) Sexual Misconduct (kdmesumic-
chacara).

WORD—(4) Lying (musavdda), (5) Slandering
(pisunavaca), (6) Harsh speech (pharusavica),
(7) Vain talk (samphappalapa).

THOUGHT— (8) Covetousness (abhijjha),
(9) Hatred (vyapada), and (10) False view
(micchaditthi).!

All these Akusalas are committed by the afore-men-
tioned twelve types of Akusala consciousness. Killing
is generally done by the 9th and 10th types of conscious-
ness. Stealing is generally done with the first eight types
of consciousness.

Sexual misconduct is committed with the first eight
types of consciousness.

1. (a) Denying the result of Kamma (Natthika-digshi), (b) Denying
both the cause and the result (4hetuka) and (c) Denying Kamnia
(Akiriya- Dit1hi):—These constitute wrong views.
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Theft may be committed with a hateful thought too.
In such a case there is the possibility of stealing with the
9th and 10th types of consciousness.

Lying may be uttered with the first ten types of con-
sciousness; and so is slandering.

Harsh speech is uttered with the 9th and 10th types of
consciousness. Vain talk may spring from the first ten
types of consciousness. Covetousness springs from the
first eight types of consciousness. Ilatred springs from the
9th and 10th types of consciousness. False views spring
from the Ist, 2nd, 5th, and 6th.!

22. Eradication of the Akusala Cittas by the four
classes of Aryan disciples.

A Sotapanna (Stream-Winner) eradicates the Ist, 2nd,
5th, 6th, and 11th types of consciousness as he has destroyed
the two Fetters (Sarhyojana)—Sakkayaditthi (Self-illusion)
and Vicikiccha (Doubts).

A Sakadigimi (Once-Returner), who has attained the
second stage of Sainthood, weakens the potentiality of the
9th and 10th types of consciousness, because he has only
attenuated the two Fetters—Kamaraga (Sense-desire) and
Patigha (Hatred).

An Anigimi (Never-Returner), who has attained the
third stage of Sainthood, eradicates the above two types of
consciousness as he has completely destroyed the said two
Fetters.

1. See Expositor part 1, pp. 128-135.
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An Arahant does not give rise to any of the twelve
Akusala Cittas as he has eradicated the remaining five
Fetters too—namely, Riipardga (Attachment ro Ripa
Jhinas and Form-Spheres), Ariipardga (Attachment to
Artipa Jhanas and Formless-Spheres), Mina (Conceit),
Uddhacca (Restlessness) and Avijja (Not-knowingness or
Ignorance).

(Silabbata Parimidsa—Indulgence in wrongful rites
and ceremonies, one of the ten Fetters, not mentioned
above, is eradicated by a Sotdpanna).

(AHETUKA CITTANI—I18)

(Akusala Vipdka Cittdni)

§5 (1) Upekkhasahagatarh Cakkhuvififidparh; tatha
(2) Sotavififianarh, (3) Ghanavifiidanar, (4) Jivhavifiia-
parh, (5 Dukkhasahagatarh, Kdyaviiifidna, (6) Upek-
khasahagatarh  Sampaticchanacittarh, (7) Upekkhd
sahagatarh Santirapacittafl c’dti.

Im3ni satta’pi Akusala Vipika Cittdni nidma.
(Kusala Vipik’dhetuka Citténi)

(8) Upeckkhiisahagatam  kusalavipdkamh Cakkhu«
vififidnarh; tathd (9) Sotavififidpam, (10) Ghapavi-
fildparh, (11) Jivhavidfdparh, (12) Sukhasahagatarh
Kayavififidpath, (13) Upekkhasahagatarh Sampaticchana-
cittarh, (14) Somanassasahagatath  Santirapacittam,
(15) Upekkhasahagatarh Santirapacittarh c’ati.

Imini attha’ pi Kusalavipdk'dhetukacittani nima.
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(Ahetuka Kiriya Cittlini)

(16) Upekkhasahagatarh Paficadvaravajjanacittam;
tatha (17) Manodvaravajjanacittah, (18) Somanassa-
sahagatarh Hasituppadacittaii c’ati.

Imani tini’ pi Ahetuka—Kiriya Cittani ndma.
Icc’evamh sabbatha’ pi attharasahetukacittdni samattini.

Sattakusalapakani—puiifidpakani atthadhi
Kriyacittani tini’ ti—attharasa Ahetuka.

(18 TYPES OF ROOTLESS CONSCIOUSNESS)

(Immoral Resultant Consciousness without Roots)

§ 5 (1) Eyeconsciousness, accompanied by
indifference. So are (2) Ear-consciousness, (3) Nose-
consciousness,  (4) Tongue-consciousness,  (5) Body-
consciousness, accompanied by pain, (6) Receiving
consciousness, accompanied by indifference, (7) Investi-
gating consciousness, accompanied by indifference.

These seven are the immoral resultant types of con-
sciousness.

(Moral Resultant Consciousness without Roots)

(8) Moral resultant Eye-consciousness, accom-
panied by indifference. So are (9) Ear-consciousness,
(10) Nose—consciousness, (11) Tongue-consciousness,
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(12) Body-consciousness, accompanied by happiness,
(13) Receiving consciousness, accompanied by indifference,
(14) Investigating consciousness, accompanied by pleasure,
(15) Investigating consciousness, accompanied by in-
difference.

These eight are the mcral resultant types of conscious-
ness without Hetu.

(Functional Consciousness without Roots)

(16) Five Sense-door adverting consciousness,
accompanied by indifference. So is (17) Mind-door
adverting consciousness. (18) Smile-producing con-
sciousness, accompanied by pleasure.

These three are the functional types of consciousness
without Hetu.

Thus end, in all, the eighteen types of consciousness
without Hetu.

(Summary)

Seven are immoral resultants. Moral resultants are
eightfold.

Three are functionals. Ahetukas are eighteen.

Notes:—

23. Hetuis usually rendered by ‘causal condition’. In
the Suttas we often come across such phrases as ‘ko hetu
ko paccayo’,—'what cause, what reason’. In the Abhi-
dhamma both Hetu and Paccaya are differentiated and are
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used in specific senses. The term Hetu is applied to the
six roots explained above. Paccaya is an aiding condition
(upakaraka dhamma). Like the root of a tree is Hetu.
Paccaya is like water, manure, etc.

The aforesaid eighteen classes of consciousness
are called ‘A-hetuka’ because they are devoid of
‘concomitant Hetus’ (sampayuttaka hetu). It must be
understood that even Ahetuka Cittas are not devoid of an
efficient cause (nibbattaka hetu). The remaining 71
classes of consciousness are called Sa-hetuka, with Roots.
In two there is only one Root, in sixty-nine there are two
or three Roots.

24. Dvipailcavidfidpa— Five pairs of moral and
immoral resultant consciousness are enumerated here.
They are so called because they are dependent on the five
senses. As they are comparatively weak they are accom-
panied by neutral feeling, with the exception of body-
consciousness which is accompanied by either pain or
happiness. It should be noted that, in the Abhidhamma,
these five pairs of consciousness are sometimes referred to
as ‘Dvipaiicaviiifidana’, the two Sampaticchana cittas and
Paificadvardvajjana citta as ‘Mano Dhatu’ (mind-element),
the rest (76) as ‘Mano Viiiiiana Dhatu’ (mind—conscious-
ness element).

25. Sampaticchana is that moment of consciousness
which accepts or receives an object. Santirana is that
which investigates an object. That moment of conscious-
ness which turns towards one of the five sense-objects is
called the Paficadvaravajjana. Manodvaravajjana is that
moment of consciousness which turns the mind towards a
mental object. Paficadvaravajjana and Manodvaravajjana
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are the only two moments of Kiriya Cittas experienced
by those who are not Arahants. All the other Kiriya Cittas
are experienced only by Buddhas and Arahants. 1t is this
Manodvaravajjana citta that performs the function of
Votthapana (deciding) which will be dealt with later.

26. Hasituppdda is a Citta peculiar to Arahants.
Smiling is caused by a pleasurable feeling. There are
thirteen classes of consciousness by which one may smile
according to the type of the person. An ordinary worldling
(puthujjana) may laugh with either one of the four types of
Cittas rooted in attachment, accompanied by pleasure, or
one of the four Kusala Cittas, accompanied by pleasure.

Sotapannas, Sakadagamis, and Anigimis may smile
with one of the two Akusala Cittas, disconnected with
false view, accompanied by pleasure, or with one of the
four Kusala Cittas.

Arahants and Pacceka Buddhas may smile with one of
the four Sobhana Kiriya Cittas* or Hasituppada.

Samma Sambuddhas smile with one of tBe two

Sobhana Kiriya Cittas, accompanied by wisdom and
pleasure.

There is nothing but mere mirth in the Hasituppada
consciousness.

The Compendium of Philosophy states: “There
are six classes of laughter recognised in Buddhist works;
(1) SITA:— a smile manifesting itself in exoression and
countenance; (2) HASITA:— 4 smue consisting in the
slight movements of the lips just enough to reveal the tips
of the teeth; (3) VIHASITA:— laughter giving out a

* See P. 38
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light sound; (4) UPAHASITA :— laughter accompanied
by the movement of the head, shoulders, and arms;
(5) APAHASITA :— laughter accompanied by the shed-
ding of tears; and (6) ATIHASITA:— an outburst of
laughter accompanied by the forward and backward
movements of the entire body from head to foot. Laughter
is thus a form of bodily expression (kayavififiatti), which
may or may not be accompanied by vocal expression
(vacivififiatti). Of these, the first two classes are indulged
in by cultured persons, the next two by the average man,
and the last two by the lower classes of beings.””!

27, Thought - Process—

The subject, the consciousness, receives objects from
within and without. When a person is in a state of pro-
found sleep his mind is said to be vacant, or, in other
words, in a state of Bhavanga. We always experience
such a passive state when our minds do not respond to
external objects. This flow of Bhavanga is interrupted
when objects enter the mind. Then the Bhavanga con-
sciousness vibrates for one thought-moment and passes
away. Thereupon the sense-door consciousness (Pafica-
dvirdvajjana) arises and ceases. At this stage the natural
flow is checked and is turned towards the object. Immedi-
ately after there arises and ceases the eye-consciousness?
(Cakkhu Viiiiana), but yet knows no more about 1it. This
sense operation 1s followed by a moment of reception of
the object so seen (Sampaticchana). Next comes the
investigating faculty (Santirana) or a momentary examina-
tion of the object so received. After this comes that
stage of representative cognition termed the determining

1. P. 22.

2. i. e, if the object is a form (rifpa). This consciousness depends
on the five objects of sense.

3. See Diagram i. p. 34.
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consciousness (Votthapana). Discrimination 1s ¢xercised at
this stage. Freewill plays its part here. Immediately
after there arises the psychologically most important stage—
Impulsion or Javana. It is at this stage that an action
is judged whether moral or immoral. Kamma is performed
at this stage; if viewed rightly (yoniso manasikara), the
Javana becomes moral; if viewed wrongly (ayoniso mana-
sikdra), it becomes immoral. In the case of an Arahant
this Javana is neither moral nor immoral, but merely
functional (Kiriya). This Javana stage usually lasts for
seven thought-moments, or, at times of death, five. The
whole process which happens in an infinitesimal part of
time ends with the registering consciousness (Tadalambana),
lasting for two thought-moments—thus completing one
thought-process at the expiration of seventeen thought—
moments.!

The three kinds of Bhavanga consciousness are
Vipaka. They are either one of the two Santirana Cittas,
accompanied by indifference, mentioned above, or one of
the eight Sobhana Vipdka Cittas, described in section 6.
Paficadvaravajjana is a Kriya Citta. Pafica-Vififidna
is one of the ten moral and immoral Vipaka Cittas. Sampa-
ticchana and Santirana are also Vipaka Cittas. The
Manodvaravajjana (mind-door consciousness), a Kriyi
Citta, functions as the Votthapana consciousness. Ome
can use one’s freewill at this stage. The seven Javana
thought-moments constitute Kamma. The Taddlambana
is a Vipaka Citta which is one of the three Santirana Cittas
or one of the eight Sobhana Vipika Cittas.

Thus, in a particular thought-process there grise
various thought-moments which may be Kamma, Vipaka,
or Kriya.2

1. See Compendium of Philosophy—Introductory Essay - pp. 27-30.
2. A detailed exposition of this subject will appear in chapter IV. 3
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Diagram—i

Consciousness
Tadilambana

> chistering

Javana
Impulsion

\

Votthapana
Determining Consciousness

Santirana
Investigating Consciousness

Sampaticchana
Receiving Consciousness

Pafica Viiifidna
Sense-Consciousness

Dviardvajjana
Sens2-door Consciousness

Bhavangupaccheda
Arrest Bhavanga

Bhavanga Calana
Vibrating Bhavanga

Atita Bhavanga
Past Bhavanga



(SOBHANA CITTANI)

§ 6. Papahetukamuttani ~— Sobhanani’ti vuccare

1.

10.

11.

Ek’tnasatthicittani — ath’ekanavuti’pi va
(Attha Kamavacara Kusala Cittani)

Somanassa-sahagatam

fidnasampayuttarh asankhirikam ekam,
Somanassa-sahagatam

fianasampayuttarh sasankharikam ekam,
Somanassa-sahagatarm

fanavippayuttam asankharikam ekam,
Somanassa-sahagatam

fianavippayuttar sasankharikam ekam,
Upekkha-sahagatar

fianasampayuttam asankharikam ckarm,
Upekkha-sahagatarh

fldnasampayuttam sasankharikam ekam,
Upekkha-sahagatam

fanavippayuttam asankhbarikam ekar,
Upekkha-sahagatam

fidnavippayuttam sasankharikam’ ekan’ ti
Imani attha’ pi sahetuka

kamavacarakusalacittani nama.

(Attha Kamdvacara Vipaka Cittdni)

Somanassa-sahagatarm
fianasampayuttam asankhirikam ekam,
Somanassa-sahagatarh
fidnasampayuttam sasankharikam ekam,
Somanassa-sahagatarm
fianavippayuttarh asankharikam ckam,
35
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12.

13.

14.

15.

16.

17.

18.

19.

20.

21

22.

23.

24,

SOBHANA CITTA

Somanassa~sahagatam

fanavippayuttarh sasankharikam ekam,
Upekkha-sahagatam

fidnasampayuttarh asankharikam ekarm,
Upekkha-sahagatam

fianasampayuttam sasankharikam ekdm,
Upekkha-sahagatam

nanavippayuttarm asankharikam ekam,
Upekkha-sahagatar

fiapavippayuttarh sasankharikam ekan’ ti
Imani attha’ pi sahetuka

kamavacara-vipakacittani nama.

(Attha Kamavacara Kriya Cittdni)

Somanassa-sahagatam

fidnasampayuttam asankharikam ekam,
Somanassa-sahagatam

fanasampayuttar sasankharikam ekam,
Somanassa-sahagatam

fidnavippayuttam asankharikam ekam,
Somanassa-sahagatam

fianavippayuttam sasankharikam ekam,
Upekkha-sahagatam

fianasampayuttam asankharikam ekam,
Upekkha-sahagatam

fianasampayuttarh sasankhdarikam ekam,
Upekkha-sahagatarh

fldnavippayuttarh asankharikam ekam,
Upekkha-sahagatarn

fidpavippayuttarh sasankharikam ekan’ ti,
Imani attha’pi sahetuka-

kamavacara-kriyacittani nima.
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Icce’ varh sabbatha’pi sahetuka—kamadvacara—
kusala-vipaka-kriyd cittdni samautani.

Vedanad-fidina-sankhidra — bhedena catuvisati
Saheti-kamavacara — puiniapakakriya mata.
Kame tevisapakani — puiifid’ pufifiani visati
Ekddasa kriya c'ati — catupafifiisa sabbatha.

24 TYPES OF “BEAUTIFUL” CONSCIOUSNESS
OF THE SENSUOUS SPHERE

§ 6. Excluding those that are evil and without Hetu, the
rest are called ‘“Beautiful”. They number either
fifty-nine or ninety-one.

(Eight Types of Moral Consciousness)

1. One consciousness, unprompted, accompanied by
pleasure, associated with knowledge,

2. One consciousness, prompted, accompanied by
pleasure, associated with knowledge,

3. One consciousness, unprompted, accompanied by
pleasure, dissociated with knowledge,

4. One consciousness, prompted, accompanied by
pleasure, dissociated with knowledge,

5. One consciousness, unprompted, accompanied by
indifference,? associated with knowledge,

6. One consciousness, prompted, accompanied by
indifference, associated with knowledge,

7. One consciousness, unprompted, accompanied by
indifference, dissociated with knowledge,

8. Onec consciousness, prompted, accompanied by
indifference, dissociated with knowledge.

1. Seenote 10, p. 17, Here upekkha may be Equanimity too.
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These are the eight types of moral consciousness, with
Roots, of the sensuous sphere.

(Eight types of Resultant Consciousness)

9. One consciousness, unprompted, accompanied by
pleasure, associated with knowledge,

10. One consciousness, prempted, accompanied by
pleasure, associated with knowledge,

11. One consciousness, unprompted, accompanied by
pleasure, dissociated with knowledge.

12. One consciousness, prompted, accompanied by
pleasure, dissociated with knowledge,

13. One consciousness, unprompted, accompanied by
indifference, associated with knowledge.

14. One consciousness, prompted, accompanied hy
indifference, associated with knowledge,

15. Ome consciousness, unprompted, accompanied by
indifference, dissociated with knowledge,

16. One consciousness, prompted, accompanied by
indifference, dissociated with knowledge,

These are the eight types of Resultant Consciousness,
with Hetus, of the senusous sphere.

(Eight types of Functional Consciousness)

17. Ome consciousness, unprompted, accompanied by
pleasure, associated with knowledge,

18. One consciousness, prompted, accompanied by
pleasure, associated with knowledge,

19. One consciousness, unprompted, accompanied by
pleasure, dissociated with knowledge,

20. Onec consciousness, prompted, accompanied by
pleasure, associated with knowledge,
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21. One consciousness, unprompted, accompanied by
indifference, dissociated with knowledge,

22. One consciousness, prompted accompanied by
indifference, associated with knowledge,

23. One consciousness, unprompted, accompanied by
indifference, dissociated with knowledge,

24. One consciousness, prompted, accompanied by
indifference, dissociated with knowledge.

These are the eight types of Functional Conscious-
ness, with Roots, of the sensuous sphere.

Thus end, in all, the moral, resultant, functional types
of consciousness, with Hetus, of the sensuous sphere.

(Summary)

The moral, resultant, and functional types of conscious-
ness of the sensuous sphere, with Hetus, which differ
according to feeling, knowledge, and inducement, should
be understood as twenty-four.

In the sensuous sphere twenty-three are ‘“‘Resultant’™
twenty ‘“Moral” and “Immoral”, and eleven are “Func-
tional” ; fifty-four in all.

Notes:—

28. Sobhana— so called because they yield good
qualities, and are connected with blameless roots such as
generosity, loving-kindness, and knowledge. Comy.

29. Papa is that which lcads to misery. Evil or
bad is a better rendering than sin which has a Christian
outlook,
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30. Hetuka—All the Cittas that are to be described
hereafter, are called Sabetukas, with Roots, opposed to the
Ahetukas of the toregoing section. Of the twenty-four
Kamaivacara Sobhana Cittas, twelve are connected with
two good Roots —generosity (alobha) and loving-kindness
{adosa); twelve with three good Hetus—generosity,
loving-kindness, and knowledge (amoha).

31. Fifty-nine or Ninety-one :

Kdmaivacara — 24
Rapavacara — 15
Ariipdvacara — 12
Lokuttara — 8

When the eight Lokuttara Cittas are developed by
means of each of the five Kusala Ripa Jhdnas, as will be
cxplained at the end of this chapter, they total 40.

Then 24 + 15 + 12 + 40 = 91.

32. Nana is that which understands the reality
(comy). Here fidna is synonymous with wisdom, reason,
or knowledge. It is opposed to moha (ignorance, delusion,
or stupidity).

33. Asankb#rika—unprompted—*

According to the commentary one does a good act on
the spur of the moment witheut any particular induce~
ment either from within or without, owing to physical and
mental fitness, due to good food, climate, etc., and as a
result of having performed similar actions in the past.

34. All good acts are dons by one of these first eight
Cittas. Their corresponding effects are the eight resultant

® See n. 12,
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Cittas. The eight Ahetuka Vipaka Cittas are also the due
effects of these Kusala Cittas. It, therefore, follows that
there are sixteen Vipdka Cittas corresponding to eight
Kusala Cittas, whereas in the case of twelve Akusala
Cittas there are only seven Ahetuka Vipdka Cittas.

The Buddhas and Arahants also experience all these
twenty~three types of Vipaka Cittas as they are bound to reap
the good and bad effects of their past actions till they die.
But they do not experience the first eight Kusala Cittas as
they do not accumulate fresh Kamma that has any reproduc-
tive power, since they have eradicated all fetters that
bind oneself to existence. When they do any good act,
instead of the usual Kusala Cittas, they experience the
eight Kriya Cittas which possess no reproductive energy.
Ordinary persons and even Holy Ones of the first three
grades of Saintship do not experience these eight Cittas.

35. Illustrations for the first eight Kusala Cittas:—

1. One understandingly gives something to a beggar
at once with joy.

2. One understandingly gives something to a beggar
with joy, after deliberation, or being induced by another.

3. A child, without any understanding, joyfully
salutes a monk at once. Joyfully a person automatically
recites a Sacred Text without understanding the meaning.

4. A child, without any understanding, joyfully
salutes a monk, as instructed by the mother. A person
joyfully repeats a Sacred Text, as taught by another,
without understanding the meaning,
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7.

RUPAVACARA CITTA

The remaining four types should be understood in the
same way, substituting indifference for joy.

(RUPAVACARA CITTANI—S)

(Rupavacara Kusala Cittani—5)

Vitakka—Vicira—Piti—Sukh’Ekaggati—
sahitath Pathamajjhina—Kusalacittarh.
Vicra—Piti—Sukh’ Ekaggati—sahitamh
Dutiyajjhina-—Kausalacittar,

Piti—Sukh’ Ekaggati—sahitam Tatiyajjhina—
Kusalacittarh,

Sukh *Ekaggata—sahitah  Catutthajjhina—
Kusalacittarh,

Upekkh 'Ekaggati—sahitarh Paficamajjhina—
Kusalacittai c’ati.

Imini pafica’ pi Rdpavacara—Kusalacittini nima.

(Ropévacara Vipdka Cittani)—S5)

Vitakka—Vicira—Piti—Sukh "Ekaggati—
sahitarh Pathamajjhina—Vipikacittarh,
Vicara—Piti—Sukh 'Ekaggata—sahitam Duti-
yajjhdna—Vipakacittarh,

Piti—Sukh 'Ekaggati—sahitarh Tatiyajjhina—
Vipikacittar,

Sukh 'Ekaggati—sahitarh Catutthajjhina—
Vipakacittarh,

Upekkh 'Ekaggati—sahitarh Paficamajjhina—
Vipakacittafi ¢’ati.

Imini paiica’ pi Ripavacara—Vipakacittini ndma..
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(ROpdvacara Kriyd Cittdni —5)

1. Vitakka—Vicara—Piti—Sukh ‘Ekaggati—sahi-
tarh Pathamajjhana—Kriyacittam,

2. Vicara—Piti—Sukh "Ekaggata-—sahitam
Dutiyajjhana—Kriyicittarm,

3. Piti—Sukh'Ekaggati—sahitarh Tatiyajjhdna—

Kriyacittam,

4. Sukh ‘Ekaggatd—sahitarh Catutthajjhdna—
Kiriyacittarh,

5. Upekkh 'Ekaggati—sahitarh Paficamajjhina—
Kriyécittaii c’ati.

Imani pafica’ pi Ripavacara—Kriyacittdni nima.

Icc’evarh sabbatha’pi pannarasa Rapavacara Kusala—
Vipika—Kriyacittini samattani.

Paficadhd jhanabhedena — riipdvacaramanasat
Pufiiapikakriyabheda — tarh paficadasadhi
bhave.

(FORM—SPHERE CONSCIOUSNESS—15)

§ 7 (Form-Sphere Moral Consciousness—S5)

1. First Jhina moral consciousness together with
initial application, sustained application, joy, happiness,
and one-pointedness.

2. Second Jhina moral consciousness together with
sustained application, joy, happiness, and one-pointedness,

3. Third Jhina moral consciousness together with
joy, happiness, and one-pointedness,
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4. Fourth Jhana moral consciousness together with
happiness and one-pointedness,

5. Fifth Jhana moral consciousness together with
equanimity and one-pointedness.

These are the five types of Form-Sphere Moral
consciousness.

(Form-Sphere Resuiltant Consciousness—5)

1. First Jhana Resultant consciousness together with
initial application, sustained application, joy, happiness,
and one-pointedness,

2. Second Jhana Resultant consciousness together
with sustained application, joy, happiness, and one-
pointedness,

3. Third Jhana Resultant consciousness together with
joy, happiness, and one-pointedness,

4. Fourth Jhana Resultant consciousness together
with happiness and one-pointedness,

5. Fifth Jhana Resultant consciousness together with
equanimity and one-pointedness.

These are the five types of Jhina Resultant conscious-
ness.

(Form-Sphere Kunctional Consciousness—S5)

1. First Jhana Functional consciousness together
with initial application, sustained application, joy, happiness
and one-pointedness,

2. Second Jhina Functional consciousness together
with sustained application, joy, happiness, and one-
pointedness,
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3. Third Jhana Functional consciousness together
with joy, happiness, and one-pointedness,

4. Fourth Jhiana Functional consciousness together
with happiness and one-pointedness,

5. Fifth Jhana Functional consciousness together
with equanimity and one-pointedness.

These are the five types of Form-Sphere Functional
consciousness.

Thus end, in all, the fifteen types of Form-Sphere
Moral, Resultant, and Functional consciousness.

(Summary)

Form-Sphere consciousness is fivefold according to
different Jhanas. That becomes fifteenfold according to
Moral, Resultant and Functional types.

Notes:—
36. Rupavacara—

There are three planes of existence — namely, Sensuous
Sphere (Kamaloka), Form-Sphere (Ripaloka), and
Formless-Sphere (Arapaloka). The four states of misery
(Apaya), human realm (Manussa), and the six celestial
realms (Devaloka) constitute the Kamaloka. It is so
called because sense-desires play a predominant part
in this sphere. The four states of misery are called Duggati
(evil states). Evil-doers are born in such states. The
remaining seven are called Sugati (good states). The
good are born in these states of sensuous bliss.

The more evolved persons, who seek no delight in
ordinary sense-desires, but are interested in higher spiritual
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progress, must naturally be born in congenial places in
harmony with their lofty aspirations. Even in the human
realm it is they who retire to solitude and engage themselves
in meditation.

Such meditation (Bhavana) is of two kinds—Samatha
(concentration) and Vipassana (insight). Samatha, which
means calm, or tranquillity is gained by developing the
Jhanas. Vipassana is seeing things as they truly are. With
the aid of Jhinas one could develop higher psychic powers
(Abhififia). It is Vipassana that leads to Enlightenment.

Those who develop Jhanas are born after death in
higher Form-Spheres (Riipaloka) and Formless-Spheres
{Artpaloka).

In the Formless-Spheres there is no body but only
mind. As a rule, both mind and body are interrelated,
interdependent, and inseparable. But by will-power there
is a possibility for the mind to be separated from the body
and vice versa temporarily. Beings born in celestial
realms and Form-Spheres are supposed to possess very
subtle material forms.

The Compendium of Philosephy states that *‘Ripa-
loka is so called because the subtle residuum of matter
is said, in that place of existence, to be still met with.
Aripaloka is so called because no trace of matter is held to
be found in it.”

That which frequents the Ripa Sphere is Ripavacara.
There are fifteen cittas pertaining to it. Five are Kusalas,
which one can develop in this life itself. Five arc their
corresponding Vipakas which are expericnced after death
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in the Rupa-Sphere. Five are Kriya cittas, which are
experienced only by Buddhas and Arahants either in this
life or by Arahants in the Ripa-Sphere.

37. Jhana—Samskrt Dhyana—

The Pali term is derived from the root “jhe”, to think.
Venerable Buddhaghosa explains Jhana as follows:—
“Aramman’ upanijjhdnato paccanikajhdpanato va jhanam”,
Jhina is so called because it thinks closely of an object or
because it burns those adverse things (hindrances—
Nivaranas).

By Jhana is meant wilful concentration on an
object.

Of the forty objects of concentration, enumerated in
the 9th chapter of this book, the aspirant selects an object
that appeals most to his temperament. This object is
called Parikamma Nimitta—preliminary object.

He now intently concentrates on this object until he
becomes so wholly absorbed in it that all adventitious
thoughts get ipso facto excluded from the mind. A
stage is ultimatcly reached when he is able to visualise the
object even with closed eyes. On this visualised image
(Uggaha nimitta) hc concentrates continuously until it
develops into a conceptualised image (Patibhaga nimiita).

As an illustration let us take the Pathavi Kasina.

Acircle of about one span and four inches in diameter
1s made and the surface is covered with dawn-coloured
clay and smoothed well. [f there be uot enough clay of
the dawn colour, he may put in some other kind of clay
beneath.
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This hypnotic circle is known as the Parikamma
Nimitta. Now he places this object about two and half
cubits away from him and concentrates on it, saying
mentally or inaudibly—Pathavi or earth. The purposeis to
gain the one-pointedness of the mind. When he does this
for some time—perhaps weeks, or months, or years—he
would be able to close his eyes and visualise the object.
This visualised object is called Uggaha Nimitta. Then he
concentrates on this visualised image, which is an exact
mental replica of the object, until it develops into a con-
ceptualised image which is called Patibhaga Nimitta.

The difference between the first visualised image and
the conceptualised image is that in the former the fault
of the device appears, while the latter is clear of all such
defects and is like a “well-burnished conchshell”  The
latter possesses neither colour nor form. “It is just a
mode of appearance, and is born of perception.”

As he continually concentrates on this abstract
concept he is said to be in possession of ‘“‘proximate con-
centration” (Upacara samadhi) and the innate five Hindran-
ces to progress (Nivarana), such as sense-desire
(Kamacchanda), hatred (Patigha), sloth and torpor
(Thina-Middha), restlessness and brooding (Uddhacca-
Kukkucca,) and doubts (Vicikicchd) are temporarily
inhibited.

Eventually he gains “ecstatic concentration” (Appani
Samadhi) and becomes enwrapt in Jhana, enjoying the
calmness and serenity of a one—pointed mind.

As he is about to gain Appand Samadhi a thought
process runs as follows:—
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Bhavanga, Manodvirdvajjana, Parikamma, Upacara,
Anuloma, Gotrabhii, Appana.

* * * *

When the stream of consciousness is arrested, there
arises the Mind-door consciousness taking for its object
the Patibhidga Nimitta. This is followed by the Javana
process which, as the case may be, starts with either
Parikamma or Upacdra. Parikamma is the preliminary
or initial. thought-moment.  Upacidra means proximate,
because it is close to the Appand Samadhi. It is at the
Anuloma or ‘‘adaptation” thought-moment that the
mind qualifies itself for the final Appana. It is so called
because it arises in conformity with Appand. This is
followed by Gotrabhi, the thought- moment that transcends
the Kama-plane. Gotrabhd means that which subdues
(bha) the Kama-lineage (Gotra). All the thought-
moments of this Javana process up to the Gotrabhii
moment are Kamdvacara thoughts. Immediately after this
transitional stage of Gotrabht there arises only for a
duration of one moment the Appand thought-moment that
leads te ecstatic concentration. This consciousness belongs
to the Ripa-plane, and is termed the First Riipa Jhana.

In the case of an Arahant itis a Kriya citta, otherwise itis a
K.usala.

This consciousness lasts for one thought-moment and
then subsides into the Bhavanga state.

The aspirant continues his concentration and develops
in the foregoing manner the second, third, fourth, and
fifth Jhanas.

The five Jhana Vipakas are the corresponding Resul-

tants of the five Morals. They are experienced in the
4
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Form-sphere itself and not in the Kédma-sphere. Kusala
and Kiriyda Jhanas could be experienced in the Kima-
sphere continuously even for a whole day.

The five factors, Vitakka, Vicara, Piti, Sukha, Ekaggata
collectively found in the Appand consciousness, constitute
what is technically known as jhana. In the second
Jhana the first factor is eliminated, in the third the first two
are eliminated, in the fourth the first three are eliminated,
while in the fifth even happiness is abandomed and is
substituted by equanimity.

Sometimes these five Jhanas are treated as four, as
mentioned in the Visuddhimagga. In that case the secend
Jhana consists of three constituents as both Vitakka and
Vicara are eliminated at once.

38. Vitakka— is derived from “vi” + y “takk”,
to think. Generally the term is used in the sense of
thinking or reflection. Here it is used in a technical
sense. It is that which directs the concomitant states
towards the object. (Arammanam vitakketi sampayutta-
dhamme abhiniropeti’ ti vitakko). Just as a king’s
favourite would conduct a villager to the palace, even so
Vitakka directs the mind towards the object.

Vitakka is an unmoral mental state which, when
associated with a Kusala or Akusala Citta, becomes
either moral or immoral. A developed form of this
Vitakka is found in the first Jhana consciousness. A still
more developed form of Vitakka is found in the Path-
consciousness (Magga Citta) as Samma-Sankappa (Right
thoughts). The Vitakka of the Path-consciousness
directs the mental states towards Nibbana and destroys
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Miccha (wrong or evil) Vitakka such as thoughts of sense-
desire (Kama), thoughts of hatred (Vyapada), and thoughts
of cruelty (Vihimsa). The Vitakka of the Jhana conscious-
ness temporarily inhibits sloth and torpor (Thina--Middha)
one of the five Hindrances (Nivarana).

Through continued practice the second Jhdna 1s
obtained by eliminating Vitakka. When four Jhanas arc
taken into account instead of the five, the second Jhana
1s obtained by eliminating both Vitakka and Vicdra at
the same time.

39. Vicdrais derived from “vi’’ +4 7 “car”, to move
or wander. Its usual equivalent is investigation. Here it is
used in the sense of sustained application of the mind on
the object. It temporarily inhibits doubts (Vicikiccha).

According to the commentary Vicira is that which
moves around the object. Examination of the object is
its characteristic. Vitakka is like the flying of a bee to
wards a flower. Vicara is like itc buzzing around it. As
Jhana factors they are correlates.

40. Piti is zest, joy, or pleasurable interest. It is
derived from " “pi”, to please, to delight. It is not a
kind of fecling (Vedani) like Sukha. Itis, so to say, its
precursor. Like the first two Jhana factors, (Piti) is also a
mental state found in both moral and immoral conscious-
ness. Creating an interest in the object is its characteristie.
Piti inhibits Vyapada, illwill or aversion.

There are five kinds of Piti:—

I. Khuddaka Piti, the thrill of joy that causes ‘the
flesh to creep’.



52 JHNAA FACTORS

(3]

Khanika Piti, instantaneous joy like a flash of
lightning.

3. Okkantika Piti, the flood of joy like the breakers
on a seashore.

4. Ubbega Piti, transporting joy which enables one
to float in the air just as a lump of cotton carried
by the wind.

5. Pharana Piti, suffusing joy, which pervades the
whole body like a full blown bladder or like a
flood that overflows small tanks and ponds.

41. Sukha is bliss or happiness. Jt 1s a kind of
pleasant feeling. It is opposed to Uddhacca and Kukkucca
(restlessness and brooding). As Vitakka is the precursor
of Vicara, so is Piti the precursor of Sukha.

The enjoyment of the desired object is its characteris-
tic. Itislike a king that enjoys a delicious dish.

Piti creates an interest in the object, while Sukha
enables one to enjoy the object.

Like the sight of an oasis to a weary traveller, is Piti.
Like drinking water and bathing therein, is Sukha.

This mental Sukha which should be differentiated from
Ahetuka Kayika (physical) happiness is identical with
Somanassa. But it is a joy disconnected with material
pleasures. This pleasurable feeling is the inevitable
outcome of renouncing them (Niramisa Sukha). Nibbanic
bliss is yet far more subtle than Jhanic bliss. There is no
feeling in experiencing the bliss of Nibbdna. The total
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release from suffering (Dukkhipasama) is itself Nibbinic
bliss. It is comparable to the *“‘case” of an invalid who
is perfectly cured of a disease. It is a bliss of relief.

42. UpekkhE—literally, means seeing (ikkhati)
impartially (upa==yuttito). It is viewing an object with a
balanced mind. Atthasilini states:—‘“This is impartiality
(majjhattarh) in connection with the object, and implies a
discriminative knowledge (paricchindanakarh fiaparh)”

This explanation applies strictly to Upekkha found in
Sobhana consciousness accompanied by wisdom. Upek-
kha found in the Akusalas and Ahetukas is just neutral
feeling without the least trace of any discriminative know-
ledge. In the Kamavacara Sobhanas, too, there may
arise that neutral feeling, as in the case of one hearing the
Dhamma without any pleasurable interest, and also a subtle
form of Upekkha that views the object with deliberate
impartiality and discriminative knowledge, as in the case
of a wise person who hears the Dhamma with a critica
and impartial mind.

Upekkhd of the Jhana consciousness, in particular,
is of ethical and psychological importance. It certainly
is not the ordinary kind of Upekkha, generally found in the
Akusala consciousness which comes naturally to an
evil-doer. The Jhana Upekkha has been developed by a
strong will-power. Realising that pleasurable feeling is
also gross, the Yogi eliminates it as he did the other three
Jhana factors, and develops the more subtle and peaceful
Upckkha. On the attainment of the fifth Jhana breathing
ceases. As he has transcended both pain and pleasure
by will- power, he is immune to pain too.
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This Upekkha is a highly refined form of the ordinary
tatramajjhattata, even-mindedness, one of the moral
mental states, latent in all types of Sobhana consciousness.

In the Pali phrase—Upekkha satiparisuddhi—purity
of mindfulness which comes of equanimity — it is the
tatramajjhattata that is referred to. This is latent in the
first four Jhinas too. In the fifth Jhana this tatramaj-
jhattati is singled out and becomes highly refined. Both
neutral feeling (Upekkha Vedanid) and equanimity that
correspond to the one Pali term Upekkha are found in
the fifth Jhana.

Thus there appear to be four kinds of Upekkh3, viz:—
(1) just neutral feeling, found in the six Akusala Cittas,
(2) sensitive passive neutral feeling (Anubhavana Upekkha)
found in the eight Ahetuka sense-door consciousness
(dvipaiica-vififidna)! (3) intellectual Upekkhi, found
mostly in the two Sobhana Kriya Cittas, accompanied
by knowledge, and sometimes in the two Sobhana Kusala
Cittas, accompanied by knowledge, (4) ethical Upekkh3,
found in all the Sobhana Cittas, especially in the fifth
Jhéana.

Brahmaviharupekkhd and Sankbirupekkhi may be
included in both intellectual and ethical Upekkha.s

The first is equanimity amidst all vicissitudes of life.
The second is neither attachment nor aversion with respect
to all conditioned things.

Visuddhimagga enumerates ten kinds of Upekkhd.
See the Path of Purity — Vol. II pp. 184—186.

1. Excluding Kiayavififiapa.
2. See Compendium of Philosophy, pp. 14, 66, 229-232.
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43. Ekaggati (cka + agga + ta) lit., one-pointed-
ness. This is a mental state common to all Jhinas. By
Sammi Samadhi (Right Concentration), is meant this
Ekaggata found in the Path-consciousness. Ekaggati
temporarily inhibits sensual desires.

(ARUPAVACARA CITTANI—12)
§ 8. (Artpavacara Kusala Cittdni—34)

(1) Akiasanaiiciyatanakusalacittarh, (2) Vififiana-
cdyatanakusalacittarh, (3) Akifcafiidyatanakusalacittam,
(4) N’eva-saiifia-n’asafifidyatanakusalacittai c¢’ati.

Imani cattari’pi Ariipavacarakusalacittini nima.

(Ardpdvacara Vipdka Cittani—-4)

(5) Akasdnaiicdyatanavipakacittarh, (6) Vidfianaii-
cdyatanavipakacittarh, (7) Akificafifidyatanavipakacittar,
(8) N’eva-saiifid-n’asafifidyatanavipakacittaii c’ati.

Imani cattiri’pi Aripavacaravipakacittani nima,

(ArQp@vacara Kriya Cittani—d)

(9) Akiasanaficiyatanakriydcittarh, (10) Vififlanafi-
clyatanakriyacittarh, (11) Akificaifidyatanakriyacittam,
(12) N’eva-safifid-n’asannayatanakriyacittaii ¢’ati.

Imani cattari'pi Arupavacarakriyacittani nima.
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Icc’ evam sabbathd’pi dvadasa Ardpavacara-Kusala-
Vipaka-Kriyacittani samattani.
Alambanappabhedhena — catudha’ruppaminasam
Pudifiapakakriyibhedd — puna dvadasadhid thitarh.

———e o

(FORMLESS-SPHERE CONSCIOUSNESS—12.)

¢ 3. (Formless-Sphere Mora! Consciousness—d)

(1) Moral Jhana consciousness dwelling on the

’

“Infinity of Space”,

(2) Moral Jhana consciousness dwelling on the
“Infinity of Consciousness”,2

(3) Moral Jhana consciousness dwelling on
“Nothingness”,?

(4) Moral Jhana consciousness wherein “‘Perception
peither is nor is not”.

These are the four types of Aripajhdna Moral
consciousness.

1. lkasanahcayatana—:k asa + ananta+ ayatana. Ananta+ ya=
anantyua =anarca=end -less-ness.

‘kasa+cnaiica:-akasanarca+ Ayatana is used here in the sense
of abode (adhiithanatthena).

2. VinRaaaiicayatana-Viiiiana+ananta + ya=Viiiii ananantya=
Viiiianaiica.

3. lkiicainayatana-Akifcanassa bhavo=akificanram.
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(Formless-sphere Resultant Consciousness—4)

(5) Resultant Jhana-consciousness dwelling on the
“Infinity of Space.”

(6) Resultant Jhiana-consciousness dwelling on the
“Infinity of Consciousness”,

(7) Resultant Jhina-consciousness dwelling on
“Nothingness”,

(8) Resultant Jhana—consciousness wherein *“Percep-
tion neither is nor is not.”

These are four types of Aripajhdna Resultant
consciousness.

(Formless—~Sphere Functional Consciousness—4)

(9) Functional Jhana-consciousness dwelling on
the “Infinity of Space.”

(10) Functional Jhana-consciousness dwelling on
the “Infinity of Consciousness”.

(11) Functional Jhana—consciousness dwelling on
“Nothingness”’.

(12) Functional Jhana-consciousness wherein “Per-
ception neither is nor is not.”

These are the four types of Ardpajhina Functional
consciousnéss.

Thus end, in all, the twelve types of Aripa Jhdna
Moral, Resultant, and Functional consciousness. !

1. Both Riipa and Ariipa Cittas are collectively termed ““Mahag-
gata” which. literally, means ‘great-gone-to’, i. e., developed.
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ArQpajhina consciousness is twelvefold, differing
according to the objects. Again they stand at twelve
according to Moral, Resultant, and Functional types.

Notes: —

44. Ariipa Jhana—

The Yogi who has developed the Rapa Jhanas and
who wishes to develop the Ariipa Jhianas now concentrates
on thc Patibhiga Nimitta mentioned in the previous
section. As he does so, a faint light, like a fire flv, issues
from the Kasina object. He wills it to expand until it
covers the whole space. Now he sees nothing but this
light pervading everywhere. This developed space 18
not a reality but a mere concept. In Pali this space is
called Kasinugghitimakasa (space issuing forth from the
Kasina object). On this concept he concentrates thinking
“Akiso ananto”, ‘Infinite is space’, until he develops the
first Ariipa Jhina—Akasanaficiyatana.

As in the case of the Ripa Jhanas a thought-process
runs as follows:—

Manodvaravajjana, Parikamma, Upacara, Anuloma,
Gotrabhii Akasinaficiyatana. Parikamma thought-
moment may or may not occur.

The Ariipa Jhina thought-moment occurs only for a
moment, and then the consciousness lapses into Bhavanga
consciousness.
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Again he concentrates on the first Aripa Jhana thinking
‘Vififidnam anantam’, ‘Infinite is Consciousness’, until he

a~

develops the second Aripa Jhana—*Vifiidnaficayatana.™

To develop the third Arapa Jhana—*‘Akifcaiia-
yatana” — the Yogi takes for his object the first Ariipa
Jhana consciousness and thinks — ‘Natthi kifici™, There
is nothing whatever”’

The fourth Artpa Jhana consciousness is developed
by taking the third Ardpa Jhana consciousness as the
object. The third Ardpa Jhana is so subtle and refined
that one cannot definitely say whether there is a conscious-
ness or not. As he concentrates thus on the third conscious-
ness he develops the fourth Jhana. Although the term
“Sanfid” is used here, Vedand, (fecling) and Sankhara,
(mental states) are also included therein.

The five Ripa Jhanas differ according to the Jhana
factors. These four Arapa Jhanas, on the other hand,
differ according to the objects of concentration. The
first and the third have two concepts (Paiifiatti). They
are the concept of the infinity of space and the concept of
nothingness. The second and the fourth Jhana
consciousness have for their objects the first and the
third Jhana consciousness respectively.

These four Arupa Jhanas have their corresponding effects
in the Arupa spheres. The four Kriya Jhanas are experienced
only by Buddhas and Arahants.

In all these twelve Jhina Cittas are found the two
Jhana factors—Upekkha and Ekaggata — equanimity and
one-pointedness that constitute the fifth Ripa Jhana.
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(LOKUTTARA CITTANI- &)

(Lokuttara Kusala Cittani—4)

(1) Sotapattimaggacittam,

(2) Sakadagamimaggacittam,

(3) Anagamimaggacittam,

(4) Arahattamaggacittafi c’ati.

Imani cattari’pi Lokuttarakusalacittdni ndma.

(Lokuttara Vipaka Cittini—4)

(5) Sotapattiphalacittarh,

(6) Sakadagamiphalacittarh,

(7) Anagamiphalacittar,

(8) Arahattaphalacittaii c’ati.

Imani cattari’pi Lokuttaravipakacittdni nima.
Icce’varh  sabbatha’pi  attha Lokutiara-Kusala-
Vipaka—cittini samattani.
Catumaggapphedhena—catudha kusalam tatha
Pakam tassa phalatta’ti—atthadha nuttaramh matam,

Dvadasdkusalan’evarh — kusalan’ ckavisati
Chattirhs’ eva vipakani — kriyacittani visati.
60
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Catupaiiiidsadhd kdme — ripe pannaras’ iraye
Cittani dvadas’ aruppe — atthadha’nuttare tathd

(SUPRAMUNDANE CONSCIOUSNESS—4)

§9 (Moral Supramundane Consciousness—d)

(1) Sotapatti Path-consciousness,
(2) Sakadagami Path-consciousness,
(3) Anagami Path-consciousness,
(4) Arahatta Path-consciousness.

These are the four types of Supramundane Morak
consciousness.

(Resultant Supramundane Consciousness—4)

(5) Sotapatti Fruit-consciousness,
(6) Sakadagami Fruit-consciousness
(7) Anagami Fruit-consciousness

(8) Arahatta Fruit-consciousness.

These are the four types of Supramundane Moral
and Resultant consciousness. Thus end, in all, the eight
types of Supramundane Moral and Resultant conscious-
ness. Differing according to the four Paths, the Moral
Consciousness is fourfold. So are the Resultants, being
their fruits. The Supramundane should be understood

as eightfold.
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(Summary)

Thus the “Immorals” are twelve, the ‘“‘Morals’ are
twenty-one, the ‘“Resultants” are thirty-six, the
“Functionals” are twenty.

In the Sensuous Sphere, they say, are fifty-four types
of consciousness, in the Form-Sphere are fifteen, in the
Formless-Sphere are twelve, in the Supramundane are eight.

(EKAVISASATANI CITTANI—I21)

§ 10. Ittham’ekiina navuti—ppabhedharh pana manasarn
Ekavisasatarh v’atha—vibhajanti vicakkhana.

Katham’ekiina navutividharm cittam ekavisasatam
hoti?

(1) Vitakka-vicara-piti-sukh’ ekaggata-sahitam
Pathamajjhana-Sotapattimaggacittam,

(2) Vicara-piti-sukh’ ekaggata-sahitarh Dutiyaj-
jhana-Sotapa.timaggacittar,

{3) Piti-sukh’ ekaggata-sahitarh Tatiyajjhana
Sotapattimaggacittarh,

(4) Sukh’ ekaggata-sahitarh Catutthajjhana Sota-
pattimaggacitarh,

(5) Upekkh’ekaggata-sahitath Paficamajjhina
Sotapattimaggacittai c’ati.

Imani pafica pi Sotapattimaggacittani nima.
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Tatha Sakadigamimagga, Anagamimagga, Arahatta-
maggacittafi ¢’ati samavisati maggacittani. Tatha phala-
cittdni c’ati samacattalisa Lokuttaracittani bhavanti’ ti.

1. Jhanangayogabhedhena — katv’ekekan tu paficadhi
Vuccata’nuttaram cittarh — cattalisavidhanti ca.

2. Yatha ca riipavacararh — gayhata’nuttaram tatha
Pzthamadijhanabhede — aruppaiica‘pi paiicame

3. Ekadasavidharh tasma — pathamadikam’ iritam
Jhanam’ ekekam’ ante tu — tevisatividham bhave.

4. Sattatirhsavidharh pufiam — dvipafiiasavidham tatha
Pakam’iccahu cittani — ekavisasatam budha’ti.

Iti Abhidhammatthasangahe Cittasangahavibhago
nama pathamo paricchedo.

(121 TYPES OF CONSCIOUSNESS)

§ 10. These differcnt classes of consciousness, which thus
number cighty -ninc, the wise divide into one hundred and
twenty-one.

How does consciousness which is analysed into eighty-
ninc become onc hundred and twenty-one?

I. The First Jhana Sotapatti Path-consciousness
together with initial application, sustained application, joy,
happiness, and one-pointedness,

2. The second Jhana Sotapatti Path-consciousness
together with sustained application, joy, happiness, and
one-pointedness,
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3. The Third Jhana Sotdpatti Path-consciousness
together with joy, happiness, and one-pointedness,

4. The Fourth Jhana Sotapatti Path-consciousness
together with happiness and one-pointedness,

5. The Fifth Jhana Sotapatti Path-consciousness
together with equanimity and one-pointedness.

These are the five types of Sotapatti Path-consciousness.

So are the Sakadagami Path-consciousness, Andgimi
Path-consciousness, and Arahatta Path-consciousness,
making exactly twenty classes of consciousness. Similarly
there are twenty classes of Fruit-consciousness. Thus
there are forty types of supramundane consciousness.

(Summary)

1. Dividing each (supramundane) consciousness into five
kinds according to different Jhana factors, the supramun-
dane consciousness, it is said, becomes 40.

2. As the Form-Sphere consciousness is treated as
first Jhana consciousness and so on, even so is the supra-
mundane consciousness. The Formless—-Sphere conscious-
ness is included in the fiftth Jhana.

3. Thus the Jhanas beginning from the first amount to
eleven, they say. The last Jhana (i.e., the fifth) totals
twenty-three.

4, Thirty-seven are Morals, fifty-two are Resultants;
thus the wise say that there are one-hundred and twenty-one
types of consciousness.
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Thus ends the first chapter of the Abhidhammattha
Sangaha which deals with the Analysis of the Consciousness.

45. The Realisation of Nibbana.

The Yogi who wishes to realise Nibbdna tries to
understand things as they truly are. With his one-pointed
mind he scrutinises his self and, on due examination,
discovers that his so-called “Ego-personality” is nothing
but a mere composition of mind and matter—the former
consisting of fleeting mental states that arise as a result of
the senses coming into contact with the sense-stimuli,
and the latter of forces and qualities that manifest them-
selves in multifarious phenomena.

Having thus gained a correct view of the real nature
of his self, freed from the false notion of an identical
substance of mind and matter, he attempts to investigate
the cause of this “Ego-personality”. He realises that every-
thing worldly, himself not excluded, is conditioned by
causes past or present, and that this existence is due to past
ignorance (avijjd), craving (tanhi), attachment (upadana),
Kamma, and physical food (ahara) of the present life.
On account of these five causes this personality has
arisen and as the past activities have conditioned the
present, so the present will condition the future. Medita-
ting thus, he transcends all doubts with regard to the past,
present, and future (Kankhavitaranavisuddhi). Thercupon
he contemplates that all conditioned things are transient
(Anicca), subject to suffering (Dukkha), and devoid of ap
immortal soul (Anattad). Wherever he turns his eyes, he

sees nought but these three characteristics standing out in
S
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bold relief. He realises that life is a mere flowing, a
continuous undivided movement. Neither in a celestial
plane nor on earth does he find any genuine happiness,
for every form of pleasure is only a prelude to pain.
What is transient is therefore subject to suffering. and
where change and sorrow prevail there cannot be a
permanent ego.

As he is thus absorbed in meditation, a day comes
when, to his surprise, he witnesses an aura emanating from
his body (Obhasa). He experiences an unprecedented
pleasure, happiness, and quietude. He becomes €ven-
minded and strenuous. His religious fervour increases,
and mindfulness becomes perfect, and Insight extraordina-
rily keen.

Mistaking this advanced state of moral progress
for Sainthood, chiefly owing to the presence of the aura,
he develops a liking to this mental state. Soon the
realisation comes that these new developments are only
obstacles to moral progress and he cultivates the ‘Purity
of Knowledge’ with regard to the ‘Path’ and ‘Non-Path’
(Maggamaggafianadassana Visuddhi).

Perceiving the right path, he resumes his meditation
on the arising (Udaya fiana) and passing away (Vaya fiana)
of conditioned things. Of these two characteristics the
latter becomes more impressed in his mind, because
change is more conspicuous than becoming. Therefore
he turns his attention to the contemplation of the dissolu-
tion of things (Bhanga fiana). He perceives that both
mind and matter, which constitute his personality, arein a
state of constant flux, not remaining for two consecutive
moments the same. To him then comes the knowledge



THE REALISATION OF NIBBANA 67

that all dissolving things are fearful (Bhaya fidna). The
whole world appears to him like a pit of burning embers, a
source of danger. Subsequently he reflects on the wretched-
ness and vanity (Adinava fiana) of the fearful world and
feeling disgusted with it (Nibbida fiana), wishes to escape
therefrom (Muificitukamyata fiana).

With this object in view, he meditates agein on the
three characteristics (Patisankha fiana), and thereafter
becomes completely indifferent to all conditioned things—
having neither attachment nor aversion for any worldly
object (Sankharupekkha fiana). Reaching this point of
mental culture, be takes for his object of special endeavour
one of the three characteristics that appeals to him most,
and intently keeps on developing insight in that particular
direction, until that glorious day when, for the first time,
he realises Nibbana, his ultimate goal®.

A Javana thought-process then runs as follows:—

1 2 3 4 5 6,7

+ + + + + ++
Parikamma Upacdra Anuloma Gotrabhi Magga Phala

When there is no Parikamma thought-moment, in
the case of an individual with keen Insight, there arise
three Phala thought-moments.

These nine kinds of insight, viz :— Udaya, Vaya,
Bhanga, Bhaya, Adinava, Nibbidi, Muiicitukamyata,
Patisankhd and Sankharupekkha fidnas are collectively
called “Patipadd Nanadassana Visuddhi”—Purity of
Knowledge and Vision as regards the Practice.

* See The Buddha and His Teachings—p. 545.
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Insight found in this Supramundane Path-Conscious-
ness is known as Nanadassana Visuddhi—Purity of
Knowledge and Vision.

When the spiritual pilgrim realises Nibbana for the
first time, he is called a Sotipanna—one who has entered
the Stream that leads to Nibbana for the first time. He is
no more a worldling (Puthujjana) but an Ariya. He
eliminates threc Fetters—namely, Self-illusion (Sakkaya
ditthi), Doubts (Vicikicchd), and Adherence to Wrongful
Rites and Ceremonies (Silabbata Paramasa). As he has
not eradicated all the Fetters that bind him to existence,
he is reborn seven times at the most. In his subsequent
birth he may or may not be aware of the fact that he is a

Sotapanna. Nevertheless, he possesses the characteris-
tics peculiar to such a Saint.

He gains implicit confidence in the Buddha, Dhamma
and the Sangha, and would never violate any of the five
Precepts. He is moreover absolved from states of woe,
for he 1s destined to Enlightenment.

Summoning up fresh courage as a .esul of this
distant glimpse of Nibbama, the Aryan pilgrim makes
rapid progress, and perfecting his Insight becomes a
Sakadagdmi, (Oncc-Returner), by attenuating ‘two other

Fetters—namely, Sense-desire (Kamaraga) and illwill
(Patigha).

In this case, too, and in the case of the other two
advanced stages of Suinthood, a Javana thought-process
runs as above, bui thc Gotrabha thought-moment is
termed “"Vodina™ (pure) as the individual is purified.
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A Sakadigimi is reborn on earth only once in case he
does not attain Arahantship in that lifc itself. It is interes-
ting to note that the pilgrim who has attained the second
stage of Sainthood can only weaken these two powerful
fetters with which he is bound from a beginningless past.
Occasionally he may be disturbed by thoughts of lust
and anger to a slight extent.

It is by attaining the third stage of Sainthood, Andgdmi
(State of a Never-Returner), that he completely discards
the above two Fetters. Thereafter he neither returns
to this world nor does he seek birth in celestial realms,
since he has rooted out the desire for sensual pleasures.
After death he is reborn in the *‘Pure Abodes’ (Suddhévisa)
environment reserved for Anagamis and Arahants. There
he attains Arahantship and lives till the end of his life.

Now the earnest pilgrim, encouraged by the unprece-
dented success of his endeavours, makes his final advance,
and destroying the remaining five Fetters—namely,
Attachment to Form-Sphere (Riiparaga), Attachment to
Formless Sphere (Ardpa riga), Conceit (Mana), Restless-
ness (Uddhacca), and Ignorance (Avijji), attains Arahant-
ship, the final stage of Sainthood.

It will be noted that the Fetters have to be eradicated
in four stages. The Path (Magga) thought-moment
occurs only once. The Fruit (Phala) thought-moment
immediately follows. In the Supramundane classes of
consciousness the effect of the Kusala Cittas is instantaneous
hence it is called Akdlika (of immediate fruit); whereas
in the case of Lokiya Cittas effects may take place in this
life, or in a subsequent life, or at any time till one attains
Parinibbana.
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In the Mundane consciousness Kamma is predominant,
while in the Supramundane Paiifid or wisdom is predomi-
nant. Hence the four Kusala Lokuttara Cittas are not
treated as Kamma.

These eight Cittas are called Lokuttara. Here Loka
means the Paficupddanakkhandha, the five Aggregates of
Attachment. Uttara means that which transcends.
Lokuttara therefore means thait which transcends the
world of Aggregates of Attachment. This definition
strictly applies to the Four Paths. The Fruits are called
Lokuttara because they have transcended the world of
Aggregates of Attachment.

46. Forty Types of Lokuttara Cittas:—

One who has attained the First Jhina emerges from
it and meditates on the impermanence, sorrowfulness,
and soul-lessness of those mental states in that particular
consciousness and ultimately realises Nibbana. As the
First Jhina was made the basis to realise Nibbina this
Lokuttara Kusala thought is called—

Vitakka-Vicira-Piti-Suk’Ekaggati-sahitarh ~ Patha-
majjhdna-Sotipattimagga—cittarh.

This Magga thought-monrent is immediately followed
by the Phala thought-moment.

In the same manner the other four Jhinas are made
the bases to realise Nibbana. Now, for each stage there
are five Paths and five Fruits according to the different
Jhianas. For the four stages there are forty classes of
consciousness.
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DIAGRAMS

Abbreviations—

Diagram iv

71

S—Somanassa; D—Domanassa;
U-—Upekkha; Ds—Ditthigatasampa-
yutta; Dv—Ditthigatavippayutta;
A—Asankharika; S—Sasankharika;
Ns—Nanasampayutta;
Nv-Nanavippayutta; K—Kamavacara;
R—Ripavacara; A—Ariipdvacara,
L—Lokuttara,

M—Magga; P—Phala; J—Jhéna.

Jhanas—67.
Jhana. Rapavacara |Arupavacara| Lokuttara
— 15— | —12— | — 40 —
K V K K V K K V
S 5 514 4 4 20 20
First 1 1 1 4 4 Il
Second 1 1 1 4 4 11
Third 1 1 1 4 4 11
Fourth 1 1 1 4 4 11
Fifth 1 1 1 |4 4 4 4 4 11
Diagram v
Lokuttara—40
Ist J{2nd J{3rd J | 4th J | S5th )
—~A | |~ | A A
mp. mp. |mp. [mp (m p.
Sotipatti L1 11 1)1 1)1 1)1 1}10
Sakadagami .. 1 1|1 1|1 I1{1 1{1 1}10
Anigami .1 1)1 1)1 111 1{1 1}10
Arahatta 1 11 t}1 1f{1 11 1}10
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DIAGRAMS
Diagram vi
Akusala—12
S. | D.|U.|Ds.|Dv.| A. | Sa.
Lobha .. 4 4 4 4 4 4
Dosa .. 2 ) 1
Moha .. 2
Diagram vii
Ahctuka—18
S.| D. | U. | Sukha | Dukkha
Akusala V .. 6 1
Kusala V .. 1 6 1
Kriya o] 1 2
Diagram viii

Kimaivacara Sobhana—24

S U. Ns. | Nv A. Sa
Kusala 4 4 4 4 4 4
Vipdka 4 4 4 4 4 4




CHAPTER 2
INTItODUCTION

In the 89 types of consciousness, enumerated in the
first chapter, 52 mental states arise in varying degree.

There are 7 concomitants common to every conscious-
ness. There are 6 others that may or may not arise in
each and every consciousness. They are termed Pakinpakas
(Particulars.)

All these 13 are designated Aififiasaminas, a rather
peculiar technical term.- Afifia means ‘other’, samina
means’ ‘common’. Sobhanas, (Good), when compared
with Asobhanas (Evil,) are called Afiia—‘other’ being
of the opposite category. So are the Asobhanas in
contradistinction to Sobhanas.

These 13 become moral or immoral according to the
type of consciousness in which they occur.

14 concomitants are invariably found in every type
of immoral consciousness.

19 are common to all types of moral consciousness.

6 other moral concomitants occur as occasion
arises.

Thus these fifty-two (7 4+ 6 + 14 + 19 4+ 6 = 52)
are found in the respective types of consciousness in
different proportions.

In this chapter all the 52 mental states are enumerated
and classified. Every type of consciousness is
73
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microscopically analysed, and the accompanying mental
states are given in detail. The type of consciousness in
which each mental state occurs, is also described.

To an impatient lay reader this chapter will appear
rather dry and uninteresting. To a critical and intelligent
reader it will, on the contrary, serve as an intellectual treat.

At the outset, for instance, a student of chemistry
may find the numerous chemical formulae somewhat
perplexing. But he finds the subject interesting and
edifying, when he seriously attempts to analyse and
examine the various substances with different tests.

In like manner a student of Abhidhamma who reads
this chapter should first try to analyse and examine care-
fully every type of consciousness and see for himself the
mental states thereof according to his own reasoning.
Later, he should compare his results with the original
text. He will then find this chapter most illuminating,
and instead of wasting time in memorising numbers,
he will intelligently grasp the meaning of the text.

For example, let us analyse the first immoral type of
consciousness, rooted in attachment.

Somanassa-sahagata ~ — Accompanied by pleasure,
Ditthigata-sampayutta — Connected with misbelief,
Asapkharika — Unprompted.

This consciousness, when analysed, will show that
the Vedana or feeling is ‘Pleasure’.

The 7 Universals and all the Particulars are found in it.



INTRODUCTION 75

The 4 Immoral mental states common to all immorals,
such as Moha (delusion), Abhirika (shamelessness),
Anottappa, (fearlessness), and Uddhacca (restlessness)
must arise in it.

What about the remaining ten ?

Lobha — attachment n.ust arise.
Ditthi — misbelief must arise.
Miana -— conceit cannot arise.

Conceit does not arise in lobha consciousness, together
with misbelief. Ditthi is connected with wrong view,
while Mana is concerned with egoism. Both of them,
say the commentators, are like two lions that cannot live
together in one cave.

Dosa (hatred), Issd (envy), Macchariya (avarice),
and Kukkucca (brooding) cannot arise, because these
four are akin to aversion. They are found only in hateful
consciousness.

Thina and Middha—(sloth and torpor) do not arise
because this is an unprompted consciousness.

No Sobhanas—(beautiful) occur in an immoral
consciousness.
Total— 7 4+ 6 4+ 4 + 2 = 19.

Thus, on analysis, we see that the first immoral con-
sciousness consists of 19 mental states.

The other types of consciousness should be similarly
analysed.



CHAPTER 11
Cetasika—Mental States

(DEFINITION)

¥ 1. Ekuppida-nirodhd ca — ekdlambanavatthuka
Cetoyuttd dvipaiifidsa — dhamma cetasikd mata.

§ 1. The fifty-two states that are associated with con-
sciousness, that arise and perish together with conscious-
ness, that have the same object and basis as conscious-
ness, are known as Cetasiks (mental states).

Notes :—
1. Cetasika == Ceta 4 s<4ika

That which is associated with the mind or conscious-
ness is Cetasika. (Samskrt—Caitasika or Caitti).

Definition—
Cetasika is

(i) that which arises together with consciousness,
(if) that which perishes together with it,
(iif) that which has an identical object with it,
(iv) that which has a common basis with it.

Readers will note that the author has not given here

a logical definition according to genus and species. Instead

he speaks of four characteristic properties of a Cetasika.
76
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The commentator cites reasons for attributing these
four properties.

No consciousness exists apart from its concomitants.
Both consciousness and its respective co-adjuncts arise
and perish simultaneously. But there are some material
qualities, such as Vififiatti Ripa* (Modes of Intimation)—
that arise and perish simultaneously with the consciousness.
To exclude them the third property of having a common
object has been attributed. That which possesses these
three characteristics must necessarily be endowed with the
fourth—a common basis.

According to Abhidhamma, mind or consciousness
is accompanied by fifty-two mental states (cetasikas).

One of them is Vedana (feeling); another is Safiia
(perception). The remaining fifty are collectively called
Sankhara. Cetand (volition) is the most important
of them.

The whole group of feelings is called Vedandkkhandha.
So are Saififidkkhandha and Sankharakkhandha.

DVIPANNZASA CETASIKA
(Sabbacittasidhirani—7)

Kathem?

§ 2. (i) 1. Phasso, 2. Vedan3, 3. Saiifid, 4. Cetani,
5. Ekaggata, 6. Jivitindriyam, 7. Manasikaro
c’dti satt’ime Cetasika Sabbacittasadharania nama.

* Kayaviiifiatti (mode of action) and Vaci Viiinatti (mode of speech).
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(Pakinpaka—6)

§ 3. (i) 1. Vitakko, 2, Vicaro, 3. Adhimokkho,
4. Viriyarh, 5. Piti, 6. Chando c’ati cha ime
Cetasika Pakinnakd niama.

Eva'mete Cetasika Atihasamana’ ti veditabba.(13)

(Akusala—14)

§. 4. (ii)) 1. Moho, 2. Ahirikam, 3. Anottappar, 4. Ud-
dhaccam 5. Lobho, 6. Ditthi, 7. Mino, 8. Doso,
9. Issa, 10. Macchariyarh, 11. Kukkuccam,
12. Thinam, 13. Middhah, 14. Vicikicchd
c’ati cuddas’ime Cetasikd Akusali ndma.

(Sobhanasadharani—19)

§S. (v) 1. Saddha, 2. Sati, 3. Hiri, 4. Ottappamn,
5. Alobho, 6. Adoso, 7. Tatramajjhattata,
8. Kayapassaddhi, 9. Cittapassaddhi,
10. Kdyalahuta, 11. Cittalahut3,
12. Kayamuduta, 13. Cittamuduta,
14. Kdyakammaiiiata, 15. Cittakammaififiata,
16. Kayapagunnatd, 17. Cittapaguinata,
18. Kiayujjukata, 19. Cittujjukata, c’ati
ek'Gnavisat'ime Cetasikd Sobhanasadharana
nama.

(Viratiyo—3)

§ 6. (v) 1. Sammavici, 2. Sammidkammanto,
3. Samma--3jivo c’dti tisso Viratiyo nima.
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§

]

(Appamafifii—2)

7. (vi) 1. Karuna, 2. Muditd pana
Appamafihayo nama’ti sabbatha’pi—

(Paiillindriya—1)

8. (vii) Pafiindriyena saddhirh paficavisat’ime
Cetasika Sobhana’ti veditabba.

9. Ettivata ca—

Teras’ afiflasamdnd ca — cuddasdkusalad tatha
Sobhand paficavisa’ti — dvipaiifidsa pavuccare.

52 KINDS OF MENTAL STATES
(Universals*—7)

2. How?

(1) 1. Contact?, 2. Feeling, 3. Perception,
4. Volition, 5. One-Pointedness,
6. Psychic life, 7. Attention.

These seven mental states are common to every

conscicusness,

1

2.

. These ‘Universal’ cetasikas are invariably found in every con-

sciousness.

Ven. Nyanatiloka suggests impression, or sense-impression or
consciousness—-impression.
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(Particulars'—6)

§ 3. (ii) 1. Initial Application, 2. Sustained
Application, 3. Decision, 4. Effort,
5. Joy, 6. Conation.

These six mental states are tetmed Particulars,

Thus these (thirteen) mental states should be under-
stood as ‘common to each other’ (afifiasamana3).

(Immorals—14)

§ 4. (iii) 1. Delusion, 2. Shamelessness, 3. Fearlessness
(of consequences, or to commit wrong), 4. Restless-
ness, 5. Attachment, 6. Misbelief, 7. Conceit, 8. Hat-
red, 9. Jealousy, 10. Avarice, 11. Worry, 12, Sloth,
13. Torpor, 14. Doubt.

These fourteen mental states are termed ‘Immorals’.
(Beautiful—19)

§ 5. (iv) 1. Confidence, 2. Mindfulness,
3. (Moral) Shame, 4. (Moral) Drecad,
5. Non-attachment, 6. Goodwill,
7. Equanimity, 8. Tranquillity of mental states,

1. Unlike the Universals these cetasikas are found only in certain
classes of consciousness.

2. A technical term applied collectively to all the 13 cetasikas which
may be either moral or immoral according to the type of con-
sciousness in which they are found. a#niia=another;samana,
common. When the good types of consciousness are taken into
account the evil are regarded as aiiia, and vice versa.
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9. Tranquillity of mind, 10. Lightness of

mental states, 11. Lightness of mind, 12. Pliancy
of mentai states, 13. Pliancy of mind,

14. Adaptability of mental states,

15. Adaptability of mind, 16. Proficiency
of mental states,

17. Proficiency of mind,
18. Rectitude of mental states,
19. Rectitude of mind.

These nineteen mental states are termed ‘Common to
Beautiful’.

(Abstinences—3)
$6. (v) 1. Right Speech, 2. Right Action,
3. Right Livelihood.
These three are termed ‘Abstinences.’

(Illimitables—2)

$ 7. (vi) 1. Compassion, 2. Appreciative or
Sympathetic Joy.

These are termed ‘Illimitables’.
(Wisdom—1)

§ 8. (vii) With the Faculty of Wisdom these
twenty—five mental states are in every way to be
understood as ‘Beautiful.’
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Summary
§ 9. Thus:—

Thirteen are common to each other. Similarly four-
teen are common to Immorals. Twenty-five are ‘Beauti-
ful'.

Thus fifty-two have been enumerated.

Notes:—

2. Phassa! — Derived from \ phas, to contact.

For any sense-impression to occur, three things are
essential-namely, consciousness, respective sense, and the
object. For instance, one sees an object with the conscious-
ness through the eye as its instrument.

When an object presents itself to the consciousness
through one of the six senses there arises the mental
state—contact. “It should not be understood that mere
collision is contact”® (Na sangatimatto eva Phasso).

Like a pillar which acts as a strong support to the
rest of the structure, even so is contact to the coexistent
mental concomitants.

“Contact means ‘it touches’ (phusati’ti). It has
touching (phusana) as its salient characteristic (lakkhana),
impact (sanghattana) as its function (rasa), coinciding (of
the physical basis, object and consciousness) as its manifes-
tation (sannipata paccupatthina), and the object which has
entered the avenue (of awareness) as proximate cause
(padatthana).”’s

—_——
1. See The Expositor, Part 1, pp. 142-145.
2. Ibid. p. 145.
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Contact is mentioned first because it precedes all other
mental states. “Touching by contact, consciousness
experiences by feeling, perceives by perception, wills by
volition—(Phassena phusitva, vedanidya vediyati, safifidya
saijanati, cetanaya ceteti).” According to Paticca-
Samuppada, too, Contact conditions Feeling. But strictly
speaking, there is no reason for the scquence because all
thesc mental states are coexistent.  The Atthasilini
states—‘‘For of states, arisen in one conscious moment,
it is not valid to say that ‘this’ arises first, ‘that’ afterwards.
The reason is not because contact is a strong support.
Contact is just mentioned first in the order of teaching,
but 1t was also permissible to bring it in thus :— There
are feeling and contact, per¢eption and contact, volition
and contact: therc are consciousncss and contact, feeling,
perception, volition, initial application of mind. In the
order of teaching, however. contact is mentioned first.
Nor is the sequence of words among the remaining statcs
of any special significance.”

“Contact is given priority of place, as standing for
the inception of the thought, and as the sine qua non of all
the allied states, conditioning them much as the roof-tree
of a storeyed house supports all the other combinations of
material.”

(Mrs. Rhys Davids — Buddhist Psychology, p. 6.)
3. Vedand—Derived from 1\ vid. to experience.

Feeling 1s a more appropriate rendering for Vedana
than sensation. Like contact, feeling is an essential
property of every consciousness. It may be pleasurable.
painful, or neutral. Pain and pleasure pertain to body as
well.  But physical feeling is not of ethical importance.
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According to the commentators feeling is. like a master
who enjoys a dish prepared by a cook. The latter is
compared to the remaining mental states that constitute a
thought-complex. Strictly speaking, it is feeling that
experiences an object when it comes in contact with the

senses.

It is this feeling that experiences the desirable or
undesirable fruits of an action done in this or in a previous
birth. Besides this mental state there is no soul or any
other agent to experience the result of the action.

It should be understood here that Nibbanic bliss
is not connected with feeling. Nibbanic bliss is certainly
the highest happiness (Sukha), but it is the happiness of
relief from suffering. It is not the enjoyment of a
pleasurable object.

4. Saiifia — Sarh + \/ 14, to know. (Compare
Latin cognoscere, to know.)

The meaning of this term widely varies according to
the context. To avoid unnecessary confusion, it is best
to understand the specific meaning used in this particular
connection as a universal mental state.

The chief characteristic of Safiiid is the cognition of
an object by way of a mark as blue etc. It is Safiiia that
enables one to recognise an object that has once been
perceived by the mind through the senses. “Its procedure
is likened to the carpenter’s recognition of certain kinds of
wood by the mark he had made on each; to the treasurer’s
specifying certain articles of jewelry by the ticket on each;
to the wild animal’s discernment in the scarecrow of the
work of man.”
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Safifia, therefore, means simple sense-perception.

“Perception”, according to a modern Dictionary of
Philosophy, *“ is the apprehension of ordinary sense-
objects, such as trees, houses, chairs, etc., on the occasion
of sensory stimulation.”

Perception is not used here in the sense employed by
early modern philosophers such as Bacon, Descartes,
Spinoza, and Leibniz.

As one of the five Khandhas (Aggregates) Safifif is
used in the sense of perception.

Could it be that memory is due to this Safifii?

Safifid, Vififidna and Paiifid should be differentiated
from one another. Saififla is like the mere perception of a
rupee coin by a child. By its whiteness, roundness and size
it merely recognises the coin as a rupee, utterly ignorant
of its monetary value. A man, for instance, discerns its
value and its utility, but is not aware of its chemical compo-
sition. Vififidna is comparable to the ordinary man’s
knowledge of the rupee. Paififid is like the analytical
knowledge of a chemist who knows all its chemical proper-
ties in every detail.

S. Cetand—

Both Cetani and Citta are derived from the same root
1/ cit, to think.

In the case of Citta—mind or consciousness—the root
assumes the meaning of discernment (vijinana), while in
Cetana it is used in the sense of co-ordination (abhisan-
dhdna) and accumulation (dythana).
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According to the Atthasdlini and Vibhavini Tiki
Cetand is that which co-ordinates the mental states
associated with itself on the object of consciousness. (Attana
sampayutta-dhamme &arammane abhisandahati). Like
a chief disciple, or like a carpenter who fulfils his duties and
regulates the work of others as well, so doés Cetana
fulfil its own function and regulate the function of other
concomitants associated with itself.

A further explanation has been offered. Cetani
is that which arrives at action in conditioning the condi-
tioned. (Sankhatidbhisankharane va byiparam dpajjati’ti
cetand). Cetanid is that which plays a predominant part
in all actions, moral and immoral.

Shwe Zan Aung says that according to Ledi Sayadaw,
the Burmese Abhidhamma scholar, “Cetan3 acts on its
concomitants, acts in getting the object, and acts on
accomplishing the task, ie., determines action”.
(Compendium, p. 236).

The most significant mental state in the Mundane
Consciousness (Lokiya) is this Cetand, while in the
Supramundane it is Paiiid, wisdom or insight. Mundane
thoughts tend to accumulate Kamma. Supramundane
thoughts, on the contrary, tend to eradicate Kamma.
Hence Cetand in the supramundane consciousness does
not constitute Kamma. Cetana in every moral and
immoral type of mundane consciousness, on the other hand,
is regarded as Kamma. Although Cetani is found in
Vipdka types of consciousness too, it is of no moral
significance as it lacks accumulative power.

It is this Cetand that is alluded to as Sankhdra and
(Kamma) Bhava in the Paticca- Samuppada. In the
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Paficakkhandha, by Sankharakkhandha are meant the
fifty mental states, excluding Vedand and Saiifid, with
Cetanai as the foremost.

From a psychological standpoint Cetana determines
the activities of the mental states associated with it. From
an ethical standpoint, it determines its inevitable conse-
quences. Hence where there is no Cetana, there is no
Kamma.

6. Ekaggata—

Eka + agga + td = One-pointedness, or concentra-
tion on one object, or focussing the mind on one object.
It is like a steady lamp-flame in a windless place. It is
like a firmly fixed pillar that cannot be shaken by the
wind. It is like water that binds together several ubs-
tances to form one concrete compound. This mental
state prevents its adjuncts from dissipation and fixes them
on one object.

This one-pointedness is one of the five Jhana factors.
When it is developed and cultivated it is designated
Samddhi. “Itis the germ of all attentive, selected, focussed,
or concentrated consciousness.” (Compendium. p. 241.)

7. Jivitindriya—

Jivita = life; + Indriya = controlling faculty or
principle.

It is called Jivita because it sustains its co-associates.

It is called Indriya because it controls its co-associates.

Although Cetanid determines the activities of all

mental states, it is Jivitindriya that infuses life into
Cetana and other concomitants.
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Jivitindriya is twofold-namely, psychic life (Nima-
Jivitindriya) and physical life (Rapa-Jivitindriya).
Mental States are vitalized by psychic life, while material
phenomena are vitalized by physical life.

As lotuses are sustained by water, an infant is sustained
by-a nurse, so are mental states and material phenomena
sustained by Jivitindriya.

One Ripa-Jivitindriya lasts for seventeen thought-
moments. Seventeen Nama-Jivitindriyas arise and perish
during the brief life of one Ripa-Jivitindriya.

There is a certain kind of Rapa-Jivitindriya in plant
life. But, Ruapa-Jivitindriya in men and animals is
differentiated from that which exists in plants because the
former is conditioned by past Kamma.

Both Nama-Jivitindriya and Rupa- Jivitindriya
arise at the moment of conception. They simultaneously
perish at the moment of decease. Hence death is regarded
as the destruction of this Jivitindriya. Immediately after,
due to the power of Kamma, another Niama-Jivitindriya
arises in the subsequent birth at the moment of conception.
Simultaneous with the arising of the one Nama-Jivitin-
driya there arise three Ripa-Jivitindriyas in the case of a
human being.!

Just as a boatman depends on the boat and the boat
depends on the boatman, even so Jivitindriya depends on

mind and matter, and mind and matter depend on Jivitin-
driya.

1. They are the Riipa-Jivitindriyas of the ‘body decad’ (kayadascka)
‘sex-decad’ (bhavadasaka) and ‘seat-decad’ (vatthudasaka).
See ch. VI.
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8. Manasik@ra—
The literal meaning of the term is ‘making in the mind’

Turning the mind towards the object is the chief
characteristic of Manasikira. It is like the rudder of a
ship, which is indispensable to take her directly to her
destination. Mind without Manasikira is like a rudder-
less ship.

Manasikara is also compared to a charioteer that sits
with close attention on two well-trained horses (mind
and object) as regards their rhythmical movements.
Manasikara should be distinguished from Vitakka
which is to follow. The former directs its concomitants
to the object, while the latter applies or throws (pakkhi-
panto viya) them on the object. Vitakka is like a favourite

courtier that introduces a villager (mind) into the presence
of a king (object).

Attention is the closest equivalent to Manasikira,
although the Pili term does not fully connote the meaning
attached to the English word from a strictly philosophical
standpoint. As a mental state it is mere spontaneous
attention. In Manasikara, as in attention, there is no
peculiar vividness or clarity. To Saiiiia may be attributed
this vividness to some extent.

Could Manasikira also be an aid to memory, as it is
common to all types of consciousness, whether mundane
or supramundane? Hence they are designated Sabbacitta-
sadharana.
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9. Vitakka—
Vi 4+ \/ takk, to think

It is difficult to suggest a suitable rendering for this
Pili term which assumes different meanings in the Suttas
and Abhidhamma.

In the Sutta Pitaka it has been employed in the sense
of notions, ideas, thoughts, reasoning etc. In the Abhi-
dhamma it is used in a specific technical sense.

‘Lifting’ of the concomitants to the object (abhini-
ropana) is its chief characteristicc. As someone ascends
to the king’s palace depending on a king’s favourite, relative
or friend, likewise consciousness ascends to the object
depending on Vitakka (Atthasalini, p. 114).

Vitakka may well be defined as the application of the
concomitants on the object. Manasikara, as stated above,
is the directing of the concomitants to the object. The
distinguishing characteristics of these two Cetasikas
should be clearly understood.

Different values are attached to Vitakka when it is
used in different connections.

As an ordinary particular (pakinnaka) mental state
it is simply called Vitakka. When it is developed and
cultivated it becomes the foremost factor of the First
Jhana. Then it is termed Appanid because the mind is
steadfastly fixed on the object. The ordinary Vitakka
simply throws the mind to the surface of the object.

In the subsequent Jhinas Vitakka is, however, inhibi-
ted, owing to the habitual association with the object.
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A villager, for instance, who visits the king’s palace
for the first time, needs the introduction of a favourite
courtier. For his subsequent visits no such introduction
is necessary as he is acquainted with the place.

It is this developed Appana-Vitakka that is known
as Samadhi or concentration.

When Vitakka is present in the Supramundane Path
Consciousness (Lokuttara Magga Citta) it is termed
Samma Sankappa (Right Thoughts) because it eliminates
wrong thoughts and applies the mind to Nibbana.

Vitakka is used in entirely a different sense when used
in connection with the temperaments of individuals.
Vitakka Carita means one of a discursive temperament.

(See Ch. 1. note 38))
10. Vicira—
Vi 4 \/ car, to wander.

Like Vitakka, Vicdra too is employed in a technical
sense in Abhidhamma.

Vicdra is the continued exercise of the mind on the
object.

Examination (anumajjana) is its chief characteristic.

So far the renderings for Vitakka and Vicara are
initial and sustained application respectively.

Both terms should be distinguished. Like a bee
alighting on a lotus is Vitakka, like its gyrating around the
lotus is Vicdra. Like the flappings of a bird about to



92 ADHIMOKKHA

fly is Vitakka, like its planning movements in the sky is
Vicara. Like the beating of a drum or bell is Vitakka,
like its reverberation is Vicara.

Vicara is also a Jhana factor. It inhibits Vicikiccha
(Doubt or Indecision).
(See Ch. 1. note 39.)

11. Adhimokkha—

Adhi + \/ muc, to release. Literally, the term
means ‘release-on-to’.

Adhimokkha releases the mind on to the object.
Its chief characteristic is decision or choosing, and is
opposed to Vicikicchi—doubt or indecision.

It makes the decision—‘Just this one’. (imam’ eva'ti
sannitthanakaranam).

It is compared to a judge that decides a case. It is

also compared to a steady pillar owing to its unwavering
state.

12. Viriya—

Derived from \~ aj, to go + Ir. Vi is substituted for
aj. Vira is one who strenuously carries on his work
uninterruptedly.

Itis defined as the state or action of energetic persons
(Viranam bhavo, kammar). Or, it is that-which is effected
or carried out methodically (Vidhina irayitabbam pavatte-
tabbam va).

It has the characteristic of supporting (upatthambana)
upholding (paggahana), sustaining (ussahana).
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As an old house is supported by new pillars even so
concomitants are aided and support=d by Viriya.

Just as a strong reinforcement would help an army to
hold on instead of retreating, even so Viriya upholds or
uplifts its concomitants,

Viriya is regarded as a controlling factor (Indriya)
because it overcomes idleness. It is also regarded as one
of the five powers (Bala) because it cannot be shaken by
its opposite idlensess. Viriya serves as one of the four
means of accomplishing one’s ends (Iddhipada). It is
this Viriya that appears as Four Modes of Supreme
Efforts (Sammappadhana). Viriya is sublimated as one
of the seven factors of Englightenment (Bojjhanga).
Finally it has been elevated to one of the eight members
of the Noble Path (Atthangika-Magga) as Samma
Yayama (Right Effort).

Atthasalini states that Viriya should be regarded as
the root of all achievements.

Effort, exertion, energy are suggested as best equiva-
lents.

13. Piti—

See Ch. 1. note 40.

14. Chanda—

Derived from \ ~ chad, to wish.

The chief characteristic of Chanda is the wish-to-do
(kattukamyata). It is like the stretching of the hand to
grasp an object.



94 CHANDA

This unmoral Chanda should be distinguished from
immoral Lobha which is clinging to an object.

There are three kinds of Chandas-namely,

(i) Kamacchanda which is sensual craving, one of
the Five Hindrances (Nivarana). This is ethically immoral.

(ii) Kattukamyata Chanda, the mere wish-to-do.
This is ethically unmoral.

(i) Dhammacchanda, righteous wish. It is this
Dhammacchanda that impelled Prince Siddhartha to
renounce Royal pleasures.

Of them it is Kattukamyata Chanda, meaning attached
to this particular mental state, that serves as one of the
four dominant influences (Adhipati).

Shwe Zan Aung says—‘The effort of conation or
will is due to Viriya. Piti signifies an interest in the object;
Chanda constitutes the intention with respect to object.”
(Compendium—p. 18.)

Buddhists have this Dhammacchanda for the realisation
of Nibbana. Itisnot a kind of craving.

15. Moha—-

Derived from | muh, to be stupefied, to be deluded.
Moha is one of the three roots of evil and is common to all
immoral types of consciousness. It is opposed to Pafifia—
wisdom.

The chief characteristic of Moha is confusion with
regard to the nature of an object. Moha clouds one’s
knowledge with regard to Kamma and its consequences
and the four Noble Truths.
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16. Abhirika—
An abstract noun formed of “‘a’’" 4 hirika.

He who is not ashamed of doing evil is ahiriko. The
state of such a person is ahirikkam = ahirikam.

One who has hiri recoils from evil just as a cock’s
feather shrinks in front of fire. One who has no Hir,
would commit any evil without the least compunction.

17. Anottappa—
Na 4 ava + \ tapp, to be tormented.

Ottappa is fear to do evil, i.e., fear of the consequences.

Anottappa is its opposite. and is compared to
moth that is singed by fire. A person who is afraid
of fire would not touch it, but a moth, unaware of the
consequences, attracted by fire, would get burnt. In
the same way a person without Ottappa would commit
evil and suffer in states of woe.

Both these terms—Hiri and Ottappa—are found in
conjuction. Hiri should be differentiated from ordinary
shyness and Ottappa from ordinary fear of any individual.
Fear is regarded as one of the ten armies of Mara.
A Buddhist is not expccted to be afraid of any individual,
even a God, for Buddhism is not based on the fear of the
unknown.

Hiri arises from within, and Ottappa from without.
Suppose, for instance, there is a piece of iron, one end of
which is heated, and the other smeared with filth. The filthy
end one would not touch owing to disgust, and the other
end through fear. Hiri is compared to the former and
Ottappa to the latter.
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The following note by Mrs. Rhys Davids on Hiri
and Ottappa clearly depicts the difference between these
relative mental constituents:—

“Hiri and Ottappam, as analysed by Buddhaghosa,
present points of considerable ethical intercst. Taken
together they give us the emotional and conative aspect
of the modern notion of conscience, just as sati represents
its intellectual side. The former term ‘is equivalent to
shame (lajja), the latter to anguish(ubbego)over evil-doing.’
Hiri has its source within; ottapparh springs from without.
Hiriis autonomous (attadhipati); ottapparm, heteronomous,
influenced by society (lokadhipati). The former is esta-
blished on shame; the latter on dread. The former is
marked by consistency; thc latter by discernment of the
danger and fearsomeness of error.  The subjective source of
hiri 1s fourfold, viz., the idea of whatis due to one’s birth,
age, worth, and education. Thus , one having hiri will
think *Only mean folk (fishers etc.) children, poor wret-
ches, the blind and ignorant, would do such an act,” and
refrains. The external source of ottapparh is, the idea
that ‘the body of the faithful will blame you,” and hence one
refrains.  If a man has hiri, he is, as said the Buddha,
his own best master. To one who is sensitive by way of
ottappam, the masters of the faith are the best guides”.

In a supplementary paragraph the ‘marks’ (consis-
tency etc.) are thus explained: “In Hiri one reflects on
the worth of one’s birth, one’s teacher, one’s estate, and
one’s fellow-students. In Ottappam onc feels dread at
self-reproach, the blame of others. chastisement, and
retribution in another life.”

(Buddhist Psychology, p. 20).
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Hiri and Ottappa are regarded as the two dominant
factors that rule the world. No civilized society can
exist without them.

18. Uddhacca—
U = up, above, + \Dhu, to waver, to shake off.

Uddhutassa bhavo Uddhuccarh = Uddhaccam =
state of throwing up. It is compared to the disturbed
state of a heap of ashes when hit with a stone. It is the
unsettled state of mind, and is opposed to collectedness
(vupasama). As one of the five Hindrances it is the
antithesis of Sukha, happiness.

In some rare instances Uddhacca is used in the sense
of puffed-up state of mind, corresponding to conceit.
Here it is not used in that sense. As a rule Uddhacca is

differentiated from Maina because both of them are
treated as Sarhyojanas (Fetters).

These four, viz., Moha, Ahirika, Anottappa, Uddhacca
—that head the list of Immoral Cetasikas—are common
to all Immoral types of consciousness.

19. Lobha—See Ch. 1, note 9.

20. Digthi—See Ch. 1, note 11.

The difference between Moha and Ditthi should be
noted. The former clouds the object; the latter deals
with one’s views, such as as ‘this indeed is truth, and
the rest is false’. Ditthi is opposed to Nana, wisdom.
The former rejects the real nature and views wrongly. The
latter discerns the object as it is. ;
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When the Pali term Ditthi is used alone, unquali-
fyingly, it is employed in the sense of Miccha Ditthi—
wrong belief.

Samma Ditthi or Amoha is used as the antithesis of
Moha.

21. Maina—Derived from |\ man, to think.
22. Dosa—See Ch. 1, note 9.

23. Issé—Derived from i 4+ \/ su, to be envious,
to be jealous.

It has the characteristic of envying others’ success
and prosperity. As such it is objective.

24. Macchariya—

Maccharassa bhivo=the state of an avaricious
person.

Commentary gives another explanation:—
‘Let not this wonder be to others, but to myself.’

(Ma idamh acchariyarh aiifiesarh hotu, mayham’eva
botu).

The chief characteristic of Macchariya is the conceal-

ment of one’s prosperity. Contrary to Issi, this is subjec-
tive.

Both Issa and Macchariya are regarded as the friends
of Dosa because each of them arises with it.

25. Kukkucca—

Kukatassa bhivo=kukkuccarh=the state of having
done amiss.
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According to the commentary evil that is done is
ku+kata, and so is good that is not done. Remorse over
the evil that is done is Kukkucca, and so is remorse over
the good that is not done.

It has the characteristic of grieving over the evil that
is done and the good that is not done.

Dhammasangani explains:—
“What is worry 7"

“Consciousness of what is lawful in something that
is unlawful, consciousness of what is unlawful in something
that is lawful; consciousness of what is immoral in some-
thing that is moral; consciousness of what is moral in
something that is immoral—all this sort of worry,
fidgeting, over-scrupulousness, remorse of conscience,
mental sacrificing—this is what is called worry.”

(Buddhist Psychology - p. 313.)

Kukkucca is one of the five Hindrances and is used
together with Uddhacca. It pertains to past things only.

According to Vinaya, Kukkucca is healthy doubt with
regard to rules, and is commended. According to Abhi-
dhamma, on the contrary, it is repentance which is not
commended..

26. Thina—Derived from \/ the, to shrink, 4 na.
Thena = thana=thina.

It is the shrinking state of the mind like a cock’s
feather before fire. It is opposed to Viriya. Thina is
explained as Citta—gelafifiarh, sickness of the mind.
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As such 1t is the aifithesis of Cittakammaiiiata,
adaptability of the mind, one of the Sobhana cetasikas.

27. Middha—Derived from \/ middh, to be-
inactive, to be inert, to be incapable.

This is the morbid state of the mental factors.

Both Thina and Middha are always used in conjunc-
tion, and are one of the five Hindrances. They are inhibi-
ted by Vitakka, initial application, one of the Jhana factors.
Middha, too, is opposed to Viriya. Where there are
Thina and Middha there is no Viriya.

Middha is explained as the Kaya-gelafifia, sickness
of the mental body. Here body is not used in the sense of
material form, but is applied to the body of mental factors,
viz., Vedand, Safifia and ‘Sankhara (feeling, perception,
and the remaining fifty mental factors). Hence Middha
is the antithesis of Kayakammafifiata, Adaptability of
mental factors.

Both Thina dnd Middha are explained in the Dhamma-
sangani as follows:—

“What is stolidity (Thina) ?

“That which is indispositiop, unwieldiness of intellect;
adhering and cohering; clinging, cleaving to, stickiness;
stolidity, that is, a stiffening, a rigidity of the intellect—this
is called stolidity.

“What is torpor (Middha)?

*“That which is indisposition, unwieldiness of sense, a
shrouding, enveloping, barricading within; torpor that
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which is sleep, drowsiness; sleep, slumbering, somnolence-
this is called torpor.”

(Buddhist Psychology, pp. 311, 312)

28. Vicikicchai—See Ch. 1, note 13.

Vicikicchd, as a Hindrance, dces not mean doubts
with regard to the Buddha, Dhamma, Sangha, etc.,

_ Majjhima Nikdya commentary states — ‘it is so
called because it is incapable of deciding that it is as such,”

(Idam’ev’idanti niccheturh asamatthabhivato’ti
vicikiccha).

29. Saddhi-—Sam, well; 4+ \/ dah, to establish,
to place, to put.

Samskrt Sraddha is composed of Srat = faith + | /dha
to establish.

According to Pali, Saddha is well-established confi-
dence in the Buddha, Dhamma, and the Sangha. Purifi-
cation (sampasadana) of its mental associates is its chief
characteristic. It is compared to the water purifying gem
of the universal monarch. This particular gem; when
thrown into water, causes mud and water-weeds to subside,
The water is consequently purified. In the same way
Saddha purifies the mind of its stains.

This Saddha is not blind faith. It is confidence
based on knowledge.

One might question whether a non-Buddhist could
also possess this Saddha.
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Atthashlini raises this very question and provides an
answer which is rather unsatisfactory and inadequate.

“Do men of false opinions not believe in their own
teachers 7 questions Venerable Buddhaghosa. His
answer is :—

“They do. But that is not Saddhi; it is a mere acqui-
escence in words (Vacanasampaticchanamattameva).”

If Saddha is limited only to Buddhists, what shall we
say when a non-Buddhist places his faith or confidence
in his teacher ? Surely his mind also gets purified to some
extent when he thinks of his particular religious teacher.

Could it be Ditthi~—false view ? Then it is immoral
(Akusala). In such a case there is no occasion for a non-
Buddhist to experience a moral consciousness.

Would it not be more correct to say that Saddha
is mere confidence or faith, instead of restricting to the
Triple Gem?

Dhammasangani explains Saddha as follows:—

“The faith which on that occasion is trusting in,
the professing confidence in, the sense of assurance, faith,
faith as a faculty and as a power.”

(Buddhist Psychology, p. 14.)

Saddha is also apprehensipn intuitively of experience
or knowledge gathered in past births.

30. Sati—Derived from | sar, to remember.

Sati does not exactly correspond to the Western
conception of memory. Mindfulness is a better equivalent
for Sati. It has to be developed. In the Satipatthina
Sutta are described in detail various methods to develop
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this Sati. When it is highly developed one acquires
the power of remembering past births. It is this Sati
thatis regarded asone of the factors of the Noble Eightfold
Path.

Sati tends to present before oneself good things without
allowing them to be forgotten. Its chief characteristic
is ‘not floating away’ (apildpana). Unlike pumpkins
and pots that float on water, Sati plunges into the object
of thought.

It should be noted that this particular Sati is not
found in immoral types of consciousness.

What is found in immoral consciousness is Miccha
Sati (wrong mindfulness.)

Dhammasangani explains Sati as follows :-—

“The mindfulness which on that occasion is recollecting,
calling back tc mind;the mindfulness which is remembering,
bearing in mind the opposite of superficiality and of
obliviousness; mindfulness as facnlty: mindfulness as
power, right mindfulness”.

(Buddhist Psychology, p. 16).
Commenting on Sati, Mrs. Rhys Davids says :—

“Buddhaghosa’s comment on Sati, in which he
closely follows and enlarges on the account in Mil. 37, 38,
shows that the traditional conception of that aspect of
consciousness had much in common with the Western
modern theory of conscience or moral sense.  Sati appears
under the metaphor of an inward mentor, discriminating
between good and bad and prompting choice. Hardy
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went so far as to render it by ‘conscience’, but this
slurs over the interesting divergencies between Eastern and
Western thought. The former is quite unmystical of the
subject of Sati. It takes the psychological process or
representative functioning (without bringing out the
distinction between bare memory and judgment), and
presents the same under an ethical aspect.”

(Buddhist Psychology, p. 16.)
31. Hiri & Ottappa—See Ahirika and Anottappa

32. Alobha—
This is opposed to Lobha (See Ch. 1, note 9).

Dana or generosity is implied thereby. This is a
positive virtue involving active aitruism. It is one of the
three roots of good. Like a drop of water that runs off a
iotus leaf without adhering to it, non-adhesion to an
object is its chief characteristic.

33. Adosa—

This is opposed to Dosa (See Ch. 1. note 9). It
1s not mere absence of hatred or aversion, but is a positive
virtue.

Adosa is synoymous with Metta, Loving-kindness,
which is one of the four Illimitables.

Readers will note that in enumerating the Illimitables
only two are mentioned, viz.—Karuna and Mudita.
The reason being that Metta is implied by this Adosa“
and Upekkha, by Tatramajjhattata, equanimity.

Adosa is also one of the three roots of good. Like
an agreeable friend, absence of churlishness or coarseness
(candikka) is its chief characteristic.
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34. Three Roots of Good :(—

Alobha, Adosa and Amoha are the three roots of
good. Amoha is not mentioned amongst the nineteen
Beautiful Cetasikas because it is implied by Pafifida—wisdom.

Atthasalini gives a vivid description of these three
virtues as follows:—

“Of these three, Alobha has the characteristic of
non-adhesion of the mind to an object, or of not sticking
like a drop of water on a lotus leaf. Its function is non—
appropriation like an emancipated Bhikkhu (Arahant).
Its manifestation is detachment like a man fallen in
filth.

“Adosa has the characteristic of non-churlishness
or non-resentment like an agreeable friend. Its function
is the suppression of annoyance or feverishness like sandal
wood. Its manifestation is loveliness like the full moon.
The characteristic, function, etc., of Amoha have been
explained in connection with the term Paiifiindriya (Faculty
of Wisdom). Of these three, again, Alobha is opposed to
the taint of selfishness, Adosa to that of impurity (dussilya),
Amoha to the non-development of moral conditions.

‘“Alobha is the cause of generosity, Adosa of morality,
Amoha of meditation.

“Through Alobha what is in excess is not taken, for
the greedy take what is in excess. Through Adosa what
is not less is taken, for the hateful take what is less.
Through Amoha what is unperverted is taken, for the
deluded take what is perverted. Through Alobha, one
regards a manifest fault as such and admits it, but the
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greedy conceal .it. Through Adosa one regards a manifest
virtue as such and admits 1t, but the hateful efface it.
Through Amoha, one regards what really is as such and
admits it, but the deluded regard what is false as true, and
what is true as false.

“Through Alobha there is no sorrow arising from
separation of the beloved, for affection is the intrinsic
nature of the greedy as well as the inability to bear the
separation from the beloved. Through Adosa there
arises no sorrow from association with the unbeloved
since disagreeableness is the intrinsic nature of the hateful
as well as the inability to bear the association with the
unbeloved. Through Amoha there arises no sorrow
from not getting what one desires, for it is the intrinsic
nature of the deluded to think— ‘From where could it
be got 7 etc.,.

“Through Alobha there arises no sorrow from rebirth,
since the former is opposed to craving and the latter is
the root of craving. Through Adosa there arises no
sorrow from decay, since the intensely hateful become
quickly aged. Through Amoha there is no sorrow
from death, for 4 bewildered death is painful. There is no
such death for the undeluded.

“There is harmonious living to the lay people through
Alobha, to the recluses through Amoha, and to all through
Adosa.

“In particular through Alobha there is no rebirth in the
plane of Petas, since beings are generally born amongst
Petas through craving. Alobha is the antithesis of craving.
Through Adosa there is no rebirth in the Niraya (Woeful
State). Through hate, which is of a churlish nature,
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beings are born in woeful states resembling hatred.
Adosa is the antithesis of hatred, Through Amoha there
is no rebirth in the .animal plane. Due to utter
delusion through ignorance, beings are born amongst
animals. Amoha is the antithesis of ignorance.

“Of them Alobha dissuades attraction from lust;
Adosa from recoiling through hate; Amoha from stolid
tndifference through ignorance.

“Moreover through these three there arise respectively
these thrce notions—those of renunciation, non-anger,
and harmlessness; and those of loathsomeness, immea-
surableness, and fundamental elements (Dhatu).

“Through Alobha the extreme of indulgence in sensual
pleasures is inhibited. through Adosa that of self-mortifi-
cation. Through Amoha there is training according
to the Middle Path.

“Similarly through Alobha the bodily bond of cove-
tousness (Abhijjha Kayagantha) is destroyed, through
Adosa that of ilwill, and through Amoha the remaining
two.

“The first two states of mindfulness are accomplished
by the power of the first two, and the last two by the
power of the third.

“Herein Alobha is-conducive to health, for the unat-
tached person does not resort to what is attractive but
suitable~—hence health ensues. Adosa is conducive to
youthfulness, for the unhateful verson remains young for a
long time, being not burnt by the fire of anger which
causes wrinkles and grey hair. Amoba is conducive to
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longevity of life, for the undeluded person, distinguishing
between what is agreeable and disagreeable, avoids the
latter and adopts the former and lives long.

“Alobha is conducive to the acquisition of wealth,
for by generosity wealth is obtained. Adosa is conducive
to the acquisition of friends, for by loving-kindness
friends are won and are not lost.

“Amoha is conducive to personal achievements, for
the undeluded person, doing only what is beneficial to
himself, regulates his own self.

“Alobha is conducive to divine life, Adosa to Brahma
life, and Amoha to Aryan life.

“Through Alobha one is at peace with his acquisition
of wealth amongst beings and things belonging to one’s
party, for through their destruction there is no grief caused
to him by excessive attachment. Through Adosa amongst
those belonging to other parties he is happy, for the
inimical person is devoid of the feeling of illwill even
amongst the hostile. Through Amoha he is happy amongst
those who belong to a neutral party, for the undeluded
person is devoid of all attachment.

“Through. Alobha there is insight into impermanence,
for the greedy person does not see impermanence in
things that are impermanent, owing to his desire for enjoy-
ment. Through Adosa there is insight into suffering,
for one with a loving-disposition has abandoned that
grasping, the cause of vexation, and sees things as sorrow-
ful. Through Amoha there is insight into soullessness,
for the undeluded person is skilful in understanding things
as they truly are. He sees the guideless fivefold group as
guideless.



TATRAMAJJHATTATA 109

“As insight into impermanence and so on is brought
about by these three states, so are these states brought
about by insight into impermanence and so on.

“Through insight into impermanence there is Alobha;
through insight into sorrow, Adosa; through insight into
soul-lessness, Amoha.

“Who indeed knowing well that this is impermanent
would develop a desire for it? Who indeed perceiving ill
in things would develop another ill caused by exceedingly
violent anger? Who indeed realising the emptiness of a
soul would again fali into utter delusion ?

(Atthasalini — pp. 137-139. See The Expositor
Vol. 1, pp. 167-170.)

35. Tatramajjbattati—

Lit., tatra = there, i.e., with respect to objects; maj~
hattata = middleness, that is, equipoise.

Impartial view of objects is its chief characteristic.
It is compared to a charioteer who views equally a pair
of well-trained horses.

Tatramajjhattata and Upekkha (equanimity) are
sometimes used as synonymous terms. It is this Tatra-
majjhattatd that is regarded as Upekkha of the four Illi-
mitables. Hence Upekkhda does not occur amongst the
Illimitables. 1t is this Tatramajjhattata that is raised to
the dignity of a Bojjhanga, one of the seven factors of
Enlightenment.  Tatramajjhattatd has also to be
distinguished from hedonic Upekkha or indifferente. At
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times both these mental states simultaneously arise in the
same consciousness, ¢.g., in all Upekkhasahagata Kusala
Cittas.

This Tatramajjhattatd is regarded both as an intel-
lectual and ethical Upekkha. (See Ch. 1. note, 42.)

36. Kiya Passaddhi & Citta-Passaddhi—

Passaddhi is composed of pa + \ sambh, to calm,
to be tranquil.

Pa + sambh +4 ti = passadhti = passaddhi.
Passaddhi is tranquillity, calmness, quietude, serenity.

The chief characteristic of Passaddhi is the suppression
or the allaying of feverishness of passions (Kilesa-
daratha-vipasama). It is like the cool shade of a trec to
a person affected by the sun’s heat. Passaddhi is opposed
to Uddhacca, restlessness, or excitement. When highiy
developed it becomes a factor of Enlightenment (Boj-
jhanga).

This tranquillity is twofold, viz., tranquillity of
Kaya and Citta. Here Kaya is not used in the sense of
material body. It is the body of psychic factors-namely,
Vedand (feeling), Saiiiia) (perception), and Sankhiri
(mental states). It should be understood that Kiva
is used in the same sense in the subsequent cetasikas.
Citta connotes the whole consciousness. The difference
therefore lies between psychic factors and consciousness
as a whole. The same explanation applies to the other
pairs as well,
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37. Kaéya-Lahutid & Citta-Labhuti—

Derived from Laghu, light, quick. (Skt. Laghuta).
Lahuta is bouyancy or lightness. Suppression of the
heaviness of the mind and mental factors is its chief
characteristic. It is like the laying down of a heavy
burden. It is opposed to Thina and Middha—sloth and
torpor—which cause heaviness and rigidity in mental
factors and consciousness.

38. Kisya-Mudutd & Citta-Mudutd—

The chief characteristic of Muduta is the suppression
of stiffness and resistance. It removes stiffness and
becomes pliable in receiving objects. It is compared to a
skin that is well moulded by applying oil, water, etc. It.
i1s opposed to false views and conceit (Ditthi and Mana)
which cause stiffness.

39. Kaiya-Kammaiifiatd & Citta-Kammailiiathi—

Kamma + nya + t3 = Kammanyata = Kammaif-
fiatd. Lit., workableness or serviceableness.

Its chief characteristic is the supression of unservice-
ableness or unworkableness of consciousness and its factors.
It is like a heated metal made fit for any use. It is opposed
to all the remaining Hindrances. Atthasilini states that
these two allied concomitants produce serenity (Pasida)
In propitious things, and are adaptable like pure gold, for
beneficial works.

40. Kaya-Paguniiata & Citta—Paguiitiata—-

This is proficiency or skilfulness. Its chief characteris-
tic is the suppression of sickness of mind and its concomi-
tants. It is opposed to such passions as faithlessness etc
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41. Kiyujjukatd & Cittujjukati-—

This is straightness or rectitude, and is opposed to
crookedness, deception and craftiness. Its chief charac-
teristic is straightness.

42. All these 19 concomitants are common to all
types of moral consciousness, unlike the immoral con-
comitants which do not arise in an immoral conscious-
ness in tote. No moral consciousness arises without all
of them. Along with this ‘Beautiful’ group some other
moral concomitants may arise according to the type of
consciousness.

43. Virati

Vi 4+ \ ram, to delight in. Virati is refraining from,
delighting in, i.e., abstinence.

According to the Atthasalini there are there kinds of
Virati-namely, Sampatta-Virati, Sam&dana-Virati, and
Samuccheda-Virati.

Sampatta-Virati is abstaining from evil as occasion
arises considering one’s birth, age. education, etc.

Samidana - Virati is abstaining from evil in accor-
dance with one’s observances. For example, a Buddhist
would abstain from killing, stealing, etc., as he observes
the precepts not to kill etc.

Samuccheda-Virati is the abstinence of an Ariyan
Disciple by completely eradicating all the roots of evil.

In the cdse of the former two, violation of good
principles is possible; but in the case of Arahantsit isnot,
because they have destroyed all passions.,
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Here are enumerated three Abstinences pertaining to
wrong speech, wrong actions, and wrong livelihood.

Strictly speaking, these three mental concomitants
collectively arise only in the Supramundane consciousness
(Lokuttara Citta). In other cases they arise separately because
there are three Cetanas.

These three when present in the Lokuttara Citta are
regarded as Factors of the Path (Magganga), and they
constitute Sila (Morality). Samma—Ditthi and Samma
Sankhappa which constitute Panna (Wisdom) are implied
by Pafnnindriya and  Vitakka—Cetasikas respectively.
Samma Viyama, Samm3a Sati, and Samma Samadhi which
constitute Samadhi (Concentration) are implied by Viriya,
Sati, and Ekaggata Cetasikas respectively.

Samm3a Viaca deals with abstinence from false speech
(Musavada),  slandering  (Pisunavaca), harsh  speech
(Pharusavaca) and frivolous talk (Sampapphalipa).

Samma Kammanta deals with abstinence from
killing (Panatipata), stealing (Adinnadana), and sexual
misconduct (Kamesu Micchacara).

Samma Ajiva deals with abstience from selling
poison, intoxicants, weapons, slaves and animals for
slaughter.

44. Appamanna—

As the object of these virtues is the infinite number of
beings, they are called Appamanfia, lit., illimitable (Skt.
Apramanya). They are also called Brahma vicara—
Sublime Modes of Living. g
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Metta, Karana, Mudita, and Upekkha are these four
Illimitables.

As explained above Metta and Upekkhd are represen-
ted by Adosa and Tatramajhattata. Hence only two
are mentioned here.

45. Mettd-—

Derived from \ mid, to soften, to love. According
to Samskrt mitrasya bhavah = Maitri; state of a friend.

That which softens the mind, or friendly disposition is
Metta.

Goodwill, benevolence, loving-kindness are suggested
as the best renderings. Metta is not carnal love or affec-
tion. The direct enemy of Metta is hatred or illwill
{Kodha), its indirect enemy is affection (Pema). Metta
embraces all beings without exception. The culmination
of Metta is the identification of oneself with all beings
(Sabbattata).

Metta is the sincere wish for the good and welfare of
all. It discards illwill.

Benevolent attitude is its chief characteristic.

46. Karupé —
v Kar, to do, to make + una.

That which makes the hearts of the good quiver when
others are afflicted with sorrow is Karuna. That which
dissipates the sufferings of others is Karuna.

The wish for the removal of sufferings of others is its
chief characteristic. Its direct enemy is wickedness(Hirsa)
and its indirect enemy is grief (Domanassa). Karuni
embraces sorrow-afflicted beings. It discards cruelty.
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47. Mudita—
Derived from \~ mud, to be pleased.

It is not mere sympathy but appreciative joy. Its
direct enemy is jealousy and its indirect enemy is exultation
(Pahasa). Its chief characteristic is happy acquiescence
in others’ prosperity (Anumodani). Muditd embraces
prosperous beings. It discards dislike (Arati), and is the
congratulatory attitude of a person.

48. Upekkhi—

Upa = impartially, justly + \ ikkh, to see, to view,
to look.

Upekkha 1s to view impartially, i.e., neither with
attachment nor with aversion. It is the balanced state
of mind. TIts direct enemy is passion (Raga), and its
indirect enemy is unintelligent indifference. Attachment
and aversion are eliminated by Upekkhid. Impartial
attitude is its chief characteristic.

Here Upekkha does not mean mere neutral feeling,
but a sterling virtue is implied thereby. Equanimity is
the closest equivalent. That term, too, conveys only one
aspect of Upekkha. (See ch. 1, notes 10, 42). 1t is this
Upekkha that is elevated to a Bojjhanga factor.

Upekkha embraces all good and bad ones, loved and
unloved ones, agreeable and disagreeable things, pleasure
and pain and all such similar opposite pairs.

49. The following illuminating note by Mr:. Rhys
Davids on these four virtues is well worth reading.

“On these four great exercises, see Rhys Davids,
S. B. E. xi 201, n; and on their emancipating
efficacy, M. i. 38. Buddhaghosa again refers to the
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reader to his Visuddhi Magga for a more detailed commen-
tary (vide chap. ix., and of. Hardy, ‘Eastern Monachism’,
p. 243 et seq.)....The object of thought (Arammana)
in this connexion will be ‘limited’ if the student dwells in
love etc., on but a restricted number of beings; ‘infinite’ if
his heart embraces vast numbers.

‘The commentator has not a little to say in the present
work, however, on the nature and mutual relations of
the ‘Abodes’ (pp. 193 - 195). First, the characteristics
of each are fully set forth, together with their false manifes-
tation (Vipatti). Clinging (Sinehasambhavo) is the
Vipatti of love, the essential mark of which is the carrying
on of beneficent conduct etc. Tears and the like are less
truly characteristic of pity (Karund) than is the bearing
and relieving the woes of others. Laughter and the like
are less genuine expressions of sympathy (Mudita) than is
appreciation of what others have achieved. And there
is a condition of disinterestedness (Upekkhd) which is
prompted by ignorance, and not by that insight into the
karma of mankind which can avail to calm the passions.

“He next designates the four antisocial attitudes which
are to be extirpated by these ethical disciplines taken in
order—illwill (Vyapada), cruelty (Vihesa), aversion
(Arati), and passion (Raga)—and shows how each virtue
has also a second vice opposed to it. This he terms its
near enemy, as being less directly assailed by it than its
ethical opposite, the latter resembling an enemy who has
to lurk afar in the jungle and the hills. Love and vengeful
conduct cannot coexist. To prevail in this respect, let
love be developed fearlessly. But where love and its
object have too much in common, love is threatened by
lust. On this side let love be guarded well. Again the
near enemy to pity, more insidious than cruelty, is the
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self-pity pining for one has not got or has lost--a low,
profane melancholy. And the corresponding worldly
happiness in what one has, or in consequence of oblivious-
ness as to what one has lost,lies in wait to stifle apprecia-
tion of the good fortune of others. Lastly, there is the
unintelligent indifference of the worldling who has not
triumphed over limitations nor mastered cause and effect,
being unable to transcend external things.

*“The remainder of his remarks are occupied with the
necessary sequence in the four Abodes, and the importance
of observing method in their cultivation, and finally with
their other technical appellation of Appamaiifia or
infinitudes. In this connexion he repeats the touching
illustration given in Hardy (op. Cit., 24%) of the mother
and the four children. Her desire for the growth of the
infant is as Mettd; for the recovery of the sick child as
Karuna; for the maintenance of the gifts displayed by
the youth as Muditd; while her care not to hinder the
career of her grown-up son is as Upekkha.

“It may be remarked, by the way, that when Hardy,
with a foreigner’s want of Mudita, calumniates the Buddhist
mendicant (p. 250) as one who thinks about the virtues
of solidarity without practising them, he quite forgets that
these exercises are but preparations of the will for that
ministering to the intellectual needs of others to which the
recluse’s life was largely devoted, and the importance of
which the Western, in his zeal for material forms of charity,
does not even now appreciate at its real value. And
Buddhism did not believe in giving the rein to good
impulses unregulated by intellectual control.”

(Buddhist Psychology, pp. 65—67).
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50. Paiiflindriya—

Pa = rightly ; iia, to know. Paiiiia, literally, means
right knowing.

Its chief characteristic is understanding as it really
is or irresistible understanding, i.e., penetrative knowledge
(Yathasabhava - pativedho va akkhalita - pativedho).

~ -

As Pafina dominates in understanding the real nature
and as it overcomes ignorance, it is called a controlling
faculty (Indriya).

In Abhidhamma Naina, Paiifii, and Amoha are used
as interchangeable terms. In types of consciousness
connected with knowledge (Nana-sampayutta) the
reference 1s to this Pa&ia. By Amoha, one of the three moral
roots, is also meant this Pafiia. As one of the four means
of accomplishing one’s ends (Iddhipada) it assumes the
name of Vimarsa (lit., examination). When purified by
Samadhi Pafifia assumes the honourable role of Abhiiifia
(Higher Knowledge). Highly developed Paiifia is elevated
to the state of a Bojjhafiga-Dhammavicaya (Investiga-
tion of the Truth) and Maggafiga—Samma Ditthi, Right

v -

View. The culmination of Pafifid is the Omniscience of a
Buddha.

Paiifid, in the strictest sense of the term, is seeing
things as they truly are, i.e., in the light of Anicca
(impermanence), Dukkha, (sorrow), and Anatti,
(soullessness).

Reason, intellect, insight, knowledge, wisdom, intelli-
gence—all convey some aspects of Paiifia, but none of them
exactly corresponds to the Pali term. Both knowledge

and wisdom are employed here according to the context.
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Mrs. Rhys David's comment on this important term
is interesting. She writes:—

“To fit the term Paiifia with its approximate European
equivalent is one of the cruces of Buddhist philosophy.
I have tried in turn reason, intellect, insight, science,
understanding and knowledge. All of these have been,
and are, used in the literature of philosophy with varying
shades of connotation, according as the sense to be conveyed
is popular and vague, psychological and precise or transcen-
dental and—passez-moi le mot—having precise vagueness.

“And each of them might, with one implication or
another, represent Paiiid. The main difficulty in choice
lay in determining whether, to the Buddhist, Pafifid stood
for mental function, or for the aggregate product of
certain mental functioning, or for both. When all the
allusions to Paiifid in the Sutta Pitaka have been collated,
a final translation becomes possible. Here it must
suffice to quote two. M. 1. 292, he who has Paiifia (Paniiava)
is declared in virtue thereof to understand (Pajanati) the
nature of the phenomenon of pain or ill (the Four Noble
Truths). In D. i. 124 Gotama asks : what is this Pafifia ?
and himself sets out its content as consisting in certain
intellectual attainments, viz., the Jhianas, insight into
the nature of impermanence, the mental image of one’s
self, the power of Iddhi, the cosmic Ear, insight into
other minds, into one’s own past lives, the cosmic Eye, and
the elimination of all vitiating tendencies. Buddhaghosa
also(Visuddhi Magga Ch. xiv.) distinguishes Paiiiid from
Safifid and Viiiidna. He describes it as adequate to
discern not only what these can, viz., sense-objects and
the Three Marks (impermanence, pain and non-substan-
tiality) respectively, but also the path. For him, then,
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it might be called intellect ‘at a higher power’. And in
Gotama’s reply, all those terms are described in terms of
intellectual process. Necvertheless, it is clear that the term
did not stand for bare mental process of a certain degree
of complexity, but that it also implied mental process as
cultivated in accordance with a certain system of concepts
objectively valid for all Buddhist adepts. Hence I think it
best to reject such terms as reason, intellect, and understand-
ing, and to choose wisdom, or science, or knowledge, or
philosophy. Only they must be understood in this
connexion as implying the body of learning as assimilated
and applied by the intellect of a given individual.”

(Buddhist Psychology. pp. 17—18).

DIFFERENT COMBINATIONS OF
MENTAL STATES

§ 3 Tesarh cittaviyuttdnam! — yathdyogam’ito param
Cittuppadesu2 paccekamh — sampayogo pavuccati
Satta. sabbattha yujjanti — Yathayogar pakinnaka
Cuddasa’kusalesv’eva  — sobhanesv’eva sobhana.

§ 3. The combination of each of these thought-

adjuncts in different types of consciousness will hereafter

be dealt with accordingly.

1. CITTAVIYUTTA—Lit, inseparable from consciousness i. e.,
Cetasikas-mental states.

2. CITTUPPADO—Lit., genesis of consciousness. Here the com-
pound term applies to consciousness alone; in other cases both
to consciousness and its adjuncts.
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Seven are linked with every type of consciousness.
The (six) Particulars are linked accordingly. The fourteen
are linked only with the Immorals, the (nineteen) Beautiful,
only with the Beautiful.

§ 4. Katham?

Sabbacittasidharapa tiva satta cetasikd sabbesu’pi
ck’ananavuti-cittuppadesu labbhanti.

Pakinnakesu pana:-

S as

(a) Vitakko tava dvipaiicaviiifidna vajjitakdmaiva-
caracittesu c’eva ekddasasu pathamajjhanacittesu c¢a'ti
paiicapannasacittesu uppajjati.

(b) Vicaro pana tesu c’eva ekidasasu dutiyajjhina-
cittesu c’dti chasatthi cittesu jayati.

(¢) Adhimokkho dvipaficaviiifidanavicikiochdvajjita-
cittesu.

(d) Viriyarh paiicadvaravajjana—dvipaiicavifiiiana—
sampaticchana—santirana—vajjitacittesu.

(e) Piti domanass’upekkhasahagata—kayaviliidpa-
catutthajjhdna-vajjitacittesu.

(f) Chando ahetuka-momiihavajjitacittesu labbhati.

$ 5. Te pana cittuppada yathakkamam :—

~ -

Chasatthi paficapafifidasa — ekadasa ca solasa
Sattati visati c’eva — pakinnakavivajjitd
Paficapaiifidsa chasatthitthasattati tisattati
Ekapaiifidsa c’“ekiina — sattati sapakinpnaka.
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§ 4. In what way ?

In the first place, the seven mental states coramon
to every consciousness are found in all the eighty-nine
types of consciousness.

Among the “‘Particular’’ mental states:—

(a) “Imtial Application™® arises in fifty-five types
of consciousness, to wit;

i. Inall types of Kamadvacara consciousness, exclu-
ding the twice fivefold sense-consciousness. (54—10=44)

ii. Also in the eleven types of first Jhdana conscious-
ness. (44 4 11=55)

(b) *“Sustained Application” arises in sixty-six types
of consciousness, to wit: In those fifty-five and in the
cleven types of second Jhana consciousness. (55 + 11 =66)

(¢) “Decision” arises in all types of consciousness,
excluding the twice fivefold sense-consciousness and
consciousness, accompanied by “Doubt” (89—11=78)

(d) “Effort” arises in all types of consciousness,
excluding the sense-door directing consciousness, twice
fivefold sense-consciousness, receiving consciousness, and
investigating consciousness. (89—16=73)

() *“Joy” arises in all types of consciousness,
excluding those accompanied by displeasure, and indif-
ference (equanimity), body-consciousness,2 and the
fourth Jhana consciousness. (121—(2+455+2+11)=51)

1. VITAKKA does not by nature occur in the ten types of moral
and immoral resultant sense-consciousness. It has been elimina-
ted in the Higher Jhanas by means of concentration.

2. Body-consciousness—viz., that which is accompanied by pain
and that by bliss (Dukkha and Sukha).
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(f) *“‘Conation” arises in all types of consciousness,
excluding the Ahetukas and the two modes of consciousness
accompanied by delusion. (89—20=69)

§ 5. Those types of consciousness in order are :

Sixty-six, fifty-five, eleven, sixteen, seventy, and twenty
without the Particulars.

Fifty-five, sixty-six, seventy-eight, seventy-three, fifty-
one, sixty-nine are with the Particulars.!

(Akusala Cetasik3)

§ 6. (a) Akusalesu pana Moho, Ahirikam,
Anottapam, Uddhaccarh ¢’ati cattiro’me
cetasikd sabbdkusalasidhdrand nama.
Sabbesu’pi dvadasdkusalesu labbhanti.

(b) Lobho atthasu lobhasahagatesv'eva
labbhati.

(¢) Ditthi catusu ditthigatasampayuttesu.

(d) Mano catusu ditthigatavippayuttesu.

(¢) Doso, Issi, Macchariyamh, Kukkuccarh
ca dvisu patighacittesu.

() Thinamh, Middham paficasu sasankhdri-
kacittesu,

(8) Vicikiccha vicikicchasahagatacittey'eva
labbhati’ti.

1. At the end of the section the definite number of Cittas in which
the Particulars are not found and found is given. It should be
noted that some numbers refer to the total of 121, and some to 89.
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§ 7. Sabbapufifiesu cattaro—lobhamiile tayo gati
Dosamiilesu cattdro—sasankhare
dvayarh tathd
Vicikiccha vicikicchacitte ¢’ati catuddasa
Dvidasakusalesv’eva—sampayujjanti
paficadhi

Immora Mental States

§ 6. (a) Of the Immoral mental states these four'-
namely, Delusion, (Moral) Shamelessness, (Moral) Fear-
lessness, and Restlessness are common to every Immoral
consciousness.

(b) Attachment is found only in the eight
types of consciousness rooted in attachment.

(c) Misbelief2 is found in the four types of
consciousness accompanied by wrong view.

{(d) Conceit?® is found in the four types of
consciousness dissociated with wrong view.

1. The root of every evil is Moha (ignorance), because the evil--doer
is not aware of the evil consequences. With it are associated
shamelessness to commit the evil and disregard for the effects that
follow. There is a certain amount of restlessness of the mind
when an evil is committed.

2. As Ditthi gives rise to the conception of “my” and “mine”

connected with oneself, it occurs in the consciousness rocted in
attachment.

3. Mana too originates with the “I”’-conception connected with one-
self. As suchitalso is preseat only in types of consciousress
rooted in attachment. Nevertheless, both Disthi and M ana do
not arise simultaneously in one particular consciousness. Where
there is Dirthi there is no M gna. Commentaries compare them to
two fearless lions that cannot live in one den. M ana may arise in
those four types of cousciousness dissociated with Disshi. But it
does not follow that M gna is ever present in them.
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(¢e) Hatred, Jealousy, Avarice, and Worry!
are found in the two types of consciousness accompanied
by illwill.

(f) Sloth and Torpor2 are found in the five
types of prompted consciousness.

(g) Doubt is found only in the type of
consciousness accompanied by doubt.

(Summzry)

§ 7. Four are found in all Immorals, three in those
rooted in attachment, four in those rooted in illwill,
and so are two in the prompted.

Doubt is found in the consciousness accom--
panied by doubt. Thus the fourteen are conjoined
only with the twelve Immorals in five ways.

(Sobhana Cetasikd)

§ 8. (d) Sobhanesu pana sobhanasidhirani tiva
ek‘una visati cetasikd sabbesu pi ek’inasatthisobbhana-
cittesu sarhvijjanti.

(b) Viratiyo pana tisso’pi Lokuttaracittesu sabba-
tha’pi niyatd ekato’va labbhanti. Lokiyesu pana Kamé-
vacarakusalesv’ eva kadaci sandissanti visurh visurh.

1. These four cannot arisen in consciousness rooted in attachement
because there is some form of aversion in them instead of any
kind of clinging. Even Macchariya is a kind of averison to other’s
vieing with oneself.

2. Thina and Middha are by nature opposed to adaptability. They
lack the urge. As such they cannot arisen in types of consciousness
that are unprompted (Asankharika) which are naturally keen and
active. They appear only in types of promipted consciousness.
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(¢) Appamaififiayo pana dvadasasu paficamaj-
jhanavajjitamahaggatacittesu c’eva Kamavacarakusalesu
ca sahetukakdmavacarakiriyacittesu c'ati atthavisaticittesy’
eva kadiaci nina hutva jayanti. Upekkhasahagatesu
pan’ettha Karuna Mudita na santi’ti keci vadanti.

(d) Paffia pana dvadasasu fianasampayuttaka-
mdvacaracittesu c’eva sabbesu paficatimsamahaggatalokut-
taracittesu  C’ati  sattacattdlisa cittesu sampayogam
gacchati’ti.

4 9. Ek’Gnavisati dhamma jayant’ekiinasatthisu

Tayo solasacittesu atthavisatiyam dvayarm

Pafiid pakdsita sattacattalisavidhesu’pi

Sampayutta catuddhv’evarih sobhanesv’ eva sobhana

(Beautiful Mental States)

§ 8 (a) Of the Beautiful, at first, the nineteen
mental states common to the Beautiful are found in all the
fifty-nine types of Beautiful consciousness.

(b) The three Abstinences are definitely
obtained all at once in all places in the Supramundanc
types of consciousness. Bui in the mundane Sense-
sphere Moral types of consciousness they are at times
present severally. (8 + 8 = 16)

(c) The lllimitables arise at times differently
in twenty-cight types of consciousness—namely, the twelve
Sublime types of consciousness, excluding the fifth Jhanas,
the eight Moral types and the eight Sahetuka Functional
types of Sense-sphere consciousness. Some, however,
say that Compassion and Appreciative Joy are not present
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in the types of consciousness accompanied by Upekkha
(Equanimity or Indifference). (12 + 8 + 8 = 28)

(d) Wisdom goes into combination with
forty-seven types of consciousness—namely, the twelve
kinds of Sense—sphere consciousness accompanied by
wisdom, all the thirty-five Sublime and Supramundane
consciousness. (12 4+ 35 =47)

§ 9. Nineteen states arise in fifty-nine, three in sixteen,
two in twenty-eight types of consciousness.

Wisdom is declared to be in forty-seven types. Beautiful

are only in the Beautiful. Thus they are combined in four
ways.

(Cetasikarasi Sangaho)

§ 10. Issa-Macchera-Kukkucca—Virati Karunadayo
Nain3 kadici Mano ca—Thina-Middharh tatha saha
Yatha vuttinusirena-—sesa niyatayogino
Sangahaii ca pavakkhami—tesam’ dani yatharaham.
Chattirhsanuttare dhamma-—paficatirnsa mahaggate
Atthatirsa’pi labbhanti—Kamavacarasobhane.
Sattavisatyapuiiiamhi—dvadasahetuke’ti ca
Yathiasambhavayogena—pafnicadha tattha sangaho.

———————

(Lokuttara—Cittani)

§ 11, Katham?

(a) Lokuttaresu tava atthasu pathamajjhanikacittesu
Aiffasamana terasé cetasikd Appamanfidvajjita tevisati
Sobhanacetasika c'ati chattimsa dhamma sangaharh
gacchanti.
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(b) Tatha Dutiyajjhanikacittesu Vitakkavajja.
(c¢) Tatiyajjhanikacittesu Vitakka-Vicaravajja.
(d) Catutthajjhanikacittesu Vitakka-Vicara-Pitivajja.

(e) Paficamaphanikacittesu’pi Upekkhasahagata te-
eva sangayhanti’ti sabbatha’ pi atthasu Lokuttaracittesu
Paficamajjhanavasena paficadha’va sangaho hoti’ti.

Chattirsa paficatimsa ca—catuttirhsa yathakkamari
Tettimsadvayam iccevarh—paiicadhinuttare thita.

Contents of Different Types of Consciousness

§ 10. Jealousy, Avarice, Worry, Absticnces (three)
Compassion, Appreciative Joy, and Conceit arisc scparately
and occasionally. So are Sloth and Torpor in combination.

The remaining factors, apart from those mentioned
above (52—I11 = 41), are fixed adjuncts. Now I shall
speak of their combination accordingly.

Thirty-six factors arise in the Supramundane, thirty-five
in the Sublime, thirty-eight in the Kamavacara Beautiful.

Twenty-seven in the Demeritorious, twelve in the
Rootless. According to the way they arise their combination
thereirn is fivefold.

Supramundane Consciousness

§ 11. How?

(a) At first in the eight types of Supramundane first
Jbana types of consciousness thirty-six factors enter into
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combination namely, thirteen Afiflasaménas, and twenty-
three Beautiful mental factors, excluding the two Illimita-
blest (13 4 23 = 36)

(b) Similarly in the Supramundane Second Jhidna
consciousness all the above, excluding Initial Application.2

(¢) In the Third, (all those) excluding Initial Appli-
cation and Sustained Application.

(d) In the Fourth (all those) excluding Initial
Application, Sustained Application, and Joy.

(e) In the Fifth Jhana type of consciousness which is.
accompanied by Equanimity, all those excluding Initial
Application, Sustained Application, Joy, and Happiness.

Thus in every way fivefold is the syathesis of mental
factors arising in the eight types of Supramundane con-
sciousness according to the five Jhanas.

Respectively there are thirty-six, thirty-five, thirty-four,
and thirty-three in the last two.

Thus in five ways they arise in the Supramundane.

Notes :—
52. Aniyatayogi and Niyatayogi—

Of the 52 types of mental states eleven are called
Aniyatayogi—unfixed adjuncts. They arise in different
kinds of consciousness separately because their particular
1. Because their objects are living beings, while the Lokuttara con-

sciousness has Nibbana for its object.

2. Vitakka is climinated in the 2nd Jhana, The c!imination of other
factors In the remaining Jhanas should be similarly understood.
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objects differ. They may or not arise in those types of con-
sciousness to which they are allied. For instance, Issa,
Macchariya, and Kukkucca must arise in a consciousness
connected with aversion. One of the three must arise at one
particular moment. All the three do not occur
simultaneously. Besides they are not bound to be present
in such a consciousness. So are the Three Abstinences, two
Illimitables, Conceit, Sloth and Torpor.

The remaining 41 types are called Niyatayogi — fixed
adjuncts. They invariably arise in those types of conscious-
nes allied to them.

§3. Abstinences—

These three are collectively found only in the Supra-
mundane consciousness, as they constitute three of eight
factors of the Noble Path. They cannot arise in the
Riupavacara and Aripdvacara, nor in the Kamavacara
Vipaka and Kriya Cittas. They deal with three forms
of refraining from commiting evil through word, deed,
and livelihood. As such they arise separately only in the
eight types of moral consciousness according to the
abstinence from the particular evil.

These Abstinences appear in full force only in the
Lokuttara-cittas, because the corresponding evils are
completely eradicated by them. In the Kamavacara-
kusala-cittas there is only a temporary inhibition of evil.

As Kamadvacara-Vipaka-cittas are merely effects
they cannot arise in them. Since Kriya-cittas are
experienced only by Arahants, they do not arise 1n them.
In the Rapavacara and Ariipavacara planes they do not
occur because the need for moral purification, the function
of these abstinences, does not arise there.
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54. Illimitables—

Of the four only two are mentioned here. Theother
two have already been dealt with in their respective places.

It should be noted that the objects of these Illimitables
are beings. Therefore they cannot arise in the Supramun-
dane consciousness which has for its object Nibbana.
This does not mean that Arahants and other Aryans do not
possess these virtues. They are not present only in the
Path and Fruit consciousness.

They do not occur in the fifth Jhana as it is accom-
panied by Upekkha—neutral feeling. In the Arupa-
cittas also they do not arise as they also are connected with
Upekkha. In the eight Kiriya Cittas, which the Arahants
experience, they arise because the Arahants also radiate
thoughts of Karuna and Mudita towards all beings.

(Mahaggata—Cittani)

§ 12. Mahaggatesu pana (a) tisu Pathamajjhanika-
cittesu tava aiiflasamana terasa cetasikd Viratittayavajjita
dvavisati Sobhanacetasika c’ati paficatimsa dhamma
sangaham gacchanti. Karunda—Mudita pan’ettha pacce-
kam’eva yojetabba. Tathd (b) Dutiyajjhanikacittesu
Vitakkavajja, (c) Tatiyajjhanikacittesu Vitakka Vicaravajja,
(d) Catutthajjhanikacittesu  Vitakka - Vicdra - Pitivajja,
(e) Paficamajjhanikacittesu pana pannarasasu Appamaii-
fidgyo na labbhanti’'ti sabbatha’pi sattavisati - Mahaggata
cittesu paiicakajjhdnavasena paficadha’va sangaho hoti'ti.

Paficatimsa catuttirhsa—tzattirhsa ca yathakkamarh
Dvattirhsa ¢’eva timseti—paficadhda’va Mahaggate.
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(Sublime Consciousness)

§ 12. (a) At first in the three (types of) Sublime First
Jhana consciousness thirty-five factors go into combination-
namely, thirteen Afifiasamana mental factors, and twenty-
two Beautiful mental factors, excluding the three Absti-
nences.! (13 + 22 = 35)

Here Compassion and Appreciative Joy should be
combined separately.2

(b) Similarly in the Second Jhana conscious-
ness Initial Application is excluded. (¢) In the Third
Jhana consciousness Initial Application and Sustained
Application are excluded. (d) In the Fourth Jhina
consciousness Initial Application, Sustained Application,
and Joy are excluded. (e) In the fifteen® (types of) Fifth
Jhana consciousness the Illimitables are not obtained.

In all the twenty-seven types of Sublime consciousness
the combination is fivefold according to the five kinds of
Jhanas.

There are respectively thirty-five, thirty-four, thirty-
three, thirty-two, and thirty. Fivefold is the combination
in the Sublime.

Kamavacara—Sobhana—Cittani

§ 14. (i) Kamadvacara-sobhanesu pana kusalesu
tdva pathamadvaye Afifiasamanad terasa
cetasikd paficavisati Sobhanacetasikd c’ati
atthatirhsa-dhamma sangaharh gacchanti.

1. They are found only in the Lokuttara Cittas and the Kamavacara
Kusala Cittas.

2. Because they do not arise simultaneously as their objects vary.

3. I e, 3 Fifth Jhanas and 12 ArtipaJhanas. The Jhana factors of
the Arupa Jhanas are identical. Illimitables do not occur in
them because they are accompanied by Upekkha.
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Appamaiiiia Viratiyo pan’ettha paiica’pi paccekam’eva
yojetabba.

(i) Tathi dutiyadvaye fidpavajjita;
(iii) tatiyadvaye fiindsampayuttd pitivajjita;

(iv) catutthadvdye finapitivajjitd. Te ecva sang-
ayhanti.

Kiriyacittesu’pi Virativajjitd. TIath’eva catusu’pi
dukesu catudha’ va sangayhanti.

Tathd vipikesu ca Appamafifid-Virativaytd. Te
eva sangayhanti’ti sabbathia‘pi catuvisati kamévacara-
sobhanacittesu dukavasena  dvasadha’va sanigaho
hotl’ti.

§ 15. Atthatirhsa sattatirhsa — dvayam
chattirhsakarh subhe
Paficatimsa catuttirhsa — dvayarm

tettisakarh kriye
Tettithsa pdke dvattirhsa — dvayekatithsa-
karh bhave

Sahetiikimivacara — puilfiapdkakriyd mane

§ 16. Na vijjant’ettha virati — kriyasu ca mahaggate

Anuttare appamailiia — kdmapake dvayam
tatha
Anuttare jhainadhamm3 — appamafifid ca
majjhime

Viratj idnapiti ca — parittesu visesaka.
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Sense-Sphere Beautiful Consciousness

§ 14. (i) At first, in the first two (types of)
Sense-Sphere Beautiful consciousness! thirty-eight states
go into combination-namely, thirteen Miscellaneous and
twenty-five Beautiful mental states. (13 + 25 = 38)

The two Illimitables and the three Abstinences
should be fitted in severally?-

(ii) Similarly in the second couplet all of
them arise excluding Wisdom;

(iii) in the third couplet, associated with
Wisdom, Joy is excluded;

(iv) in the fourth couplet Wisdom and Joy?
are excluded.

In the Functional consciouness the three Abstinences
are excluded . Likewise in the four couplets they are
combined in four ways.

Simlarly in the Resultant consciousness they all
arise except the Illimitables and the Abstinences.®

Thus in all the twenty-four types of Sense-Sphere
Beautiful types of consciousness the combination is twelve-
fold according to pairs.

1. L e., Somanassasahagata N anasampayutta Asankharika ard Scs-
ankharika Citta—Prompted and unprompted consciousness,
accompanied by pleasure, and associated with wisdom.

2. Because they are not fixed adjuncts. They arise at different

moments of conscious experience.

Being accompanied by Upekkha.

Because the Arahants have completelyeradicatedthe Abstinences.

Illimitables do not arise because they have limitless beings as the

objects, while the Resultants are restricted to lesser objects.

The Abstinences are absolutely moral. Hence they do not

arise in a resultant consciousness. In the Supramundane Fruit

consciousness they however arise because it is like a reflection
of the Path consciousness.

waw
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§ 15. With respect to Sense-Sphere consciousness
with roots—Moral, Resultant, and Functional—there arise
in the Moral (first pair) thirty-eight, twice! thirty-seven
(in the second and third pairs), and thirty-six (in the fourth
pair). Inthe Functional thirty-five (in the first pair), twice
thirty-four (in the second and third pairs), thirty-three (in
the fourth pair). In the Resultant thirty-three (in the first
pair), twice thirty-two (in the second and third pairs),
thirty-one (in the fourth pair).

§ 16. Herein the Abstinences are not present in
the Functional and Sublime consciousness.? So are
Illimitables in the Supramundane and the two (Illimitables
and Abstinences)in the Sense—Resultants.?

In the Highest the jhana factors are distinctive?; in the
Middle®, the Illimitables (and Jhana factorst); in the
Small?, the Abstinences, Wisdom, and Joy.®

Akusala Cittani

§ 17. (i) Akusalesu pana lobhamiilesu tiva patha-
me asankharike afifiasamdni terasa cetasika
akusalasidharand cattiro c’4ti sattarasa

Le., thirty-seven in each of the second and third couplets.

Le, in the Ropavacara ArGpavacara planes. Because no
occasion arises for such evil to spring up.

P. 131, N. 54.

The supramundane consciousness, when classified according
to five Jhanas, differs with respect to Jhina factors.

Riipavacara and Ariipavacara.

Ca in the text includes Jhana factors.

Kamavacara.

Morals differ from Resultants and Functionals on account of
Abstinences. Morals and Functionals differ from Resultants
on account of Illimitables. Respective couplets differ on
account of Wisdom and Joy.

[ S
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18.

AKUSALA CITTA

lobhaditthihi saddhim ekunavisati dhamma
sangaham gacchanti.

(ii) Tath’eva dutiye asankharike lobhami-
nena.

(iii) Tatiye tath’eva pitivajjita lobha-ditthihi
saha attharasa.

(iv) Catutthe tath’eva lobha-minena.

(v) Paficame patighasampayutte asankha-
rike doso issa macchariyamh kukkuccaiic’
ati catihi saddhirh pitivajjitd te eva visati
dhamma  sangayhanti. Issamacchariya-
kukkuccani pan’ettha paccekam’eva yojetab-
bani.

(vi) Sasankhdrikapaiicake’ pi tath’eva thina-
middhena visesetva yojetabba.

(vil) Chanda-pitivajjita pana aiifiasamina
ekddasa akusalasadharana cattiro c’ati
pannarasa dhamma uddhaccasahagate sampa-
yujjanti

(viii) Vicikicchasahagatacitte ca adhimokkha
virahitd vicikiccha sahagatd tath’eva panna-
rasadhamma samupalabbhanti’ ti sabbatha’pi
dvadasakusalacittuppadesu paccekam  yoji-
yamand’ pi gananavasena  sattadhd'va
sangahita bhavanti’ti.

Ekunavisattharasa — visekavisa visati

Dvavisa pannarase’ti — sattadha kusale thita.
Sadharana ca cattaro — samana ca dasa pare
Cuddasete pavuccanti — sabbakusalayogino.
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Immoral Consciousness

§ 17. (i) Now, in immoral consciousness, to begin
with, in the first unprompted consciousness! nineteen
mental states enter into combination-namely, thirteen
unmoral concomitants, the four common immoral con-
comitants, making seventeen, together with attachment
and misbelief. (13 4+ 44+ 2=19)

(ii) Similarly in the second unprompted
consciousness? the same seventeen, together with attach-
ment and conceit. (13 4+ 4 + 2=19)

(iii) Similarly in the third unprompted con-
sciousness there are eighteen concomitants, together
with attachment and misbelief but excluding joy.?
(12 + 4+ 2=18)

(iv) Similarly in the fourth (there are
eighteen) with attachment and conceit. (12 +4 4+ 2=18;

(v) In the fifth unprompted consciousness
connected with aversion the above twenty concomitants,
excluding joy, arecombined together with hatred, jealousy,
avarice and worry. Of them jealousy, avarice and
worry should be combined separately.® (12 4 4 + 4=20)

1. le., Somanassa sahagata dit higata sampayuttaasankharika citta--
Unprompted consciousness, accompanied by pleasure, connected
with misbelief.

2. le., the unprompted consciousness not connected with misbelief.
Conneit and misbelief do not coexist.

3. le., the unprompted consciousness accompanied by Upzkkha
Joy does not coexist with indifference.

4. Joy does not coexist with aversion and grief.

5. Being unfixed mental adjuncts (Aniyatayogino). Their objects
differ and they arise severally.
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(vi) Inthe five types! of prompted conscious-
ness the above concomitants should similarly be combined
with this difference that sloth and torpor are included.
(21; 21, 20; 20; 22)

(vii) In the type of consciousness connected
with restlessness fifteen mental states occur-namely,
eleven Afifiasamanas excluding conation? and joy, and the
four immoral Universals. (11+4+4=15)

(viii) In the type of consciousness connected
with perplexity fifteen states are similarly obtained together
with perplexity, but devoid of decision®. (10 + 4 + 1=19)

Thus in all the twelve types of immoral consciousness
synthesis becomes sevenfold when reckoned according to
their different combinations.*

§ 17.  Nineteen, eighteen, twenty, twenty-one,
twenty, twenty-two, fifteen,—thus they stand in seven ways
in the immoral consciousness.

Those fourteen mental states-namely, the four immoral
universals, and ten unmorals,® are said to be associated
with all the immoral types of consciousness.

1. They are the four types of prompted consciousness rooted in
attachment and the one rooted in aversion. Sloth and torpor
are present only in the immoral prompted consciousness.

2. There is no Chanda, the will-to-do, as restlessness is predominant
here,

3. Adhimokkha, the mental factor that dominates in deciding cannot
existin a perpluxed mind.

4. (i) Ist and 2nd Asankharika Cirta=19; (ii) 3rd and 4th
Asankharika Citta=18; (iii) 5th Asankharika Citta=20, (iv) st
and 2nd Sasankharika Citta=21; (v) 3rd and 4th Sasankharika
Citta=20; (vi) 3th Sasankharika Citta--22; (vii) Moha Citta=185.
Thus they divide themselves into seven classes according to
numbering.

5. Le., excluding Chanda, Piti, and Adhimokha from the 13 Aiisia-
samanas.
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§ 19.

§ 20.

Ahetuka Cittani

Ahetukesu pana hasanacitte tiva chanda
vajjitd Afiflasamand dvadasa dhamma san-
gaharh gacchanti.

Tatha votthapane chanda--piti-vajjita.
Sukhasantirane chanda-viriya-vajjita.
Manodhatuttikahetukapatisandhiyugale
chanda-piti-viriya-vajjita.

Dvipaiicavififiane pakinnakavajjitd te y'eva
sangayhanti’—ti sabbatha’ pi

attharasasu ahetukesu gananavasena catu-
dha’va sangaho hoti’ti.

Dvadasekadasa dasa satta ca’ti catubbidho
Attharasahetukesu cittuppadesu sangaho.

Ahetukesu sabbattha satta sesa yatharaharh
Iti vittharato vutta tettimsavidha sangaho.

Ittharh cittaviyuttanam sampayogaii ca
sangaham

Natva bhedam yathayogam cittena sama-
muddise’ti.

Rootless Consciousness

§ 19. (i) With respect to Rootless, in the con-
sciousness of aesthetic pleasure!, to begin with, twelve
unmoral mental states, excluding conation, enter into
combination. (7 + 5 = 12)

1. In the consciousness connected with laughter there is no wish-to-
do. SeeCh.1,p.31.
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(i) Likewise they occur in the Deter-

mining! consciousness, excluding conation and joy.
7+ 4=1)

(i) In the Investigating consciousness,”

accompanied by pleasure, all but conation and effort.
(7T+4=11

(iv) In the Manodhatu triplet? and in the

pair of rootless relinking* types of consciousness, all
except conation, joy, and effort. (7 + 3 = 10)

(v) In the two types of fivefold sense-con-

sciousness® all enter into combination except the Parti-
culars. (7)

1.

It is the Manodvaravajjana—mind-door consciousness—that
assumes the name Votthapana—Determining.

Although Santira,a means investigating, it is a passive resultant
consciousness. It lacks both will and effort.

Manodhatu—lit., the mere faculty of apprehension (Manumatta’
meva dhatu). 1t comprises the Paiicadvaravajjana—sense-door
consciousness, and the two Sampaticchunas—recipient conscious-
ness. The ten types of sense-consciousness are calied dvipaiica
viiiianadhatu. The remaining seventy-six types of consciousness
are termed Mano viiiiianadhatu, as theyexcel others in apprehen-
sion.

Both Sampaticchanas are accompanied by Upekkha which does
not coexist with Piti. Like the Sanf irana these two are resultants
and are passive. Therefore they lack both effort and will. In
the Paiicadvaravajjana, too, as in Manodvaravajjana effort and
will are lacking.

The two Santiranas accompanied by Upekkha—both moral and
immoral resultants are known as the Ahetuka Patisandhi-yugala-
the pair of rootless relinking types of consciousness. Conception
in woeful states is obtained by the Akusala Ahetuka Santiray.a,
and amongst human beings as congenitally blind, deaf, etc.,
by the Kusala Ahetuka Santirana. This pair is also accompanied
by Upekkha.

They are mere passive types of resultant consciousness.
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Thus in all the eighteen types of rootless consciousness
the mental states, numerically considered, constitute four

groups.

§ 20. Twelve, eleven, ten, seven—thus their group-
ing with respect to the eighteen rootless types of
consciousness is fourfold.

In all the rootless the seven (Universals) occur. The
rest (Particulars) arisc accordingly. Thus in dectail the
groupings are told in thirty-three ways.?

Understanding thus the combinations and synthesis
of the mental adjuncts, let one explain their union with the
consciousness accordingly.?

1. N:imely, i. 5 in Anuttara; 1i. 5 in Mahaggata, iii. 12 in
Kamavacara; iv. 7 in Akusala; v. 4in Ahetuka,=33.

2. In this chapter are explained in what types of consciousness the
respective mental states are present and what types of mental
states occur in each type of consciousness.

The author concludes the chapter advising the readers to
explain the union of these mental states with each consciousness
accordingly as, for example,~-Universals arc eighty-ninefold
because they are present in all the types of consciousness, Phassa
of the Particulars is fifty-fivefold because it arises in fifty-five
types of consciousness, etc.



CHAPTER 1l

PAKINNAKA—SANGAHA—VIBHAGO

§ 1. Sampayutta yathayogam — te pannasa
sabhavato
Cittacetasika dhamma — tesarm’dani
yatharaham.
Vedana hetuto kiccadvaridlambanavatthuto
Cittuppadavasen’eva — sangaho nama niyate.

(Miscellaneous Section)

§ |. The conjoined consciousness and mental
states that arise accordingly are fifty-three. (1)

Now their classification, taking the mind (2) as a whole,
is dealt with in a fitting manner, according to feeling, roots,
function, doors, objects, and bases.

Notes:—

I.  All the 89 classes of consciousness are collectively
treated as one in that they possess the characteristic of
awareness of an object. The 52 mental states are treated
separately as they possess different characteristics.
(1 4+ 52=353)

2. Cittuppada, literally, means a genesis of Citta.
Here the term means consciousness itself (cittam‘eva
cittuppado). In other instances it implies the collection
of mental states together with the consciousness (afifiattha
pana dhammasamiho).

142
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(Vedani—Satgaho)

§ 2. Tattha vedanasangahe tava vedana:—sukham
dukkham, adukkhamasukham’ ti. Sukham,
dukkham, somanassam, domanassam,
upekkha’ti ca bhedena pana paficadhd hoti.

§ 3. Tattha sukhasahagatarh  kusalavipikar
kayavififianam ekam’eva.

§ 4. Tatha dukkhasahagatarh akusalavipakam
kayavififidnam.

§ 5. Somanassa-sahagatha-cittani pana lobha-
milani cattari, dvadasa kamavacarasobha-
nani, sukhasantirana—hasandni ca dve ti
attharasa kamavacara cittani c’eva, pathama-
dutiyatatiya-catutthajjhana-sankhatani catu-
cattdlisa Mahaggata-Lokuttaracittdni c’ati
dvasatthividhani bhavanti.

§ 6. Domanassa-sahagata cittdni pana dve
patighacittan’eva.

§ 7. Sesani sabbani’pi paficapannasa upekkha-
sahagata-cittan’ eva'ti.

§ 8. Sukharh dukkham-upekkha’ti tividha tattha
vedana

Somanassam domanassam iti bhedena
paficadha.
Sukham’ek’attha dukkhafi ca domanassarn
dvaye thitarh
Dvasatthisu  somanassammh  paficapanndsa-
ketara.
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{i. Summary of Feeling)

§ 2. In the summary of feeling (3) there are at
first three kinds :— pleasurable (4), painful, and that
which is neither pleasurable nor painful. Or, again, it
is fivefold-namely, happiness, pain, pleasure, displeasure,
and indifference or equanimity.

§ 3. Of them, moral resultant body conscious-
ness is the only one accompanied by happiness.

§ 4. Similarly immoral! resuitant body-conscious-
ness is the only one accompanied by pain.

§ 5. There are sixty-two kinds of consciousness
accompanied by pleasure (S5)-namely:

(a) the eighteen types of Sense-Sphere
consciousness, such as four rocted in
attachment, tweive types of Sense-
Sphere Beautiful consciousness, the two
types of investigating and smiling con-
sciousness,

(b) fourty-four types (6) of Sublime and
Supramundane consciousness pertaining
to the first, second, third, and fourth
Jhanas. (12 + 32)

§ 6. Only the two types of consciousness connected
with aversion are accompanied by displeasure (7).

§ 7. All the remaining fifty-five types of conscious-
ness are accompanied by indifference or equanimity (8).
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§ 8. Feeling, therein, is threefold-namely,
happiness, pain, and indifference. Together with pleasur
and displeasure it is fivefold.

Happiness and pain are found in one, displeasure in
two, pleasure in sixty-two, and the remaining (indifference
or equanimity) in fifty-five.

Notes:—

3. Vedana is a significant mental state which is
common to all types of consciousness. Feeling is its
characteristic (vedayita--lakkhana), and is born of con-
tact. Sensation, therefore, is not an appropriate rendering
for Vedana.

Feeling is defined as ““a conscious, subjective impression
which does not involve cognition or répresentation of an
object,.””! Sensation is explained as ‘“the content of
sensuous intuition, or the way in which a conscious subject
is modified by the presence of an object,.”’?

Vedani modifies the stream of consciousness and
serves both as a life-promoting and life-destroying
force. Pleasure, for example, promotes life; pain impairs
it. As such feeling plays a very important part in the life
of man.

Experiencing the taste of an object is the function of
Vedana (anubhavana rasa). Particular likes and dislikes
depend on the desirability and the undesirability of the
external object. Generally they are mechanistic.

1. Dictionary of Philosophy—p. 108.
2. Ibid., p. 289. 10
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Sometimes the freewill of a person determines the
mode of feeling independent of the nature of the object.
The sight of an enemy, for example, would normally be a
source of displeasure, but a right-understanding person
would, on the contrary, extend his loving-kindness to-
wards him and experience some kind of pleasure. Socrates,
for instance, drank that cup of poison with joy and faced a
happy death. Once a certain brahman poured a torrent
of abuse on the Buddha, but He kept smiling and returned
love unto him. The ascetic Khantivadi, who was brutally
tortured by a drunkard king, wished him long life instead
of cursing him.

A bigoted non-Buddhist, on the other hand, may
even, at the sight of a Buddha, harbour a thought of
hatred. His feeling will be one of displeasure. Likewise
a similar feeling may arise in the heart of a bigoted Buddhist
at the sight of a religious teacher of an alien faith. What is
meat and drink to one, may-be poison to another.

Material pleasures, for instance, would be highly
prized by an average person. An understanding recluse
would find happiness in renouncing them and leading a
life of voluntary poverty in perfect solitude. Such a
solitary life, a sensualist may view as hell. Yes, what is
heaven to one may be hell to another; what is hell to one
may be heaven to another. We ourselves create them,
and they are more or less mind-made.

“There are, O Bhikkhus, two kinds of feeling—pain
and happiness”, says the Buddha. Well, then, how can
there be a third which is neither pain nor happiness? The
commentary states that blameless neutral feeling is included
in happiness and the blameworthy in pain.
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Again, the Buddha has stated that whatever is felt in
this world, all thatis pain. It is because of the changeable
nature of all conditioned things.

From another standpoint considering all forms of
feeling as purely mental, there are only three kinds-namely,
bappiness (sukha), pain (dukkha), and neutral (adukkha-
masukha).

Atthasalini explains them as follows:—

The term sukha means ‘pleasurable feeling’ (sukkha-
vedani), ‘root of happiness’ (sukha-mila), ‘pleasurable
object’ (sukhdrammana), ‘cause of happiness’ (sukha-
hetu), ‘conditioning state of pleasure’ (sukhapaccayatthana),
‘free from troubles’ (abyapajjha), ‘Nibbana’, etc.

In the expression : “By eliminating sukha” — sukha
means pleasurable feeling.

In the expression : * Sukha is non-attachment in
this world”’. Here sukha means root of pleasure.

In the éxpression : “Since, O Mahali, form is sukha,
falls and descends on sukha”. Here sukha means object
of pleasure.

“Merit, O Bhikkhus, is a synonym for sukha.” Here
sukha means cause of pleasure.

“Not easy. is it, O Bhikkhus, to attain to heavenly
sukha by deseription”. “They know not sukha who do not
see. Nandana”. Here sukha means conditioning state of
pleasure.

“These states constitute a sukha life in this very
world”. Here sukha means freedom from troubles.
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“Nibbana is supreme sukha”.  Here sukha means
Nibbana.

From these quotations the reader can understand in
what different senses the term sukha is used in the texts.
In this particular connection the term sukha is used in
the sense of pleasurable feeling.

Nibbana is stated to be supreme bliss (sukha). This
does not mean that there is a pleasurable feeling in Nibbana
although the term sukha is used. Nibbana is a bliss
of relief. The release from suffering is itself Nibbanic bliss.

The term dukkha means ‘painful feeling’, ‘basis of
pain’, ‘objeE:t of pain,” ‘cause of pain,’ ‘conditioning state
of pain,’ etc.

“By eliminating dukkba”—here dukkha means painful
feeling.

“Birth too is dukkha”—here dukkha means basis of
pain,

“Since, O Mahali, form is dukkha, falls and descends
on pain”—here dukkha means object of dukkha.

“Accumulation of evil is dukkha” — here dukkha
means cause of pain.

“It is not easy, O Bhikkhus, to realise the pain of
woeful states by description”—here dukkha means “con-
ditioning states of pain.”

In this particular connection the term dukkha is used
in the sense of painful feeling.

In the Dhammacakka Sutta the Buddha enumerates
eight divisions of dukkha—namely,
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1. Birth is suffering, 2. decay is suffering, 3. disease
is suffering, 4. death is suffering, 5. association with the
unpleasant is suffering, 6. separation from the beloved
is suffering, 7. when one does not obtain what one desires
there is suffering, 8. in brief the Five Aggregates are
suffering.

All these are the causes of dukkha,

When the Buddha addresses Devas and men He
speaks of eight kinds of dukkba. When He addresses
only men He speaks of twelve. Instead of vyadhi (disease)
He says soka (grief), parideva (lamentation), dukkha
(pain), domanassa (displeasure) upayasa (despair) are
suffering. All these five are included in vyadhi which
embraces both physical and mental disharmony.

Soka, domanassa, and upayasa are mental, while
dukkha and parideva are physical.

Practically there is no marked difference between the
two formulas.

Adukkha—m—asukha is that which is neither pain
nor happiness. It is a neutral feeling. This corresponds
to both stolid indifference and Stoic indifference. The Pali
term upekkh3, which has a wider connotation, is more
frequently used to denote this kind of neutral feeling.

In an immoral type of consciousness upekkha assumes
the role of stolid indifference because it is prompted by
ignorance. In an ahetuka resultant consciousness, such as
a sense-impression, upekkha means simple neutral feeling
which has no ethical value. Adukkha-m-asukba
strictly applies in this connection. Upekkh3 latent in a
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kama vacara Sobhana Citta (Beautiful types of conscious-
ness pertaining to the Sense—Sphere) may be any of the
following states—simple indifference (not stolid because
there is no ignorance), simple neutral feeling, disinterest-
edness, unbiassed feeling, Stoic indifference, and perfect
equanimity.

Upekkha in the jhana consciousness is perfect
equanimity born of concentration. It is both ethical and
intellectual.

According to a still wider classification vedana is
fivefold-namely,

(i) Sukha (physical happiness),
(il) Somanassa (mental pleasure),
(iii) Dukkha (physical pain),
(iv) Domanassa (mental displeasure),
(v) Upekkha (indifference, equanimity, or neutral
feeling).

All feelings, from an ultimate standpoint, are mental
because vedand is a cetasika. But a differentiation has
been made with regard to sukha and dukkha.

Of all the 89 types of consciousness only two are
agsociated with either sukha or dukkha. One is the body-
consciousness associated with happiness, and the other is
body-consciousness associated with pain.

Both these are the resultant types of consciousness,
effects of good and evil Kamma.
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A soft touch, for instance, yields happiness. A pin
prick, on the contrary, yields pain. In these cases one
experiences the aforesaid two types of conscious-
ness respectively.

Now a question arises—Why only the body—cons-
ciousness is associated with happiness and pain ? Why not
the other sense-impressions ?

Mr. Aung provides an answer in his introductory
essay to the Compendium:—

“The sense of touch alone is accompanied by the
positive hedonic elements of pain and pleasure; the other
four senses are accompanied by hedonic indifference. This
exceptional distinction is assigned to the sense of touch,
because the impact between the sentient surface (pasdda
ripa) and the respective objects of other senses, both
sets of which are secondary qualities of body, is not strong
enough to produce physical pain or pleasure. But in the
case of touch there is contact with one or other, or all
the three primary qualities (locality-pathavi, temperature-
tejo, pressure-vayo) and this is strong enough to affect
those primary qualities in the percipient’s own body.
Just as cotton wool on the anvil does not affect the latter,
but a hammer striking cotton wool imparts its check to the
anvil also.”

(Compendium of Philosophy p. 14).

In the case of touch the impact is strong. The
“essentials”, pathavi, tejo, and vayo (extension, heat, and
motion)—3apo, cohesion, is excluded being intangible-
forcibly and directly strike against the essentials of the
body. Consequently there is either pain or happiness.
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In the case of seeing, hearing, smelling, and tasting, there
is a bare impact. The consequent feeling is neither pain
nor happiness.

Although these sense-impressions may be sukha,
dukkha, or upekkhd the javana thought-processes condi-
tioned thereby may not necessarily be associated with a
similar feeling.

For instance, the Buddha experienced a body—con-
sciousness associated with pain when a rock splinter struck
His foot, but His javana thought-process conditioned
thereby would not necessarily be associated with displea-
sure. Unaffected by the pain, He would have experienced
perfect equanimity. The immanent feeling in the stream
of consciousness would have been upekkhi. Similarly at
the sight of the Buddha a right-understanding person would
automatically experience an eye-consciousness associa-
ted with indifference (upekkhasahagata cakkhu-viiifiana),
but his javana thought would be moral. The innate feeling
would be pleasure (somanassa).

This intricate point should be clearly understood.

Somanassa  (good-mindedness) and domanassa
(bad-mindedness) are purely mental. "

These five kinds of feeling could be reduced to three,
the three to two, and the two to one as follows:—

i. sukha+somanassa ; upekkhid ; dukkha+domanassa

il sukha ; upekkha ; dukkha
il sukha dukkha
v. dukkha

(Upekkha is merged in sukha, and sukha is ultimately
merged in dukkha).
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4. Sukha — physical happiness should be differen-
tiated from somanassa—mental pleasure. So should
dukkha—pbhysical pain—be differentiated from domanassa-
mental displeasure. There is only one consciousness
accompanied by sukha. Similarly there is only one
accompanied by dukkha. Both of them are the effects of
good and bad actions respectively.

When the Buddha, for instance, was injured by
Devadatta Thera He experienced a body-consciousness
accompanied by pain. This was the result of a past evil
action of His. When we sit on a comfortable seat we
experience a body-consciousness accompanied by
happiness. This is the result of a past good action. All
forms of physical pain and happiness are the inevitable
results of our own Kamma.

S. Readers will note that pleasurable types of con-
sciousness exceed all others. As such during a lifetime a
person experiences more happy moments than painful
ones. This does not contradict the statement that life is
sorrow (dukkha). Here dukkha is not used in the sense of
painful feeling but in the sense of oppression or impeding
(pilana). A careful reading of the description of dukkha,
given in the Dhammacakka Sutta will make the matter clear.

6. They arc the four Kusala Jhanas, four Vipika
Jhanas, Four Kriya Jhinas, and thirty-two Lokuttara
Jhanas. (4 + 4 + 4 + 32 = 44)

7. There is displeasure only in the two types of
consciousness connected with patigha or aversion. We
experience displeasure when we get angry.

Is there aversion where there is displeasure ? Yes, in a
gross or subtle form. See Ch. l. p. 17, n. 10.

8. Viz., 6 Akusalas, 14, Ahetukas, 12 Sobhanas,
3 Ripa Jhanas, 12 Ariipa Jhanas, 8 Lokuttaras=S5S.
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(ii. Hetu Sangaho)

§ 4. Hetusangahe hetu nama lobho doso moho
alobho adoso amoho c'atichabbidha bhavanti.

Tattha  paiicadvarivajjanadvipaiicaviiifiana-
sampaticchana-santirana-votthapana-

hasana-vasena attharasdhetukacittini nama.
Sesani sabbani'pi ekasattati cittani sahetukan’

eva.
Tattha'pi dve momuhacittini ckahetukani.

Sesani dasa akusalacittani c’eva fianavippayu-
ttani dvadasa kamdvacarasobhanidni c’ati
dvavisati dvihetukacittani.

Dvadasa fidanasampayutta—kimavacara
sobhanani c’eva paficatimsamahaggata-
lokuttara cittdni c’ati sattacattalisa tihetuka-
cittini.

§ 5. Lobho doso ca moho ca heti akusala tayo
Alobhadosamoho ca kusalibyakata tatha

Ahetukattharas‘eka hetuka dve dvivisati
Dvihetukd mata satta cattalisa tihetuka.

(ii. Summary of Roots)

§ 4. In the summary of roots (9) there are six-
namely, attachment, hatred, delusion or ignorance, non-

attachment or generosity, non-anger or good -will and
wisdom.
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Therein eighteen types of consciousness are without
roots (10)-namely, five-door apprehending, the twice
fivefold  sense-impressions,  receiving, investigating,
determining, and smiling.

All the remaining seventy-one (11) types of conscious-
ness are with roots.

Of them the two types of consciousness (12)
associated with ignorance have only one root.

The remaining ten immoral types (13) of conscious-
ness and the twelve (14) Sense-Sphere Beautiful types of
consciousness, dissociated with wisdom—thus totalling
twenty-two—are with two roots.

The twelve Sense-Sphere Beautiful types (15) of
consciousness, associated with wisdom and the thirty-five
Sublime and Supramundane types of consciousness—
totalling forty-seven—are with three roots.

§ 5. Attachment, hatred, and ignorance are the
three immoral roots. Similarly non-attachment, good-
will, and' wisdom are moral and indeterminate (16).

It should be understood that eighteen are without
roots, two with one root, twenty-two with two roots, and
forty-seven with three roots.

Notes:—
9. SeeCh.1,N.9,

For a detailed exposition of hetu see Dhammasan-
ghani Hetu-gocchakarh, Sections 1053-1083; Buddhist
Psychology, pp. 274-287.
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According to the Atthasdlini there are four kinds of
hetu.

i. Hetu hetu, the root causc or the root condition.

There are three moral hetus, three immoral hetus
and three unmoral (abyikata) Hetus. Here hetuis used is
the sense of root.

. Paccaya hetu, causal condition or instrumental
cause.

“The four Great Essentials (Mahabhita), O Bhik-
khus, are the causes (hetu), the conditions (paccaya) for
the manifestation of Form-Group (Ripakkhandha).”

Here hetu is used in the sense of causal relation
(paccayahetu).

There is a subtle distinction between hetu and paccaya.
The former significs root (mula); the latter, an aiding
factor (upakiraka dhamma). Hetu is compared to the
roots of a tree. and paccaya to manure, wafer and soil
that aid its growth.

This distinction snould be clearly understood.

It should also be noted that at times both hetu and
paccaya are used as synonymous terms.

1. Uttama-hctu, chief cause or condition.

A desirable object acts as the chief (uttama) cause in
producing a good result and an undesirable one in produ-
cing a bad result.

Here it means the chief cause.
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1v. Sadharana-hetu, the common causc or condition.

Ignorance is the cause (hetu), condition (paccaya) ot
volitional activities (sankhara).

Here hetu is used as the general cause.

Just as the essence of both earth and water s the
common cause of both sweetness and bitterness, even so
ignorance is the common cause of volitional activities.

Though hetu assumes different shades of meaning 1n
the Text, in this particular instance it is used 1n the specific
sense of root.

10. All the Ahetuka Cittas are devoid ot all roots.
Hence they are neither moral nor immoral. They are
regarded as unmoral.

Seven of them are the resultants of immoral actions,
eight of moral actions, and three are merely functionals.
See Ch. 1, pp. 27 - 3L

1. l.e,89—I18 = 71.

12. Namely, the consciousness accompanied by
doubt (vicikiccha) and the other accompanied by restlessness
(uddhacca). These are the only two types of consciousness
that have one root, which is delusion. Being potentially
weak, restlessness is powerless in determining a future birth.
Both doubt and restlessness are regarded as two Fetters,
the first of which is eradicated by the First Path, and
the second by the Fourth Path of Sainthood.

13. The first eight immoral types of consciousness are
connected with lobha (attachment) and moha (delusion).
and the second two with dosa (aversion) and moha.
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It should be noted that moha is common to all immoral
thoughts.

14. Those twelve Kdamavacara Sobhana Cittas
{mentioned in the first chapter) dissociated with fidna or
wisdom are conditioned by the two roots-alobha (non-
attachment) and adosa (goodwill or loving-kindness).
These two roots coexist in moral thoughts.

15. The remaining twelve Kamavacara Sobhana
Cittas, accompanied by wisdom, are conditioned by all
the three moral roots.

Similarly the 15 types of Rupavacara consciousness,
12 types of Ariipavacara consciousness, and the 8 types of
Lokuttara consciousness (15 + 12 4 8 = 35) are always
associated with the three moral roots.

It should not be understood that evil thoughts condi-
tioned by immoral roots do not arise in the Ripaloka
and the Arapaloka. The point here stresscd is that no
immoral roots are found in the higher types of conscious-
ness.

Unlike the other Kusala Cittas, the Lokuttara Cittas,
though associated with the three moral roots, lack procrea-
tive power.

16. Abyikata, literally, means that which is not
manifested. The term is applied to both Vipaka (resul-
tants) and Kriya (Functionals). Vipika is a result in itself
and is not productive of another result. Kriya does not
produce any effect. Rupa (material form) is also regarded
as an abyakata because it does not reproduce any resultant
consciousness in itself.
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Ahetuka-rootless types of consciousness = 18
Ekahetuka-types of consciousness with

oneroot = 2

Dvihetuka- ,, ., ’ two roots
immoral = 10
moral = 12

Tihetuka- ,, ,, ” three roots
Beautiful = 12
Sublime = 27
Supramundane = §

(ili. Kicca—Saigaho)

§ 6. Kicca-sangahe kiccani nama patisandhi-
bhavangavajjanadassana-savana-ghayana-
sayana-phusana-sampaticchana-santirana-
votthapana-javana-tadalambana-cutivasena
cuddasavidhani bhavanti.

Patisandhibhavangavajjanapaiicavififiana-
tthanadivasena pana tesamm dasadha thana-
bhedo veditabbo.

Tattha dve upekkhasahagatasantiranani

vipakani c’ati ekinavisati cittani patisandhi-
bhavanga-cutikiccani nama.
Avajjanakiccani pana dve. Tatha dassana-

savana-ghayana-sdyana-phusana-sampaticcha-
nakiccani ca.

Tini santiranakiccani.
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Manodvardvajjanam’eva paficadvire vottha-
panakiccam sadheti.

Avajjanadvaya-vajjitdni  kusalakusalakriya
cittdni paficapanndsa javanakiccani.

Atthamahavipakani c'eva  santiranatta-
yaiic' ati ekddasa tadalambanakiccani.

Tesu pana dve upekkhdsahagatasantiranaci-
ttani patisundhi-bhavanga-cuti-tadarammana-
santirana-vasena pafica kiccdni nima.

Mahavipakani attha patisandhi-bhavanga
cuti-tadarammana-vasena catukiccani.

Mahaggatavipdkani nava patisandhi-bha-
vanga-cutivasena tikiccani.

Somanassa-sahagatam santiranam-tadalam-
banavasena dukiccam.

Tathad votthapanaii ca votthapanavajjanava-
sena.

Sesani pana sabbini'pi javana-manodhatu-
ttika -panca-vinnanani yathasambhavam' eka
kiccani'ti.

Y 7. Patisandhddayo nama kiccabhedena cuddasa
Dasadha thanabhedena cittuppada pakasita

Atthasatthi tathd dve ca navatthadve
vathakkamam
Ekadviticatupancakiccatthanani niddise.
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(iii. Summary of Functions)

§ 6. In the summary of functions (17) there are
fourteen kinds - namely, 1. relinking (18) 2. life-conti~
nuum, (19) 3. apprehending (20) 4. seeing, 5. hearing,
6. smelling, 7. tasting, 8. contacting (21) 9. receiving
(22), 10. investigating (23), 11. determining (24), 12. Javana
(25), 13. retention (26), and 14. decease (27).

Their classification (28) should be understood as
tenfold - namely, 1. relinking, 2. life-continuum,
3. apprehending, 4. fivefold sense-impressions and
so forth.

Of them nineteen types of consciousness perform
the functions of relinking, life-continuum, and decease,
They are:—

1. two types of investigating consciousness
accompanied by indifference (29),

2. ecight great resultants (30), and

3. nine Form-Sphere and Formless Sphere resultants
GD.Q+8+9=19

Two perform the function of apprehending (32).

Similarly two (33) perform the functions of seeing,
hearing, smelling, tasting, contacting, and receiving (34).

Three (35) perform the function of investigating,

The mind-door consciousness performs the function
of determining (36) in the five sense-door (thought~
process).
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With the exception of two apprehending types of
consciousness (37) the fifty-five (38) types of immoral,
moral, and functional consciousness perform the function
of javana.

The eight great resultants and the three types of
investigating consciousness, (totalling eleven) (39), perform
the function of retention.

Of them the two types of investigating consciousness,
accompanied by indiffcrence, perform five functions such
as relinking, life-continuum, decease, retention, and
investigating.

The eight great resultants perform four functions such
as relinking, life-continuum, decease, and retention.

The nine Sublime resultants perform three functions
such as relinking, life—continuum, and decease (40).

The investigating consciousness, accompanied by
pleasure, perform two functions such as investigating and
retention.

Similarly the determining consciousness (41) perform
two functions such as determining and apprehending.

All the remaining types of consciousness—javana of
three mind-elements (42), and five sense-impressions—
perform only one function as they arise.

§ 7. The types of consciousness are declared to be
fourteen according to functions such as relinking and
so forth, and ten according to classification.

It is stated those that perform one function are sixty-
eight; two functions, two; three functions, nine; four
functions, eight; and five functions, two respectively.
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Notes:—
17. Kicca or Function.

In the first chapter consciousness was classified chiefly
according to the nature (jiti) and planes or states (bhiimi).
In this section the different functions of all the 89 types of
consciousness are explained in detail.

Each consciousness performs a particular function.
Some types of consciousness perform several functions,
under different circumstances, in various capacities. There
are fourteen specific functions performed by them all.

18. Patisandhi, literally, means re-linking.

The type of consciousness one experiences at the
moment of conception is termed patisandhi citta. It is so
called because it links the past with the present.

This patisandhi citta, also termed ‘rebirth-conscious-
ness’, is conditioned by the powerful thought one experiences
at the dying moment, and is regarded as the source of the
present life stream. In the course of one particular life
there is only one patisandhi citta. The mental contents
of bhavanga, which later arises an infinite number of times
during one’s lifetime, and of cuti, which arises only once
at the final moment of death, are identical with those of
patisandhi.

19. Bhavagga. Bhava 4. afiga = factor of life, or
indispensable cause or condition of existence.

One experiences only one thought-moment at any
particular time. No two thought-moments coexist.

Each thought-moment hangs on to some kind of
object. No consciousness arises without an object,
cither mental or physical.
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When a person is fast asleep and is in a dreamless
state he experiences a kind of consciousness which is more
or less passive than active. It is similar to the conscious-
ncss one experiences at the initial moment of conception
and at the final moment of death. This type of conscious-
ness is in Abhidhamma termed bhavanga. Like any
other consciousness it also consists of three aspects—genesis
(uppida), static (thiti) and cessation (bhanga). Arising
and perishing every moment it flows on like a stream not
remaining the same for two consecutive moments.

When an object enters this stream through the sense-
doors, the bhavanga consciousness is arrested and another
type of consciousness appropriate to the object perceived
arises. Not only in a dreamless state but also in our
waking state we experience bhavanga thought-moments
more than any other types of consciousness. Hence
bhavanga becomes an indispensable condition of life.

Mrs. Rhys Davids and Mr. Aung compare bhavanga
to “Leibniz’s state of obscure perception, not amounting
to consciousness, in dreamless sleep.”

One cannot agree because bhavanga is a type of
consciousness. There is no obscure perception here.

Some indentify bhavanga with sub-consciousness.
According to the Dictionary of Philosophy sub-conscious-
ness is ‘“‘a compartment of the mind alleged by certain
psychologists and philosophers to exist below the threshold
of consciousness.” In the opinion of Western philoso-
phers sub-consciousness and consciousness coexist.
According to Abhidhamma no two types of consciousness
coexist.  Nor is bhavanga a sub- plane.
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The Cumpendium further states that ‘“bhavanga
denotes a functional state (or moment) of sub-consciousness.
As such it is the sub-conscious state of mind—‘below the
threshold’ of consciousness—by which we conceive conti-
nuous subjective existence as possible. Thus it corres-
ponds to F. W. Myer’s ‘subliminal consciousness’ .}

The Dictionary of Philosophy explains “subliminal
(sub, under +4 limen, the threshold) as allegedly uncons-
cious mental processes especially sensations which lie,
belaw the threshold of consciousness™. Strictly speaking,
it does not correspond to subliminal consciousness either.

There does not seem to be any place for bhavanga
in Western Psychology.

Bhavanga is so called because it is an essential condi-
tion for continued subjective existence.

Whenever the mind does not receive a fresh external
object, one experiences a bhavarnga consciousness.? Imme-
diately after a thought-process, too, there is a bhavanga
consciousness. Hence it is called vithimutta—process-
freed. Sometimes it acts as a buffer between two thought-
processes.

Life continuum® has been suggested as the closcst
English equivalent.

1. P. 266.

2. Cp. Susupti or deep sleep mentioned in the Upanishads. “In it
the mind and the sense are both said to be inactive.” Radha-
krishnan, Indian Philosophy, p. 258.

3. Radhakrishnan says...Bhavanga is sub-conscious existence, or
more accurately existence free from workirg consciousness.
Bhavanga is sub-conscious existence when subjectively viewed,
though objectively it is sometimes taken to mean Nirvana.’
Indian Philosophy, p. 408....This certainly is not the Buddhist
conception. Bhavanga occurs in the waking consciousness too
immediately after a "Citta-Vithi (thought-process) Bhavanga is
never identified with Nibbana,
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According to the Vibhdvini Tikd bhavanga arises
between,

i. patisandhi (relinking) and &vajjana (apprehending),
ii. javana and avajjana, iii. tadirammana and &vaj-
jana, iv. votthapana and d&vajjana, and sometimes
between v. javana and cuti, and vi. tadarammana
and cuti.

20. Xvajjana-opening or turning towards.

When an object enters the bhavanga stream of con-
sciousness the thought-moment that immediately follows is
called bhavanga-calana, (bbavanga vibration). Subsequent-
ly another thought-moment arises and is called the
bhavanga-upaccheda (arresting bhavanga). Owing to
the rapidity of the flow of bhavanga an external object
does not immediately give rise to a thought-process.
The original bhavanga thought-moment perishes. Then
the flow is checked. Before the actual transition of the
bhavanga it vibrates for one moment. When the bhavanga
is arrested a thought-moment arises adverting the
consciousness towards the object. If it is a physical
object, the thought-moment is termed five-door cognition
(paiicadvirivajjana). In the case of a mental object it is
termed mind-door cognition (manodvardvajjana).

In the sense-door thought-process, after the dvajjana
moment, arises one of the five sense-impressions.

See Ch. 1, N. 27.

Avajjana arises between bhavanga and paficaviiifidna
(sense-impressions), and bhavaiaga and javana.

21. Paficagvifiidpa (sense-impressions) arise between
five-door cognitions (paficadvarivajjana) and receiving
consciousness (sampaticohana).



JAVANA 167

Seeing, hearing, smelling, tasting, and contacting
are collectively termed paficavififidna.

22. Sampaticchana arises tween five sense-
impressions and investigating consciousness (santirana).

23. Santirana arises between receiving consciousness
and determining consciousness (votthapana).

24. Votthapana = Vi 4 ava + \ thi, tostand, to
fix, to rest, lit., thorough settling down.

It is at this moment that the nature of the object is
fully determined. This is the gateway to a moral or
immoral thought-process. Discrimination, rightly or
wrongly employed at this stage, determines the thought-
process either for good or evil.

There is no special class of consciousness called
votthapana. Manodviravajjana (mind-door conscious-
ness) performs the function of determining.

Votthapana arises between i. investigation and javana,
and ii. investigation and bhavanga.

25. Javama derived from \/ ju, to run swiftly.

This is another important technical term which should
be clearly understood.

Ordinarily the term is employed in the sense of swift.
Javanaharhsa, for example, means swift swan; javana-
pailfid means swift understanding. In the Abhidhamma it
is used in a purely technical sense.

Here Javana means running. It is so called because
in the course of a thought-process it runs consecutively for
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seven thought-moments or - five, hanging on to an identical
object. The mental states occurring in all these thought-
moments are similar, but the potential force differs.

When the consciousness perceives a vivid object
usually seven moments of javana arise in the particular
thought-process. In the case of death or when the Buddha
performs the Twin Psychic Phenomenon (Yamaka Patiha-
riya) only five thought-moments arise. In the Supramun-
dane javana process the Path-consciousness arises only for
one moment.

This javana stage is the most important from an ethical
standpoint. It is at this psychological stage that good
or evil is actually done. Irrespective of the desirability
or the undesirability of the object presented to the mind,
one can make the javana process good or bad. If, for
instance, one meets an enemy, a thought of hatred will
arise almost automatically. A wise and forbearing
person might, on the contrary, harbour a thought of love
towards him. This is the reason why the Buddha has
stated in the Dhammapada(V. 165)-

“By self is evil done,
By self is one defiled,
By self is'no evil done,
By self is one purified.”

True indeed that circumstances, habitual tendencies,
environment, etc., condition our thoughts. Then the freewill
is subordinated to the mechanistic course of cvents.
There is also the possibility to overeome those external
forces and, exercising one’s own freewill, generate
either good or bad thoughts.
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A foreign element may be instrumental, but we
ourselves are directly responsible for our own actions.

Of the normal seven javana thought-moments, the
first is the weakest potentially as it lacks any previous
sustaining force. The Kammic effect of this thought-
moment may operate in this present life itself. It
is called the Ditthadhammavedaniya Kamma. If it
does not operate, it becomes ineffective (ahosi). The
last is the second weakest, because the'sustaining power
is being spent. Its Kammic effect may operate in the
immediately subsequent life (Upapajjavedaniya). If it
does not, it also becomes ineffective, The effects of the
remaining five may operate at any time till one attains
Parinibbana (Aparapariyavedaniya).

It should be understood that moral and immoral
javanas (kusaliakusala) refer to the active side of life
(kammabhava). They condition the futute existence
(upapattibhava). Apart from them there are the Phala!
and Kriya Javanas. In the Krivd Javanas, which are
experienced only by Buddhas and Arahants, the respective
Cetanis lack Kamma creative power.

It is extremely difficult to suggest a suitable rendering
for Javana.

‘“Apperception” is suggested by some.

The Dictionary of Philosophy defines apperception
as “the introspective or reflectiVe apprehension by the
mind of its own inner states. Leibniz, who intreduccd
the term, distinguished between perception (the inner

—

1. Note the term used is Phala (fruit), but not Vipaka. In the
Lokuttara Javana process the Path-Consciousness is immediateh
followed by the Fruit-Consciousness,
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state as representing outer things) and apperception (the
inner state as reflectively aware of itself). In Kant, apper-
ception denotes the unity of self<consciousness pertaining
to ecither the empirical ego (empirical apperception) or
to the pure ego (‘transcendental apperception).” p. 15.

Commenting on Javana Mrs. Rhys Davids says:—

I have spent many hours over Javana, and am content
to throw apperception overboard for a better term, or
for Javana, untranslated and as easy to pronounce as our
own ‘javelin’. It suffices to remember that it is the mental
aspect or parallel of that moment in nerve-process, when
central fupction is about to become efferent activity or
innervation’.  Teachers in Ceylon associate it with the
word ‘dynamic’.  And its dominant interest for European
psychologists is the fusion of intellect and will in Buddhist
Psychology......... !

(Compendium of Philosophy, p. 249).
Impulse is less satisfactory than even apperception.

As Mrs. Rhys Davids suggests it is wise to retain the
Pali term.

See Compendium of Philosophy, pp. 42.—45, 249.

According to the Vibhdvini Tika Javana occurs
between

(1) votthapana and tadarammana, (ii) votthapana
and bhavanga, (iii) votthapana and cuti, (iv) mano-
dvaravajjana and bhavanga, (v) manodvirivajjana and
cutt.

26. Tadalambana or Tadarammana, literallv, means
‘that object’. Immediately after the Javana process two
thought-moments, or none at all, arise having for their
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object the same as that of the Javana. Henee they are
called taddlambana. After the taddlambanas again the
stream of consciousness lapses into bhavanga.

Tadilambana occurs between (i) javana and bhavanga
and (i) javana and cuti.

27. Cutiis derived fromy\ ~cu, to depart, to be released.

As patisandhi is the initial thought-moment of life so
is cuti the final thought- moment. They are the entrance
and exit of a particular life. Cuti functions as a mere
passing away from life. Patisandhi, bhavanga and cuti
of one particular life are similar in that they possess the
same object and identical mental co-adjuncts.

Death occurs immediately afterthe cuti consciousness.
Though, with death, the physical body disintegrates and
the flow of consciousness temporarily cecses, yet the life-
stream is not annihilated as the Kammic force that propels
it remains. Death is only a prelude to birth.

Cuti occurs between (i) javana and patisandhi, (ii) tada
rammana and patisandhi, and (iii) bhavanga and patisandhi.

28. Thana, lit, place, station, or occasion.
Though there are fourteen functions yet, according to the
functioning place or occasion, they are tenfold. The
paficavififidna or the five sense-impressions are collectively
treated as one since their functions are identical.

29. One is akusala (immoral) and the other is kusala
(moral).

Rebirth (patisandhi) in the animal kingdom, and in
peta and asura realms takes place with upekkhisahagata
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santirana (akusala vipaka). Bhavanga and cuti of that
particular life are identical with this patisandhi citta.

Those human beings, who are congenitally blind, deaf,
dumb, etc., have for their patisandhi citta the kusala vipaka
upekkha-sahagata santirana. Though deformity is due
to an evil Kamma, yet the birth as a human is due to a
good Kamma.

30. Namely, the Kamavacara kusala vipaka. All
human beings, who are not congenitally deformed, are
born with one of these eight as their patisandhi citta.

All these ten pertain to the Kamaloka.

31. Namely, the five Rupavacara vipaka and the four
Aripavacara vipaka.

Lokuttara (supramundane) Phalas are not taken imto.
consideration because they do not produce any rebirth.

Nineteen classes of consciousness, therefore, perform
the triple functions of patisandhi, bhavanga and cuti.

32. Namely, the manodvaravajjana (mind-door
cognition) and the paficadvidrdvajjana (sense-door cogni-
tion), mentioned among the 18 ahetuka cittas. The former
occurs when the mind perceives a mental object, and the
latter when it perceives a physical object.

33. Namely, the ten types of moral and immoral
resultant  sense-impressions  (kusala-akusala  vipaka
paiicavifiiiana).

34. Namely, the two types of receiving consciousness,
accompanied by _indifference, meritioned among the
ahetukas,
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35. Namely, the two accompanied by indifference,
and one accompanied by pleasure. It is the first two that
function as patisandhi, bhavanga and cuti.

It should not be understood that at the moment of
rebirth there is any investigation. One consciousness
performs only one function at a particular time. This
class of consciousness only serves as a rebirth-consciousness
connecting the past and present births.

The investigating consciousness, accompanied by
pleasure, occurs as a tadalambana when the object
presented to the consciousness is desirable.

36. There is no special consciousness known as
votthapana. It is the manodvaravajjana that serves this
function in the five-door thought-process.

37. Namely, the manodvaravajjana and the paiica-
dvaravajjana, two of the Ahetuka Kriya Cittas. As they
do not enjoy the taste of the object they do not perform the
function of Javana. The remaining Kriya Citta, smiling
consciousness, performs the function of Javana.

38. Namely, 12 immoral + (8 + 5 + 4 4+ 4) 2I
morals + 4 Lokuttara Phalas (Fruits) + (I + 8§ 4+ 5 + 4)
18 fanctionals = 55.

The term used is not Vipaka but Phala. The Vipakas
(resultants) of Kdma, Riipa and Ariipa lokas are not
regarded as Javanas. The Supramundane Paths and
Fruits which occur in the Javana process- are regarded as
Javanas though they exist only for a moment.

39. These eleven are vipaka cittas (resultants). When
they perform the function of retention (tadalambana),
there is no investigating function.



174 DVARA—SANGAHO

The investigating consciousness, accompanied by
pleasure, performs the dual functions of investigating
and retention.

40. In their respective planes.
4i. Manodvirivajjana.

42. Manodhatu is applied to the two classes of
receiving consciousness (sampaticchana) and five-door
cognition (paficadvaravajjana). All the remaining classes
of consciousness, excluding the ten sense-impressions
(dvipaiica-vi©fiana), are termed mano-viiifidna dhatu.

(iv. Dvara—Sangaho)

§ 8. Dvarasangahe dviarani nama cakkhudvararm
sotadvirarh ghdnadvaram jivhadvaram kiya-
dvaram manodvarafi ¢’ iti chabbidhani
bhavanti.

Tattha cakkhum’ eva cakkhudviram, tatha
sotidayo sotadvaradini’ Manodviram pana
bhavangam pavuccati.

Tattha paficadvaravajjana-cakkhuvififiana-
sampaticchana-santirana-votthapana-kama-
vacarajavana-tadalambanavasena cha catti-
lisa cittani cakhudvare yatharaharh uppajjanti.
Tatha paficadvaravajjana-sotaviiinanadiva-
sena sotadvaradisu’ pichacattalis'eva bhavan-
ti. Sabbatha’ pi paiicadvare catupafindsa
cittam kamdvacaran’ eva' ti veditabbini.
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§ 8

Manodvare pana manodviravajjana- paii-
capaiifidsajavana-tadialambanavasena
sattasatthicittani bhavanti.

Ekinavisati patisandhi-bbavanga-cutiva-
sena dvaravimuttini.

Tesu pana dvipaficavififidnini c’eva maha-
ggata-lokuttarajavanini ¢’ati chattirhsa yatha-
raham’ ckadvdrikacittani nima.

Manodhatuttikarh pana paficadvirikarh.
Sukhasantirana-votthapana-kimavacarajava-
nani chadvarikacittani.
chadvirikini ¢’ eva dvaravimuttani ca.
Mahaggatavipdkam dviaravimuttin® eva’ ti.

Ekadvarikacittani paficadvarikani ca
Chadvarika vimuttani vimuttini ca sabbatha.

Chattimsati tatha tini ekatimsa yathakkamarh
Dasadha navadha c’ati paficadhd paridipaye.

(iv. Summary of Doors )

In the summary of doors (43), there are six

kinds - namely, eye-door (44), ear-door, nose~-door, tongue-
door, body-door, and mind-door (45).

Therein the eye itself is the eye-door; and so for the
ear-door and others. But bhavanga is called the mind-door.
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Of them forty-six (46) types of consciousness arise
accordingly (47) in the eye-door:

(a) five-door apprehending,
(b) eye-consciousness,

(¢) receiving,

(d) investigating,

(e) determining,

(f) Sense-sphere javana,
(g) retention.

Likewise in the ear-door and others forty-six types of
consciousness arise such as five-door apprehending, ear-
consciousness, and so forth.

It should be understood that in every way in the five
doors there are fifty-four types of Kamavacara conscious-
ness (48).

In the mind-door sixty-seven types of consciousness
arise such as mind-door apprehending, fifty-five javanas
(49), and retention (50).

Nineteen types of consciousness such as relinking,
bhavanga, and decease are without doors (51).

Of those (that arise through doors) thirty-six tvpes of
consciousness (52) such as twice fivefold sense-impressions
and the sublime and supramundane javanas (53) are with
one door accordingly.

The three mind-elements (54) arise through five doors.

Plecasurable investigation (55), determining (56), and
the Kdma-sphere javanas arise through six doors.
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Investigation, accompanied by indifference, and the
great Resultants arise either through the six doors or
without a door (57).

The Sublime Resultants do arise without a door (58).

§ 9. Thirty-six (59) types of consciousness arise
through one door, three through five, thirty-one through
six, ten through six without a door, nine wholly free from
a door respectively. In five ways they are shown.

Notes:—

43. Dvira or door, derived from du, two and 4/ ar,
to go, tc enter, is that which serves both as an entrance
and an exit. Eye, ear and other organs of sense act as
doors for objects to enter.

The five physical senses and the mind are regarded as
the six doors through which objects gain entrance.

See Compendium of Philosophy, p. 85, N. 4.

44. By Cakkhudvara or eye-door is meant the sensory

surface of the eye. The other doors should be similarly
understood.

45. Manodvira—Mind-door

It was explained earlier that when an object enters the
mind the bhavanga consciousness first vibrates for a moment
and is then urrested. Subsequently avajjana or apprehen-
ding thought-moment arises. In the case of a physical
object it is one of the five “sense-impressions. In t}lxze
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case of a mental object it is the manodvaravajjana-
mind-door consciousness. The bhavangupaccheda (bha-
vanga arrest) thought-moment that immediately precedes
the mind-door apprehending consciousness is known as

the mind-door (manodvara).
Abhidhammavatara states-

S'avajjanam bhavangantu manodvaranti vuccati.

(The bhavanga with the avajjana is known as mind-
door).

46. The commentary sums up 46 as follows:—

(a) 1. (b) 2 (akusala and kusala vipaka cakkhu viii-
fana); (c) 2 (akusala and kusala vipaka sampaticchana);
(d) 3 (akusala vipaka = |, kusala vipaka santirana= 2);
(ey 1; (f) 29 (akusala = 12 4+ kusala = 8 + ahetuka
kriyd hasituppada = | 4 sobhana kriya = 8); (g) 8
(sobhana vipaka — the other three being included in
santirana).

1+ 24+2+3+14+29 4+ 8= 46

46. Forty six types of consciousness arise through the
eye-door with material form as the object (rupdiambana).
An equal number arises in the remaining four physical
doors with their respective objects.

47. Accordingly, yath&rahath —

That is, “‘according as the object is desirable or not, as
attentiveness is right or wrong, as passion- freed individuals
or not” (Vibhavini Tikd). Mr. Aung says “Ledi Sayadaw
cxplains the same by ‘According to the object, the plane of
cxistence, the subject, attention, etc..”
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48. All types of Kdamdvacara consciousness arise
through these five doors.

49. Namely, 12 akusalas 4 1 ahetuka kriya 4 16
sobhana kusala and kriya 4 10 Rapévacara kusala and
kriya 4 8 Aripavacara kusala and kriyd 4 8 Lokuttara
Magga and Phala. (1241 4 16 4+ 104 8 + 8 = 55).

50. Namely, 3 santiranas and 8 sobhana vipikas.
51. Dvara-vimutta, door-freed.

Vibhavini Tika explains that they are so called because
(i) they do not arise in any of the sense-doors such as eye
etc., (i) bhavanga itself is the mind-door, and (iii) they
exist without receiving any new external object (pertaining
to the present life).

The first reason applies to cuti and patisandhi, the
second to bhavangupdccheda, and the third to all
bhavangas and cuti.

It was stated earlier that patisandhi, bhavanga and
cuti of a particular life are similar because their objects and
their co-adjuncts are identical although their functions
differ.

At the moment of death a thought-process that
conditions the future existence occurs. The object of
this thought-process may be (i) a Kamma (action) which
one has performed in the course of on#’s life. One recollects
the deed as if being renewcd Strictly speaking, it is a
recurring of the consciousness which one has experienced
while performing the action. Or it may be (ii) any symbol
(Kamma-nimitta) which was conspicuous during the
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perforicance of the action. It may also be (iii) charac-
teristic symbol of the place in which one is bound to be
reborn (gati-nimitta)!. Taking one of these three as
the object, the rebirth-consciousness takes place in the
future existence. The object of the bhavanga and cuti of
that particular existence is similar to that of the patisandhi.
Hence it was stated above that they do not take any new
external object.

52. They arise in their respective doors such as eye,
ear, etc..

53. All the 26 Sublime and Supramundane javanas
arise through the mind-door.

54. The two sampaticchanas and paficadvaravajjana
arise only through the five physical sense-doors.

Readers should note that at times all these three types
of consciousness are collectively termed manodhatuttika
(three mind-elements).

55. Pleasurable investigation arises through the
five physical doors when the object presented is desirable.
It occurs through the mind-door as a tadilambana.

56. This is the manodvdravajjana which functions
purely as a mind-door apprehending consciousness and as a
determining consciousness in a thought-process which
arise through any of the five physical doors.

1. Referring to the object of the payisandhi citta Mr. Aung says in
the Compendium - “‘These have for their object either the past
efficient action itself, or a symbol of that past action (Kamma-
nimitta), or a sign of the tendencies (gari-nimitta) that are deter-
mined by the force of that past action”—p. 26.

Here gati-nimitta means-a sign or symbol of the place in
which he is to be'born, such as fire, flesh, celestial mansions, etc.
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57.

When they function as patisandhi, bhavanga

and cuti they are door-freed.

58. The nine Ripavacara and Ariipavacara vipika
cittas arise as patisandhi, bhavanga and cuti in their
respective planes. Hence they are door-freed.

59. They are.—

dvipaiica viiiiiana (sense-impression) = 10

Riipavacara kusala and kriya = 10

Aripaviacara kusala and kriya = 8

Lokuttara Magga and Phala = 8
36

§ 10.

(v. Alambana Sangaho)

Alambanasangahe alambanini nima ripas
rammanam saddirammanarmh gandhiram-
mapam rasirammanam photthabbaramma-
nam dhammirammanarh c¢’ati chabbidhani
bhavanti.

Tattha ripam’eva ripdrammanarh. Tathi
saddidayo saddarammanpiadini. Dhamma-
rammanarh pana pasada, sukhumariipa, ciita,
cetasika, nibbdna, pafifiattivasena chaddha
sangayhanti.

Tattha cakkhudvarikacittinarh sabbesampi
ripam’ eva Adrammanam. Taf ca paccup-
pannam’ eva. Tatha sotadvirikacittidinam’
pi saddadini Tani ca paccuppannini y’eva.
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§ 11

ALAMBANA SANGAKO

Manodvirikacittinarm pana chabbidham’ pi
paccuppannam’ atitarh andgatarh kalavimut-
tafl ca yatharaham’ dlambanarh hoti.

Dviravimuttinai ca pana patisandhi-
bhavanga-cuti sankhatinarh chabbidham pi
yathisambhavarh yebhuyyena bhavantare
chadviragahitarh paccuppannam’ atitarh pai-
fiattibhitarh vd kammarh kammanimittarh
gatinimittasammatam alambanarh hoti.

Tesu cakkhuvififianddini yathikkamarh
ripidickekilambanan’ eva. Manodhitutti-
karh pana ripadipaficilambanarh. Sesani
kdmdvacaravipakiani hasancittafic’ ati sab-
bathd’ pi kamavacarilambanan’ eva.

Akusalini ¢’ eva fidnavippayuttajavanini ¢
ati lokuttaravajjitasabbalambanani. Napa-
sampayuttakdmavacarakusaliani ¢’ eva pafi-
carhajjhdnasankhatamabhififidkusalafic’  &ti
arahattamaggaphalavajjitasabbalambanari.
Napasampayuttakamavacarakriyi ¢ eva
kriyabhififidvotthapanaiic’ ati sabbatha’ pi
sabbilambandini.

Aruppesu dutiyacatutthini mahaggatalam-
banini. Sesdni mahaggatacittini pana sab-
bani’ pi pafifidttilambanani. Lokuttara-
cittini nibbanalambanini’ ti.

Paficavisa parittamhi cha cittini mahaggate
Ekavisati vohire aftha nibbanagocare

Visdnuttaramuttamhi  zggamaggaphalujjhite
Pafica sabbattha chacceti sattadha tattha
sangaho.
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(v. Summary of Objects)

§ 10. In the summary of objects (60) there are six
kinds- namely, visible object (61), audible object (62),
odorous object (63), sapid object (64), tangible object (65),
and cognizable object (66).

Therein form itself is visible object. Likewise sound
and so forth are the audible objects etc. But cognizable
object is sixfold:—sensitive (parts of organs) 67) subtle
matter (68), consciousness (69), mental states (70),
Nibbana (71), -and concepts (72).

To all types of eye-door consciousness visible form
itzelf is the object. That too pertains only to the present
(73). Likewise sounds and so forth of the ear-door
consciousness and so forth also pertain to the present (74).

But the six kinds of objects of the mind-door conscious-
ness are accordingly (75) present, past, future, and indepen-
dent of time.

(76) To the ‘door-freed’ such as relinking, bhavanga,
and decease any of the afore-said six becomes
objects as they arise. They are grasped, mostly (77)
through the six doors, pertaining to the immediately
preceding life, as past or present object or as concepts.
They are (technically) known as Kamma, ‘a symbol of
Kamma’, or a symbol of the state of rebirth.!

1. Mr. Aung translates this passages as follows:. ..

“Further, the objects of those ‘door-freed’ classes of consciousness
which are called rebirth, life-continuum, and re-decease congni-
tions, are also of six kinds according to circumstances. They have
usually been grasped (as object) in the immediately preceding
existence by way of the six doors; they are objects of things either
present or past, or they are concepts. And they are (technically)
known as ‘Karma’, ‘sign of Karma’, or ‘sign of destiny.”
Compenduim of Philosophy’ p. 120,
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Of them eye-consciousness and so forth have respect-
ively form and so forth as their single object. But the
three mind- elements have five objects such as form and
so forth. The remaining Sense-sphere Resultants and the
smiling consciousness have wholly Sense-sphere objects.

The Immorals and the javanas, dissociated with know-
ledge, have all objects except the Supramundane objects(78).

The Sense-sphere Morals and the super-intellect (79)
consciousness, known as the fifth jhana, have all objects
except the Path and Fruit of Arahantship.

The Sense-sphere Functionals, associated with know-
ledge, super-intellect Functional consciousness (80) and
the determining consciousness (81) have in all cases all
kinds of objects (82).

(83) Amongst the Arlipa consciousness the secona
and fourth have Sublime objects. All the remaining
Sublime types of consciousness have concepts (84) as
objects. The Supramundane types of consciousness have
Nibbana as their object.

§ 11. Twenty-five (85) types of consciousness are
connected with lower objects; six (87) with the Sublime;
twenty-one (88) with concepts (89); eight with Nibbana.

Twenty (90) are connected with all objects except the
Supramundane objects; five (91) in all except with the
Highest Path and Fruit; and six (92) with all.

Sevenfold is their grouping.

Notes:—
60. Arammanam or Alambanam-
Arammanam is derived from a ++/ ram, to attach,
to adhere, to delight.
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Alambanam is derived from i + \/ lamb, to
hang upon.

That on which the subject hangs, or adheres to, or
delights in, is Arammana or Alambana. It means an
object.

According to Abhidhamma there are six kinds of
objects, which may be classified as physical and mental.

Each sense has its corresponding object.

61. Rfpa is derived from\ rup, to change, to perish.
In its generic sense it means’ that which changes its colour
owing to cold, heat, etc.’ (situnhadivasena vannavikdrama-
pajjati’ ti riparh).

Abhidhamma enumerates 28 kinds of ripa, which will

be descriptively dealt with in a special chapter. Here
the term is used in its specific sense of object of sight.

The Vibhavini Tika states, “Ripa is that which
manifests itself by assuming a difference in colour, that
which expresses the state of having penetrated into the
heart.” (vannavikdrarh apajjaminarh ripayati hadayan-
gatabhdvam pakaseti’ ti riparm).

Ripa is the abode, range, ficld, or sphere of colour
(vanniyatana). It is the embodiment of colour.

It should be understood that according to Abhidhamma
ripa springs from four sources-namely, Kamma, mind
(citta), seasonal phenomena (utu), and food (ahara).

62. Sadda or (sound) arises from the friction of
elements of extension (pathavi dhatu). There are four
material elements (bhita ripa)- namely, the element of
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extension (pathavi). the element of cohesion (apo), the
element of heat (tejo), and the element of motion (vayo).
These are the fundamental units of matter. They are
always inter-dependent and inter-related. One element
may preponderate over the other as, for example, the
element of extension predominates in earth, the element of
cohesion in water, the element of heat in fire, and tbe
element of motion in air.

When an element of extension collides with a similar
clement there arises sound. It springs from both mind
(citta) and seasonal phenomena (utu).

Sounds are either articulate (vyakta) or inarticulate
(avyakta).

63. Gandba (odour) is derived from \ / gandh, to
express (sicane). It springs from all the four sources.

64. Rasa (taste) is diffused in all the elements.
Only the sapidity that exists in them is regarded as rasa.

65. Phoithabbirammana- tangible object. It is not
mere contact. With the exception of the elemeat of
cohesion all the remaining three elements are regarded as
tangible, because the former cannot be felt by the body.

When these three elements, which constitute a tangible
object, collide with the sensory surface of the body there
arises either pain or pleasure according to the desirability
or undesirability of the object. In the case of other
objects there results only upekkha—neutral feeling.

66. Dhammirammana includes all objects of cons-

ciousness. Dhamma embraces both mental and physical
phenomena.
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67. The sensory surfaces of all the five organs are
known as pasida. In the case of eye, ear, nose, tongue
the sensory surfaces are located in particular spots, while
the sensory surface .of the body pervades the whole system.

There are five kinds of pasida riipa corresponding
to the five sense-organs.

68. Sukbhuma rQpa—

Of the 28 kinds of riipa 16 are classed as sukhum
(subtle) and 12 as odirika (gross).

The physical objects of (i) sight, (ii) hearing, (iii)
scent, (iv) taste, and touch (which includes the element of
(v) extension, (vi) heat, (vii) and motion), and the five
pasida riipas belong to the gross group. The remaining
16 which will be described in the chapter on riipa belong to
the subtle group. They are termed subtle as there is no
collition on their part.

69. Namely, all the 89 types of consciousness. They
are sometimes collectively treated as one object as they all
possess the identical characteristic of awareness.

70. Namely, the 52 mental properties.

71. This is a supramundane object which is perceived
by the eight kinds of Supramundane consciousness.

72. Pabfiatti is that which is made manifest. It is
twofold- namely, nima paiifiatti and attha paiifiatti. The
former means a name or term such as chair, table, etc.,
the latter means the object or idea conveyed thereby.

73. What is time? Strictly speaking, it is a mere
concept which does not exist in an absolute sense. On the
other hand what space is to matter, time is to mind.
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Conventionally we speak of past (atita), present
(paccuppanna), and future (anagata).

Past is defined as that which has gone beyond its
own state or the moments of genesis, development, and
cessation (attano sabhdvarh uppadadikkhanpam va atitd
atikkanti atiti).

Present is that which on account of this and that
reason enters, goes, exists above the moments of genesis
etc. (tam tarh kdranarh paticca uppadadikkhanam uddharm
pannd, gata, pavatta = paccuppanna).

Future is that which has not yet reached both states
(tadubhayam’ pi na agata sampatta).

According to Abhidhamma each consciousness con-
sists of three phases—uppada (genesis), thiti (development),
and bhanga (dissolution or cessation). In the view of some
commentators there is no intermediate thiti stage but
only the stages of arising and passing away. Each thought-
moment is followed by another. Time is thus the sine qua
non of the succession of mental states. The fundamental
unit of time is the duration of a thought-moment.
Commentators say that the rapidity of these fleeting
thought-moments is such that within the brief duration of
a flash of lightning there may be billions of thought-
moments.

Matter, which also constantly changes, endures only
for seventeen thought-moments, being the time duration
for one thought-process.

Past is gone. Future has not come. We live only
for one thought-moment and that slips into the irrevocable
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past. In one sense there is only the etermal NOW. In
another sense the so-called present is the transitional stage
from the future to the past.

The Dictionary of Philosophy defines time ‘““as the
general medium in which all events take place in succession
or appear to take place in succession”.

Atthasilini states that time is a concept derived from
this or that phenomenon. And it does not exist by nature,
it is merely a concept. (Tarm tam upiddiya pailfiatto kilo

nima. So pan’ esa sabhdvato avijjaminattid pafifiatti-
mattako eva).

74. All sense-objects belong to the present.

75. Accordingly—yathdraham, ie, with respect to
sense-sphere javapa, Higher Intellect (abhififid) and other
Sublime javanas.

The six kinds of objects of the Sense-sphere javanas,
with the exception of smiling consciousness, are present,
past, future, and independent of time.

The objects of the smiling consciousness are past,
present, and future.

The objects of the javanas, by means of which the
Higher Intellect such as Divine Eye, Divine Ear are devel~
oped, are past, present, future, and independent of time.

The objects of sublime javanas may be cither timeless
or past.

As Nibbina is eternal it does not belong to the past,
present, or tuture. It is timeless. So is paddlatti, inde-
pendent of time.
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76. This difficult passage needs some explanation.

When a person is about to die he sometimes recollects
a good or bad action he has performed during his lifetime.
The moral or immoral consciousness, experienced at the
particular moment, arises now as a fresh consciousness.
This is technically known as ‘Kamma’.

Being a thought, it is a dhammarammana grasped
through the mind-door, and is past.

The object of the patisandhi, bhavanga, and cuti
classes of consciousness of the subsequent life is this
dhammarammana.

At times it may be a sign or symbol associated with
the good or bad action. It may be one of the five physical
objects viewed through one of the six doors, as a present
or past object.

Suppose, .for instance, one hears the Dhamma at the
dying moment. In this case the present audible word
grasped through the ear becomes the object. 1It, therefore,
follows that the object of the afore-said three classes
of consciousness of the following life becomes this Kamma
nimitta.

Again, let us think that a dying physician sees through
his mental eye the patients he has treated. Now, this is a
past riparammana perceived through the mind-door.

Or again, let us think that a dying butcher hears the
groans of cattle he has killed. The past audible object is
presented to the person through the mind-door.

. Kamma-nimitta may, therefore, be past or present,
viewed through one of the six doors.
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In some cases some symbol of the place in which he
is to be reborn such as fire, flesh, celestial mansions, etc.,
may appear to the dying person. This is regarded as
present object grasped through the mind-door.

Gati-nimitta is, therefore, a visual object, present in
point of time, and is perceived through the mind-door.

It should bz noted that the patisandhi, bhavanga, and
cuti thought-moments of the.Sense-sphere have for their
objects a kamma, a kamma-nimitta, or a gati-nimitta,
perceived through one of the six-doors, in the immediately
preceding life.

In the case of all riipavacara patisandhi etc., the
object is always a past kamma-nimitta which is a concept
(paiifiatti) such as a kasina symbol, perceived through the
mind-door.

The object of the first and third Ariipa patisandhi etc.,
is also a past concept (paililatti) such as ‘ananto akaso
‘infinite is space’ in the case of the first, and the concept
‘natthi kifici>—‘there is nothing’, in the case of the third.
These two concepts are regarded as kamma-nimittas
perceived through the mind-door.

The object of the second and fourth aripa jhina
patisandhi etc., is a past mental object which serves as the
kamma-nimitta perceived through the mind-door.

As was explained in the first chapter the second aripa
consciousness was developed by taking the first aripa
consciousness as the object, and the fourth with the third
as the object.

77. The term ‘yebhuyyena’ (mostly) is used to
indicate the rebirth of one born in the asaiiiia plane where



192 ABHIRREK

there is no consciousness. The commentary states that
by the power of Kamma some object such as a kamma-
nimitta presents itself to the patisandhi consciousness.

78. In Buddhism an ordinary worldling is called a
puthujjana (lit., manyfolk or one who is born again and
again). Those who have attained the first three stages of
Sainthood are called sekhas (lit., those who undergo a
training). Those who have attained the Final stage of
Sainthood (Arahantship) are called asekhas, who no more
undergo any training.

The sekhas cannot comprehend the Path amd Fruit
consciousness of an Arahant because they have not attained
that superior state, but worldly thoughts of an Arahant
they can.

Similarly the worldlings cannot comprehend the
supramundane consciousness of the sekha Saints.

79. Abhiddd are the five kinds of Higher Know-
ledge. They are Divine Eye (dibbacakkhu), Divine Ear
(dibba-sota), Reminiscence of past births (pubbenivisa-
nussati fiipa), Reading the thoughts of others (paracitta-
vijanana) and Psychic Powers (iddhividha fidna). To
develop these five abhififias one must possess the fifth
jhina. Not even with this developed Sublime conscious-
ness can a worldling or a sekha comprehend the Path and
Fruit consciousness of an Arahant.

It is only an Arahant who can comprehend the Path
and Fruit consciousness of an Arahant.

A detailed account of abhiififia will appear in a later
chapter.
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80. These two classes of consciousness are experienced
only by Arahants.

81. This is the manodvaravajjana which occurs
before every javana process. Hence there is nothing that
is beyond the scope of this consciousness.

82. Namely, Sense-sphere objects, Sublime objects,
Supramundane objects, and concepts (paiifiatti).

83. The object of the second aripa consciousness is
the first aripa consciousness, while that of the fourth is
the third.

84. i. e., the object of the first ariipa consciousness
is the concept ‘ananto akdso’ ‘infinite is space’, that of the
third is the concept ‘natthi kifici’ ‘there is nothing’.

An explanation of these appears in the first chapter.

All the ripa jhanas have concepts such as kasinas as
their' objects.

85. Namely, 23 Sense-sphere Resultants 4 1 sense-
door consciousness 4 1 smiling consciousness = 25.

86. Paritta, derived from pari 4 |/ di, to break, to
shorten, means lower or inferior. This refers to Sense-
sphere objects.

87. Namely, the Moral, Resultant, and Functional
2nd and 4th ardpa cittas (vififidnificiyatana and n'eva
safiii n’3safifidyatana).

88. Namely, 15 Riipa jhanas and Moral, Resultant,
and Functional 1st and 3rd ariipa jhanas (akasanaiicay atana
and dkificafifidyafana) 15 4+ 6 = 21 .

R
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89. Vohira here refers to concepts such as kasinas etc.

90. Namely, the 12 Immorals and 8 Sense-sphere
Morals and Functionals, dissociated with knowledge.

91. They are the 4 Sense-sphere Morals associated
with knowledge and the 5th Moral ripa jhdna (abhiifia
kusala citta).

92. They are the 4 Sense-sphere Functionals, 5th
Functional ripa jhana, and mind-door apprehending
(manodvarivajjana).

(vi. Vatthu—Sangaho)

§ 12, Vatthusangahe vatthiini nima cakkhu sota
ghina jivha kiaya hadayavatthu c'iti chabbi-
dhani bhavanti.

Tani kimaloke sabbini’ pi labbbanti.
Riapaloke pana ghanidittayarh natthi. Arc-
paloke pana sabbini’ pi na sarhvijjanti.

Tattha paficavififidpadhituyo yathikka-
marh ekantena paficappasidavatthini nissay’
eva pavattanti. Paficadvdrivajjanasampa-
ticchanasankhiati pana manodhitu ca hada-
yarh nissidy’ eva pavattanti. Tathd avasesi
pana manovififiinadhitu-sankhitd ca san-
tiranamahavipakapatighadvayapathamamag-
gahasanariipivacaravasena hadayarh nissay’
cva pavattanti.

Avasesd kusaldkusalakriydnuttaravasena pana nissdya
Va anissdya. Aruppavipdkavasena hadayarh anissdy’ eva ti.
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§ 13. Chavatthi nissita kame satta rupe catubbidha
Ti vatthi nissitaruppe dhatveka nissita mata.

Tecattalisa nissaya dve cattalisa jayare
Nissaya ca anissdya paka’ ruppa anissitd’ ti.

Iti Abhidhammatthasangahe Pakinpakasangahavibha-
go nama Tatiyo Paricchedo.

(vi. Summary of Bases)

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

All these, too, (94) are found in the Sense-sphere.
But in the Form-sphere three bases—nose, tongue, and
body—are not found (95). In the Formless-sphere no
base (96) exists.

Therein the five clements of sense-impressions lie
entirely dependent on the five sensory parts (97) of the
organs as their respective bases. But the mind-element-
namely, the five-door adverting consciousness and the
(two types of) receiving consciousness— rest in dependence
on the heart. (98). Likewise the remaining mind con-
scious-clement (99) comprising the (100) investigating
consciousness, the great Resultants, the two (101) accom-
panied by aversion, the first Path (102) consciousness,
smiling consciousness, (103) and Form-sphere (104)
consciousness. rest in dependence on the heart(105).,

(I0+34+3+8+24+14+1415=43)

The remaining classes of consciousness (106) whether
Moral, Immoral, Functional, or Supramundane, are
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either dependent on, or independent of, the heart-base.
The Formless-sphere Resultants are independent of the
heart-basse.

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

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

——e.

Thus ends the third chapter in the Compendium of
Abhidhamma, entitled the miscellaneous treatment.

B

Notes:—

93. Vatthu is derived from +/ vas, to dwell. In its
primary sense it means a garden, field, or avenue. In its secon-
dary sense it means a cause or condition. Vatthu is also applied
to something that exists, that is, a substance, object, or thing.
Referring to the three objects of worship, the Buddha says
“Uddesikari ti avatthukam’’. Here avatthuka means objectless,
without a thing or substance.

Vatthu is the seat of sense-organs.

There are six seats or physical bases corresponding
to the six senses.

These will be fully described in the chapter on Ripa.
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94. The indeclinable particle ‘pi’ (too) in the text
indicates that there is an exception in the case of those who
are born blind, deaf, dumb, etc.

95. The organs exist, but not their sensory faculties
as beings in these higher planes have temporarily inhibited
the desire for sensual pleasures (kimardga) They possess
eye and ear so that they may utilise them for good purposes.
The heart-base also exists because it is the seat of conscious-
ness.

96. Being devoid of all forms of matter. Mind alone
exists even without the seat of consciousness by the power
of meditation.

97. For instance, the eye-consciousness depends on
the sensory surface of the eye but not on the physical organ
or ‘eye-of flesh® The other sense-impressions also depend
on their respective sensory surfaces.

The sensory surfaces (pasida) of these five organs
should be understood as follows:—

“Cakkhu, which stands for vision, sense of sight and
eye. “Eye’, however, is always in the present work to be
understood as the seeing faculty or visual sense, and not
as the physical or ‘eye of flesh’ (mamsa cakkhu). The
commentary gives an account of the eye, of which the
following is the substance: First ihe aggregate organism
(sasambhara-cakkhu). A ball of flesh fixed in a cavity,
bound by the socket-bone beneath and by the bone of the
eyebrow above , by the angles of the eye at the sides, by the
brain within and by the eyelashes without. There are
fourteen constituents: the four elements, the six attributcs
dependent on them, viz., colour, odour, taste, sap of life,
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form (santhinarh), and collocation (sambhavo); vitality.
nature, body-sensibility (kdyappasido), and the visual
sentientsorgan. The last four have their source in karma.
When ‘the world’, seeing an obvious extended white object
fancies it perceives the eye, it only perceives the basis
(or seat -varthu) of the eye. And this ball of flesh, bound
to the brain by nerve-fibres, is white, black and red, and
contains the solid, the liquid, the lambent and the gaseous.
It is white by superfluity of humour, black by superfluity
of bile, red by superfluity of blood, rigid by superfluity
of the solid, exuding by superfluity of the liquid, inflamed
by superfluity of the lambent, quivering by superfluity of
the gaseous. But that sensient organ (pasido) which is
there bound, inherent, derived from the four great princi-
ples-this is the visual sense (pasida-cakkhu). Placed in
the midst and in the front of the black disc of the composite
eye, the white disc surrounding it (note that the iris is
either not distinguished or is itself the ‘black disc’) and in
the circle of vision, in the region where the forms of adja-
cent bodies come to appear, it permeates the seven ocular
membranes as sprinkled oil will permeate seven cotton
wicks. And so it stands, aided by the four elements,
sustaining, maturing, moving (samudiranam)—kke an
infant prince and four nurses, feeling, bathing, dressing,
and fanning him—maintained by nutriment both physical
(utu) and mental, protected by the (normal) span of life
invested with colour, smell, taste, and soforth, in size
the measure of a louse’s head—-stands duly constituting
itself the door of the seat of visual cognitions etc.. For
as it has been said by the Commander of the Doctrine
(Sariputta):

The visual sense by which he beholds forms
Is small and delicate. comparable to a louse’s head.
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Sotappasida—

“This, situated within the cavity of the aggregate
organism of the ear, and well furnished fine reddish hairs,
is in shape like a little finger-stall (angulivethana).” (Asl.
310)

Ghapappasida—

“This is situated inside the cavity of the aggregate
nasal organism, in appearance like a goat’s hoof.” (Asl. 310)

Jivhéppasida—

“This is situated above the middle of the aggregate
gustatory organism, in appearance like the upper side of
the leaf of a lotus.” (Asl. 310).

Kdyappasdda—
“The sphere of kaya—so runs the comment (Asl. 311)—

is diffused over the whole bodily form just as oil pervades
an entire cotton rag.”

(Buddhist Psychology, pp. 173-181).
98. Hadayavatthu—heart-base.

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

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

Mr. Aung in his Compendium argues that the Buddha
was silent on this point. He did not positively assert
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that the seat of consciousness was either in the heart
or in the brain. » In the Dhammasangani the term
hadayavatthu has purposely been omitted. In the
Patthana, instead of using hadaya as the seat of conscious~
ness, the Buddha has simply stated ‘yarh riiparh nissaya’—
depending on that'rupa’. Mr. Aung’s opinion is that the
Buddha did not want to reject the popular thepry. Nor
did He advance a new theory that brain is the seat of
consciousness as is regarded by modern scientists.

See Buddhist Psychology—Introduction lxxviii, and
Compendium of Philosophy, pp. 277-279.

99, Dhitu is derived from | dhar, to hold, to bear.
*‘That which carries its own characteristic mark is dhitu’.
They are so called since they dre dévoid of being or life
(nissatta nijjiva).

For the sake of convenience three technical terms are
used here. They are paificaviiiidanadhatu, manodhatu,
mano-vififiana-dhatu.

Pafica-vifiiana-dhatu is applied to the ten sense-
impressions.

Mano-dhatu—is applied to the two types of receiving
consciousness and five-door adverting consciousness
(sampaticchana and paiicadvaravajjana).

Mano-viiifiana-dhatu is applied to all the remaining
classes of consciousness.

100. The three classes of investigating consciousness
and the eight great Resultants do not arise in the Formless
sphere owing to the absence of any door or any function
there.
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101. As aversion has been inhibited by those born
in ripa and ariipa planes the two classes of consciousness.
accompanied by aversion, do not arise there.

102. To attain the first stage of Sainthood one must
hear the word from another (paratoghosappaccaya).

103. Smiling consciousness cannot arise without a
body. Buddhas and Pacceka Buddhas who experience such
classes of consciousness are not born outside the human
plane.

104. No rapa jhana consciousness arises in the
arupaloka as those persons born in such planes have
temporarily inhibited the desire for riipa.

105. All the 43 types of consciousness stated above,
are dependent on the hadayavatthu.

(104+3+34+8+24+14+1415=43)

106. They are the 8 sobhana kusalas, 4 ripa kusalas,
10 akusalas, 1 manodvarivajjana, 8 sobhana kriya,
4 aripa kriya, 7 lokuttaras = 42.

These may arise in planes with the five Aggregates or
in planes with four Aggregates (ariipa-loka).

107.

I manoviii

1. €., 5 paiicaviiifianadhatus 4+ | manodhitu +
fiapadhatu = 7.

108. i. e., 1 cakkhuviiifian

a, | sotaviiifiana, 1 mano-
dhatu, 1 manoviiifianadhatu = 4.

109 Namely, cakkhu, sota an { hadayavatthu.

110. Dhatu’ + eka = Dhatv eka. This refers to
manoviiiiidnadhatu.



CHAPTER 1V

VITHI—SANGAHA VIBHAGO

2.

Cittuppaddnamicc’ evarh katva sangaham
uttaram
Bhiimi-puggalabhedena pubbaparaniydmitarh
Pavattisangaharh nama patisandhippa-
vattiyath
Pavakkhama samisena yathasambhavato
katharh.

Cha vatthini, cha dvirani, cha dlambanani,
cha viiifianani, cha vithiyo, chadhad
visayappavatti ¢’ati vithisangahe cha chakkani

veditabbani.

Vithimuttanarh pana kamma-kammani-
mitta-gatinimitta-vasena tividha hoti
visayappavatti.

Tattha vatthudvaralambanani pubbe vutta-
nayen’ eva.

Cakkhuviiifianam, sotavifiidnarh, ghana-
vifiidnar, jivhavififidnarh, kayaviiifiinarh
manovififiinarh c¢’ati cha vififiinani.

Vithiyo pana cakkhudvaravithi, sotadvara-
vithi, ghéapadvaravithi, jivhadvaravithi,
kdyadvaravithi, manodvaravithi ¢’ati dvira-
vasena vad cakkhuvififianavithi, sotaviiifiina-
vithi, ghanavififidnavithi, jivhavififidpavithi,

202
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§

3

kayavififidpavithi manovififidnavithi c’ati
vififianavasena vd dvarappavatta cittappa-
vattiyo yojetabba.

Atimahantarh, malantarh, parittarh, atipari-
ttarh c’ati paficadvare, manodvare, vibhita-
mavibhitam c’ati chadha visayappavatti vedi-
tabba.

Katham ?  Uppadatthitibhangavasena
khanattayam ekacittakkhanarh nima. Tani
pana sattarasacittakkhanani ripadhammanam
ayu. Ekacittakkhanatitani va, bahucittakkha-
natitani va thitippattan’ eva paficilambanani
paficadvare dpathamagacchanti. Tasma yadi
ekacittakkanatitakarh riparammanarh cak-
khussam’ apatham’agacchati, tato dvikkhat-
turh  bhavange calite  bhavangasotarm
vocchinditvd tam’ eva riparammanamh avaj-
jentarh paiicadvaravajjanacittarh uppajjitva
nirujjhati. Tato tass’ dnantaram tam’ eva
riparh passantamh cakkhuvififidnarm, sam-
paticchantarh sampaticchanacittam, santira-
yamanarh santiranacittari, vavatthapentam
votthapanacittar c’ati yathakkamarh
uppajjitvd  nirujjhanti. Tato pararh ek’
Unatihsakamavacarajavanesu  yarh  kifici
laddhapaccayarh yebhuyyena sattakkhatturh
javati. Javananubandhani ca dve
tadarammanapakani yathdraham pavattanti.
Tato paramh bhavangapato.

Ettavata cuddasacittuppada dve bhavanga-
calandni  pubbevatitakamekacittakkhananti
katva sattarasa cittakkhanini paripirenti.
Tato param nirujjhati. Alambanam’ etarh
atimahantarh nama gocarar.
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4.

FIVE SENSE-DOOR THOUGHT-PROCESS

Yava taddlambun’ uppada pana appahon-
tatitakam Apatham agatam alambanarh maha-
ntarh nama. Tattha javanavasane bhavanga-
pito’ va hoti. Natthi tadalambanuppido.

Yava javanuppada’ pi‘ appahontatitakama-
patham &agatarh dlambanarh parittam nama.

Tattha javanam pi anuppajjitva dvattikkha-
tturh votthapanam’ eva pavattati. Tato
param bhavangapato’ va hoti.

Yava votthapanuppada ca pana appahon-
tatitakam apatham agatarh nirodhasannama-
lambanarh atiparittarh nama. Tattha bhavan
gacalanam’ eva hoti. Natthi vithicittuppado.

Icc’ evarh cakkhudvare, tatha sotadvaradisu
¢’ ati sabbatha’ pi paficadvare tadilambana-
javana-votthapanamoghavara-sankharanarm
catunnam varanam yathakkamarh arammana-
bhiita visayappavatti catudha veditabba.

Vithicittani satt’ eva cittuppada catuddasa
Catupaiifiasa vitthara paficadvare yatharaham.

Ayam’ ettha paificadvare vithicittappavattinayo.

§

1.

Analysis of Thought-Processes

Five Sense-Door Thought-Process

Introductory

Having thus completed the noble compendium

of consciousness and its concomitants (with respect to
feelings etc.), 1 shall briefly describe, in due -order, the
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compendium of (thought) prccesses both at rebirth and in
lifetime, according to the planes and individuals, and as
they are determined by what (consciousness) that precedes
and by what that follows (1).

Notes:—

I. Inthe preceding chapter states of consciousness and
mental concomitants were treated according to feelings,
roots, etc. In the present one the author deals with thought-
processes as they arise through the mind and the other five
senses, in accordance with the different kinds of individuals
and planes of existence.

The Pali phrase pubbaparaniyamitam needs an explana-
tion. The commentary explains it thus—this citta arises
after so many cittas, and so many cittas follow this citta
(idam ettakehi pararh, imassa anantarar, ettakani cittdni).

Patisandhi here refers to the initial thought-process that
occurs at the moment of conception in a new birth. Pavatti
refers to all thought-processes that occur during the course
of one’s lifetime.

Tke translation of these two verses appears in the
Compendium of Philosophy as follows:—

“This further summary of geneses
Of thought now having made, I will go on
To speak concisely, summing up again
Processes of the mind, in birth and life,
By order due, the ‘after’, the ‘before’,
Distinguishing both person and life-plane.” (p. 124).
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Thought-Processes

§ 2. In the compendium of thought-processes
six kinds of six classes each should be understood-namely,

i. six bases, ii. six doors, iii. six objects,! iv. six-
fold consciousness, v. six processes (2), and vi. sixfold
presentation of objects (3).

The presentation of objects to the process-freed con-
sciousness? is threefold-namely, (i) Kamma, (ii) Kamma
sign, and (iii) Destiny sign.

The bases, doors, and objects, therein, are as described
before.

The sixfold types of consciousness are eye-conscious-
ness, ear-consciousness, nose-consciousness, tongue-
consciousness, body—consciousness, and mind-con-
sciousness.

Aoceerding to the doors the thought-processes are:.—

The process connected with the eye-door,

The process connected with the ear-door,

The process connected with the nose-door,

The process connected with the tongue-door,
The process connected with the body-door, and
The process connected with the mind-door.

SQnd W

Or, according to consciousness the thought-processes
are.—

1. The process connected with the eye-consciousness,
2. The process connected with the ear-consciousness,

1. These first three classes have already been discussed in the pre-
vious chapter. They are repeated here merely to complete the six
groups.

2. Namely, Payisandhi, bhavanga and cuti.
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3. The process connected with the nose-consciousness,
4. The process connected with the tongue-conscious-
ness,

5. The process connected with the body-conscious-
ness, and
6. The processconnected with the mind-consciousness.

The thought-procedure connected with the doors
should thus be co-ordinated.

§ 3. The sixfold presentation of objects (4) should
be understood as follows:-

a. At the five sense-doors—
(i) ‘very great’, (ii) ‘great’, (iii) ‘slight’, (iv) ‘very
slight’.

b. At the mind-door—
(v) ‘clear’ and (vi) ‘obscure’.

How is the intensity of objects be determined ?

The three instants such as genesis, static (or develop-
ment), and dissolution constitute one thought-moment.
The duration of material things consists of seventeen such
thought-moments.

The five sense-objects enter the avenue of five sense-
doors at the static stage when one or several thought-
moments have passed.

Hence the thought-process (4) runs as follows:—

Suppose a visible object which has passed one instant
(i) enters the avenue of eye. Then the bhavanga-con-
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arresting the bhavanga stream. Subsequently the five-door
apprehending consciousness  (iv) arises and ceases appre-
hending that very visible object.

Thereafter the following thought-moments arise and
cease in order—
(v) eye-consciousness seeing that very form,
(vi) recipient consciousness receiving it,
(vii) investigating consciousness investigating it,
(viii)) determining consciousness determining it.

Then any one of the 29 kinds of Sense-sphere javanas,
thus causally conditioned, runs mostly for seven moments
(1x-xv).

Following the javanas, two retentive resultants (xvi,
xvii) arise accordingly. Finally comes the subsidence into
the hhavanga.

Thus far seventeen thought-moments are complete-
namely,
fourteen ‘thought-arisings’ (cittuppada)
two vibrations of bhavanga, and
one thought-moment that passed at the inception.

Then the object ceases.
Such an object is termed ‘very great.’!

That object which enters the avenue of sense, having
passed (a few moments) and is not able to survive till the
arising of the retentive thought-moments, is termed ‘great’.

That object which enters the avenue of sense, having
passed (a few moments) and is not able to survive even
till the arising of the javanas, is termed ‘slight’.

1. See pp. 231, 232.
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In that case even the javanas do not arise, but only
the determining consciousness lasts for two or three
moments and then there is subsidence into bhavanga.

That object which is about to cease and which enters
the avenue of sense, having passed a few moments and is
not able to survive till the arising of determining con-
sciousness, is termed ‘very slight.’

In that case there is merely a vibration of the bhavanga,
but no genesis of a thought-process.

As in the eye-door so is in the ear-door etc.

In all the five doors, the fourfold presentation of
objects should be understood, in due order, in the four
ways, known as—

the course (ending with) retention.

the course (ending with) javana,

the course (ending with) determining, and
the futile course.

PO —-

§ 4. There are seven modes* and fourteen different
types of consciousness in the thought-process. In detail
there are accordingly 542  in the five doors.

Herein this is the method of thought-process in the five
sense~doors.

1. Namely, 1. avajjana, 2. pafica viiiana, 3 sampaysicchana, 4. san.
tirapa, S. votthapana, 6. javana, (1 moments) and 7. radalambana.
These become 14 when the 7 javara moments and 2 tadalambanas
are reckoned separately.

2. These comprise all the classes.of Sense-sphere consciousness which
arise through the five sense-ddors. 4
l
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Notes:—

2. Vithi is derived from vi + 4/ i, to go.

This term means a way or street, but here it is used in
the sense of process (parampara). A thought-process
consists of several thought-moments, and a thought-
moment is never called a citta-vithi.

3. Visayappavatti —

The commentarial explanation is — ‘the presentation
of objects at the doors’, or ‘the genesis of consciousness on
:he presentation of such objects’. (visayanarh dviresu,
visayesu ca cittdnarh pavatti.)

The author evidently prefers the first explanation.

4. Thought-processes

According to Abhidhamma ordinarily there is no
moment when we do not experience a particular kind of
consciousness, hanging on to some object—whether physical
or mental. The time-limit of such a consciousness is
termed one thought-moment. The rapidity of the
succession of such thought-moments is hardly conceiv-
able by the ken of human knowledge. Books state
that within the brief duration of a flash of lightning,
or in the twinkling of an eye billions of thought-moments
may arise and perish.

Each thought-moment consists of three minor instants
(khanas). They are uppdda (arising or genesis), thiti
(static or development), and bhahga (cessation or dissolu-
tion).
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Birth, decay, and death! correspond to these threc
states. The interval between birth and death is regarded
as decay.

Immediately after the cessation stage of a thought-
moment there results the genesis stage of the subsequent
thought-moment. Thus each unit-of consciousness peri-
shes conditioning another, transmitting at the same time
all its potentialities to its successor. There is, therefore, a
continuous flow of consciousness like a stream without
any interruption.

When a material object is presented to the mind
through one of the five sense-doors, a thought-process
occurs, consisting of a series of separate thought-moments
leading one to the other in a particular, uniform order.
This order is known as the citta-niyima (psychic order).

As a rule for a complete perception of a physical object
through one of the sense-doors precisely 17thought-moments

must pass. As such the time duration of matter is fixed
at 17 thought-moments. After the expiration of that
time-limit, one fundamental unit of matter perishes giving
birth to another unit. The first moment is regarded as the
genesis (uppada), the last as dissolution (bhanga),and the
interval 15 moments as decay or development (thiti or
jard).

As a rule when an object enters the consciousness
through any of the doors one moment of the life-continuum
elapses. This is known as atita-bhavanga. Then the
corresponding thought-process runs uninterruptedly for
16 thought-moments. The object thus presented is
regarded as ‘very great’.

1. These three stages correspond to the Hindu view of Brahma
(Creator), Vishnu (Preseryer) and Siva (Destroyer).



212 THOUGHT PROCESSI-S

If the thought-process ceases at the expiration of
javanas without giving rise to two retentivc moments
(tadilambana), thus completing only 14 moments, then
the object is called ‘great’.

Sometimes the thought-process ceases at the moment
of determining (votthapana) without giving rise to the
javanas, completing ordy 7 thought-moments. Then
the object is termed ‘slight’.

At times when an object enters the consciousness
there is merely a vibration of the life-<continuum. Then
the object is termed ‘very slight’.

When a so-called ‘very great’ or ‘great’ object, perceived
through the five sense-doors, is subsequently conceived
by the mind-door, or when a thought process arising
through the mind-door extends up to the retentive stage,
then the object is regarded as ‘clear’.

When a thought-process, arising through the mind-
door, ceases at the javana stage, the object is termed
‘obscure.’

When, for instance, a person looks at the radiant
moon on a cloudless night, he gets a faint glimpse of the
surrounding stars as well. He focuses his attention on
the moon, but he cannot avoid the sight of stars around.
The moon is regarded as a great object, while the stars are
regarded as minor objects. Both moon and stars are
perceived by the mind at different moments. According
to Abhidhamma it is not correct to say that the stars are
perceived by the sub-consciousness and the moon by
the consciousness.
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Manodvare Vithi-Cittappavattinayo

§ 5. Manodvare pana yadi vibhitamilambanarh
dpitham’ &#gacchati, tato pararth bhavanga-
calana-manodvérdvajjunajavandvasine tada-
rammanapdkini pavattanti. Tato parad
bhavangapato.

Avibhita panilambane javanidvasine bhavan-
gapito’ va hoti. Natthi taddlambanuppido’ti.

§ 6  Vithicittani tin’ eva cittuppada daserita
Vitthirena pan’ etthekacattdlisa vibhivaye.

Ayam' ettha Paritta-javanaviro.

Mind-door Thought-Process

§ 5. In the mind-door when a ‘clear object’ enters
that avenue, retentive resultants take place at the end of
the bhavanga vibrations, mind-door apprehending con-
sciousness, and javanas. After that there is subsidence
into the bhavanga.

In the case of an ‘obscure object’ there is subsidence
into bhavanga at the end of the javanas without giving
rise to the retentive resultants.

§ 6. Three modes and ten' different types (of
consciousness) in the thought-process are told. It will
be explained that, in detail. there are 413 kinds here.

1. Namely, (1) manodvaravajjana, javana , and tadilambana. When
the 7 javanas and 2 taddlambanas are rekoned separately they
total 10 distinctive thought-moments.

2. Afore-said 54-13 (divipaficavifiiana 10 + sampaticchansa, 2 and
Paricadvardvdjjana )=41.
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Herein this is the section of the minor javana-
‘procedure.

Appana—vithicittappavattinayo

§ 7. Appandjavanavire pana vibitivibhutabhedo
natthi. Tatha tadilambanuppido ca.

Tattha hi fiinasampayuttakdmavacarajava-
ninamatthannamh afifiatarasmirh parikammu-
pacaraitulomagotrabhii namena catukkhatturh
tikkhattum’ eva va yathikkamarm uppajjitva
niruddhe tadanantaram® eva yathirahar
catuttharh. paficamarh va chabbisati mahagga-
talokuttarajavanesu yathabhiniharavasena
yarh kifici javanarh appanavithimotarati. Tato
pararh appandvasane bhavangapato va hoti.

Tattha somanassasahagatajavanin‘antaram
appand’ pi somanassasahagata’ va patikankhi-
tabbd. Upekkhdsahagatajavaninantaram upek-
khdsahagata’ va. Tattha’ pi kusalajavana-
nantarath kusalajavanafi ¢’ eva hetthimafica
phalattayamappeti. Kriyajavandnantaram
kriyd javanarh arahattaphalafi ca appeti.

§ 8. Dvattihsa sukhapufiflamhid dvadasopekkhaka
param
Sukhitakriyato atha cha sambhontiupekkhaka.

Puthujjananasekkhdnarh kdmapuiifiatihetLto
Tihetukamakriyato vitaraganamappana.

Ayam’ ettha manodvare vithi-cittappavatti
nayc.
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Appank Thought-Process

§ 7. In the ecstatic (5) javana-procedure there is no
distinction between ‘clear’ and ‘obscure’. Likewise there
is no arising of retentive resultants.

In this case any one of the eight Sense-sphere javanas,
accompanied by knowledge, arise, in due order, four times
or thrice, as ‘preparation’ (parikamma), ‘approximation’
(upacdra), ‘adaptation’ (anuloma), and ‘sublimation’
(gotrabhit). Immediately after they cease, in the fourth
or fifth instant, as the case may be, any one of the javanas,
amongst the 26 Sublime and Supramundane classes,
descends imto ecstatic process, in accordance with
the appropriate effort.

Here, immediately after a pleasurable javana, a plea-
surable ecstatic javana should be expected. After a
javana, accompanied by equanimity, an ecstatic javana,
accompanied by equanimity, is to be expected.

Here, too, a moral javana, is followed by a moral
javana and (in the case of attainment—samapatti) it gives
rise to three lower Fruits.

A functional javana is followed by a functional javana
and the Fruit of Arahantship.

§. 8. After (tihetuka) (6) pleasurable meritorious
thoughts (7) arise 32 (classes of consciousness ) (8); after
(tihetuka) meritorious thoughts, accompanied by equani-
mity, 12 classes of consciousness (9); after (tihetuka)
pleasurable functional thoughts, 8 classes of consciousness
(10); and after (tihetuka) functional thoughts, accompanied
by equanimity, 6 classes of consciousness (11).



216 APPANX

To the worldlings and Sekhas ecstasy results after
tihetuka Sense-sphere meritorious thoughts, but to the
Lustlessl! after tihetuka Sense-sphere functional thoughts.

Herein this is the method of thought-processes with
respect to mind-door.

Notes:—

S. Appana—(Samskrt—arpana, derived from+\  ri,
to go).

This is a rare Pali term found in Abhidnramma.
It is derived from the root \ i, to go.

‘. I’ + the causal suffix ‘dpe’ + ana. ‘A’ is substi-
tuted for ‘i’, and ‘p’ is duplicated : ‘A’ + ppe + ana=appa-
na. The initial ‘a’ is shortened before double ‘p’.

Venerable Buddhaghosa defines ‘appana’ as the
directing or fixing of the one-pointed consciousness on an
object (ekaggam cittarh arammane appenti).

Appanai is a highly developed form of vitakka—initial
application of the mind, one of the jhana factors.

The aspirant who wishes to develop jhanas takes for
his object a suitable subject, according to his temperament.
In the course of his meditations, as mentioned in the first
chapter, he arrives at a stage when be would be able to
experience the first jhanic ecstasy.

Then a thought-process runs as follows—

Manodvaravajjana  Parikamma Upacira
11 8% 5%

1. Arahants,



APPANA 217

Anuloma Gotrabhii Appand
L1 131 sed

The first is the mind-door comsciousness, which
precedes the javana stage, conditioned oy objects that
enter the avenue of consciousness.

The initial thought-moment of the appana javana-
process is termed parikamma because it is a preparation
for the desired higher consciousness whether Sublime
(Mahaggata) or Supramundane (Lokuttara). This is
followed by another thought-moment known as upacira
because it arises in proximity to the higher consciousness.
Ordinarily these two thought-moments arise at the begin-
ning of the appanad javana-process, but if the person is
morally advanced only upaciara moment arises without
the initial parikamma moment.

The third thought-moment is known as anuloma
because it arises in harmonv with the preceding thought-
moments and the following gotrabhi thought-moment.
Gotrabha, literally, means that which overcomes the
Sense-snhere lineage or that which develops the sublime
or exalted lineage. Immediately after this gotrabhid
thougl:t-moment arises the appana jhina thought-moment.
Absolnte one-pointedness of the mind is gained at this
advanced stage of mental development.

The fully undeveloped jhana, present in the prelimi-
nary thought-moments, is known as upacdra samidhi—

access ecstasy.

To aworldling and a Sekha one of the four kimavacara
moral javanas, accompanied by knowledge, arises as these
preliminary appani thought-moments. In the case of an
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Asekha it is one of the four KAmavacara functional javanas,
accompanied by knowledge.

The Supramundane appand javana-process occurs
as follows—

1 2 3
Parikamma Upacara Anuloma
* %k L X 2 * k¥
4 5 6 7
Gotrabhi Magga Phala Phala
sk L3 1] %% 5 ok %

In this thought-process parikamma may or may not
precede. As stated above it depends on the moral advance-
ment of the person. Here gotrabhii means that which
overcomes the lineage of the worldling or that which
develops the supramundane lineage.

One of the four Kamavacara moral javanas, accom-
panied by knowledge, arises in these preliminary stages.
The object of the first three thought-moments is mundane.
but the object of the gotrabhi is supramundane Nibbana.
Nevertheless, this developed thought-moment is incapable
of eradicating the innate defilements. It is the Magga
(Path) consciousness that immediately follows, performs the
double function of intuiting Nibbdna and of eradicating
the defilements. It should be noted that the Path conscious-
ness occurs only once. This is immediately followed by
two moments of Phala (Fruit) Consciousness if parikamma
is present. Otherwise there will -be three Phala
thought-moments.

In the case of the second, third, fourth, stages of
Sainthood—the fourth thought—moment is named vedana.
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whick means purification, instead of gotrabhG. 1f the
parikamma thought-moment precedes, vodfina thought-
moment arises as the fourth, otherwise as the third.

Each of the four Supramundane Paths arises only once
in the course of one’s life. But one may experience the
Fruit consciousness even for a whole day continuously.
The three lower fuits, Sotdpatti, Sakadiigami, and
Andgimi are preceded by a moral javana. When one
enjoys the Fruit of Arahantship the javanas that immediately
precede must be functionals because an Arahant, being an
Asekha, does not experience moral javanas.

6. Tihetuka—conditioned by three hetus—alobha
(generosity), adosa (goodwill) and amoha (wisdom).

7. Viz., two types of Kdmavacara consciousness,
accompanied by pleasure and knowledge.

8. Namely, the first 4 ripa jhdanas and 28
(7 x 4) lokuttara jhinas. The Arahant Fruitand functionals
are excluded.

9. Namely, 1, 5th ripa jhidna + 4 arQipa jhanas + 7
lokutta.a paficamajjhina.

10. Namely, Ist 4 riipa jhinas + 1st 4 arahatta phala
jhanas.

11. Namely, 1, 5th ripa jhina+4 ardpa jhdnas + I,
5th Arahattaphalajhina.

Taddrammana Niyamo

§ 9. Sabbattha’ pi pan’ ettha anitthe drammane
akusalavipdkdn’ eva paficavififiihasampatic-
chanasantiranataddrammanani, ittthe kusala-
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vipakini, Atitthe pana somanassasahagatdn’
eva santiragatadirammanani.

Tattha’ pi somanassasahagatakriyéijavaniva-
sine somanassasahagatin’ eva taddram-
manini bhavanti. Upekkhasahagatakriyd
javanavasine ca upekkhisahagatan' eva honti.

Domanassasahagatajavandvasine ca pana
tadarammanani ¢’ eva bhavangani ca upek-
kha sahagatan’ eva bhavanti. Tasma yadisoma-
nassa-patisandhikassa domanassasahagata-
javanivasine tadirammanasambhavo natthi.
Tada yarh kifici paricitapubbam parittiramma-
namirabbha upekkhasahagatasantiranam uppa-
jjati. Tamanantaritva bhavangapate’ va hot’
ti’ pi vadanti acariya. Tatha kdmavacarajavana-
vasine kdmavacarasattanar kamavacaradham-
mesv’ eva arammanabhitesu tadirammanam
icchanti’ ti.

§ 10. Kame javanasattirammananarh niyame sati
Vibhiitetimahante ca tadirammanamiritarh.

Ayam’ ettha Tadarammana Niyamo.

The Procedure of Retention

§ 9. Here, under all circumstances (i.e., in both
sense-door and mind-door) when an object (12) is unde-
sirable, the five sense-impressions, reception, investigation.
retention (that arise) are immoral resultants. If desirable,
they are moral resultants. If the object is extremely desirable,
investigation and retention are accompanied by pleasure,
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In this connection, at the end of functional javanas
accompanied by pleasure, there arise retentive thought-
moments also accompanied by pleasure. At the end of
functional javanas, accompanied by equanimity, the
retentive thought-moments are also accompanied by
equanimity.

But at the end of javanas, accompanied by dispieasure.
the retentive thought-moments and the bhavangas are also
accompanied by indifference. Hence to one whose
rebirth-consciousness is accompanied by pleasure, at the
end of javanas, accompanied by displeasure, retentive
thought-moments do notarise. Then, there arises an
investigating consciousness, accompanied by indifference,
hanging on to some sense-object with which one is
familiar before. Immediately after, the teachers say.
there is subsidence into the life-continuum.

Likewise they expect retention atthe end of Sense-
sphere javanas to the Sense-sphere beings. only when
Sense-sphere phenomena become objects.

§ 10. Retention occurs, they say, in connection with
‘clear’ and ‘very great’ objects when there is certainty
as regards the Sense-sphere javanas, beings, and objects.

Herein this is the procedure of retention.

Notes: —

12. Objects—Arammana

The desirability or undesirability of an object is deter-
mined not according to individual temperament, but
according to its intrinsic nature. The resultant conscious-
ness conditioned thereby is regarded as the effect of one’s
good or bad action.
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The sight of the Buddha will perhaps b: repulsive to a
staunch heretic. His javana thoughts will naturally be
unwholesome. But the passive wholesome resultant eye-
consciousness, caused by a past good kamma, is a kusala
vipaka. This vipdka is not conditioned by his will, butis an
inevitable consequence. The javana process, on the
contrary, is conditioned by his own will.

Again, for instance, the mere sight of excreta will be a
source of delight to an ordinary dog. The ooject is gene-
rally undesirable and is a bad effect (akusala vipaka), but
the javana process caused thereby will be wholesome to
the dog. The accompanying feeling will also be pleasur-
able.

Although even an Arahant experiences an akusala
vipdka at the sight of an undesirable object, his javana
process will neither be wholesome nor unwholesome.
The accompanying feeling will be one of equanimity.

Now, when an undersirable object is presented either
through the mind-door or five sense-doors, the sense-
impressions, reception, investigation, retention that occur
in the respective thought-processes, are all bad effects
(akusala vipdkas). The acompanying feeling is invariably
upekkhd, except in the case of body-impression which
is dukkha. These thought-moments are the inevitable
results of past bad actions.

If the presented object is desirable, then the afore-said
thought-moments are all good effects (kusala vipikas).
Here too the accompanying feeling is upekkha,
except in the case of body-impression which is sukha. All
these thought-moments are the results of past good actions.
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When the object is extremely desirable, the feeling of
the santirana moment differs. Instead of upekkha it is
somanassa.

The tadarammanas followed by Sense-sphere function-
al javanas, accompanied by pieasure, are also associated
with a similar feeling. Likewise the upekkha javanas are
followed by upekkha tadirammanas.

As a rule the preceding javanas and the subsequent
tadarammanas possess a similar feeling. Somanassa is
followed by somanassa, and upekkha by upekkha.

What happens when the javanas are accompanied by
domanassa as there are no domanassa tadarammanas ?

If the rebirth-consciousness (patisandhi-citta) of the
person is accompanied by somanassa, then there will be no
tadirammanas, as the bhavanga that immediately follows
is also accompanied by somanassa. Inthat case an adventi-
tious upekkha santirana, without any special function,
merely intervenes for one moment. This adventitious
thought-moment is technically termed &gantukabha-
vanga. Usually the object of the javanas and that of
the tadirammanas are identical. But in this particular
case the objects differ. The object of this santirana is
another kamavacara object with which one is familiar in the
course of one’s life. This object is termed paritta (smaller
or lesser) in comparison with the higher riipa, ariipa and
lokuttara objects.

If, on the other hand, the rebirth-consciousness is
not associated with somanassa, then the tadarammanas
become upekkhi as are the bbavangas that follow.
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JAVANANIY AMO

It should be noted that tadirammanas occur only. at

the end of kimdvacara javanas, only to kamavacara beings,
and only in connection with kdmivacara objects, which
are either ‘very intense’ or ‘clear’.

§

11

Javana—Niyamo

Javanesu ca parittajavanavithiyam kamavaca-
rajavanani sattakkhatturh chakkhattum’ eva
va javanti.

Mandappavattiyarh pana maranakaladisu
paficavdram’eva

Bhagavato pana yamakapatihiriyakiladisu
lahukappavattiyarn ~ cattari  pafica  va
paccavekkhanacittani bhavanti’ ti pi vadanti.

Adikammikassa pana  pathamakappana-
sabbada pi ekavaram’ eva javanti. Tato param
bhavangapito.

Cattaro pana magguppid2 ekacittakkhanika.
Tato paramh dve tini phalacittini yatharaham
uppajjanti. Tato param bhavangapito.

Nirodhasamaipattikile dvikkhatturh catuttha-
uppajavanarh javati. Tato pararh nirodharh
phusati. Vutthdnakile ca anigimi phalarh
va arahattaphalarh vi yathiraham’ ekavaram
uppajjitvd niruddhe bhavangapato' va hoti.

Sabbatthi’ pi samdpattivithiyarh pana
bhavangasote viya vithiniyamo natthi’ ti katva
bahiini pi labbhanti ti. (veditabbarh).
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§ 12. Sattakkhatturh parittini maggabhifiid sakim

_ mata
Avasesani labbhanti javanani bahiini’ pi.

Ayam’ ettha Javana-Niyamo.

Procedure of Javana (13)

§ 11. Amongst the javanas, in a minor javana
process, the sense-sphere javanas run only for seven or six
times.

But in the case of a feeble process and at the time of
dying etc. only five times.

To the Exalted One, at the time of the ‘Twin Psychic
Phenomenon’ and the like, when the procedure is alert,
only four or five reflective thought-moments arise, they say.

To the beginner, during the first ecstasy, the Sublime
javanas and super-intellect javanas, run only once at all
times. Subsequently there is subsidence into the life-
continuum.

The arising of the four Paths endures only for one’
thought-moment. Thereafter two or three Fruit thought-
moments arise accordingly. Then comes subsidence into
life~continuum.

At the time of Supreme Cessation (14) the fourth
aripa javana runs twice and then contacts Cessation.
When emerging (from this ecstasy) either Andgami Fruit—
consciousness or  Arahatta  Fruit-consciousness  arises
accordingly. When it ceases there is subsidence into the
continuum.

13
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In the process of Attainments there is no regularity of
thought-processes, as in the- stream of life-continuum.
Nevertheless, it should be understood that many (Sublime
and Supramundane ) javanas take olace.

§ 12. It should be known that minor javanas arise
seven times, the Paths and Super-intellect only once, the
rest (Sublime and Supramundane) several times.

Herein this is the procedure of javanas.

Notes:—
13. Javana—

As it is difficul* to give an adequate English rendering
for javana the Pali term has been retained here.

Both psychologically and ethically javana thought-
moments are the most important as both good and evil
are determined at this stage.

Sometimes the javanas last only for one moment. At
times they may continue for seven moments the most.

Kimavacara javanas, as a rule, last only for six or
seven moments. When one is in a senseless state or is
about to die, javanas are confined to five moments.

When the Buddha, by His psychic powers, emits
fire and water, almost simultaneously, from His body, only
four or five javana thought-moments arise so as to reflect
on the jhina factors which is a pre-requisite for th per-
formance of this ‘Twin Psychic Phenomenon’.

In the case of a Yogi who develaps the first jhina
for the first time javana lasts only for one moment. So is
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it with those who develop the five Abhiiifias-—namely,
i.) Psychic Powers (Iddhividha), ii.) Celestial Ear (Dibba
Sota), Celestial Eye (Dibba Cakkhu), Reading of Others’
Thoughts (Paracittavijinana), and Reminiscence of
Previous Births (Pubbe-nivasinussati Napa). The four
classes of supramundane javana Path-consciousness also
last for one moment only. It is at this great moment that
Nibbana is intuited.

14. Nirodha Samipatti—

An Anagimi or an Arahant who has developed the
ripa and ariipa jhanas could, by will-power, temporarily
arrest the ordinary flow of consciousness even for seven
days continuously. When one attains to this state all
mental activities cease although there exist heat and life,
devoid of any breathing. The difference between a
corpse and one in this state is that the latter possesses life.
Books state that his body cannot be harmed too. The
attainment to such an ccstatic state is known as Nirodha-
Samapatti. Nirodha means cessation, and Samapatti
is attainment.

Immediately prior to the attainment of this state he
experiences for two moments the fourth ariipa jhana
(state of neither perception nor non-perception). The
flow of consciousnessthen ceases until he emerges therefrom
as determined by him. As a rule he remains in this
state for about a week. Motionless he abides in this
ecstasy. Books relate an incident of a Pacceka Buddha
whose body was set fire to while in this state. But he was
not affected thereby.

Now when he emerges from this state the first thought-
moment to arise is an Andgimi Fruit conscwusness in
the case of an Anagami, or an Arahant Frwt.consciousness
in the case of an Arahant. Thereatter the stream of con-
sciousness subsides into bhavanga,
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§ 13

§ 14

§ 13

CLASSIFICATION OF INDIVIDUALS

Puggala—Bhedo

Duhetukanam’ahetukinafica pan’ettha kriva-
javanini c’eva appanajavanini ca na labbhanti
Tatha fidnasampayuttavipdkani ca sugatiyam,
duggatiyam.pana fiinavippayuttini ca maha-
vipakani na labbhanti.

Tihetukesu ca khinasavdnarh kusalskusala-
javanini ca na labbhati’ti. Tatha sekkhaputhu-
jjananarh kriydjavanani. Ditthigatasampayut-
tavicikicchdjavanani ca sekkhinam. Andgimi-
puggalinam pana patighajavanini ca na lab-
bhanti. Lokuttarajavanani ca yathasakamari
yinam’ eva samuppajjanti’ ti.

Asekkhanarh catucattilisasckkhdnam’ uddise
Chapaiifiisivasesinarh catupaiifiisa sambhava.

Ayam’ ettha puggalabhedo.

Classification of Individuals

Herein, to those whose rebirth-consciousness

is conditioned by two roots! and conditioned by nonc,
functional javanas and ecstatic javanas? do not arise. Like
wise, in a happy plane, resultants, accompanied by know-
ledge, also do not arise®. Butin a woeful state they do not
also get great resultants dissociated with knowledge.

1.
2.

3.

Namely, Alohna and Adosa,

Itis only a rihetuka individual that could develop Jh@nas or attain
Sainthood.

Owing to the inferiority of the rebirth-consciousness, fiketuka
tad alambanas do not arise.
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To the ‘Corruption-freed’ (Arahants), amongst those
whose rebirth-consciousness is conditioned by three roots,
no moral and immoral javanas arise. Similarly to the
Sekhas and worldlings functional javanas do not arise.
Nor do the javanas connected with misbelief and doubts
arise to the Sekhas:. To the Anagdmi individuals there
are no javanas connected with aversion?. But the supra-
mundane javanas are experienced only by Ariyas? accor-
ding to their respective capacities.

§ 14. As they arice, it is stated that Asekhas
experience 44 ¢ Sekhas 56 ®. and the rest 54 ¢ classes of
consciousness.

Herein this is the classific1tion of individuals.
Bhimi-Bhedo

§ 15. Kamavacarabhimiyarh pan’ etdni sabbani ‘pi
vithicittani yatharaham’ upalabbhanti. Ripi-
vacarabhimiyam patighajavanatadalambana-
vajjitani.

Artpavacarabhiimiyarh pathamamaggari-
pavacarahasanahetthimaruppavajjitani ca
labbhanti. ‘

Because they are eradicated on attaining Sot aparti.

Because an Anagami eradicates sense-desires and aversion.

All the four classes of Saints are called Ariyas because they are
far removed from passions.

Namely, 18 ahetukas + 16 sobhana kriya and vipéka, + 9 ripa and
arupa kriya. + 1 Arahatta Phala.

Namely, 7 akusalas + 21 (8 + 5 + 4 + 4) kusalas+23 Kama vacara
vipakas + 2 gvajjanas + 3 Phalas.

To worlgilings S54rnamely, 12 akusalas + 17 ahetukas + 16 sobhana
kusala and vipakas + 9 rapa and arupa kusalas.

AN N S o a
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Sabbattha’pi ca tarh pasddarahitinar tarm tarm
dviarikavithicittini na labbhant’ eva.

Assafifiasattanamh pana sabbathad’pi cittappa-
vatti natth’eva’ti.

§ 16. Asitivithicittini kdme ripe yatharaham
Catusatthi tatharuppe dvecattalisa labbhare.

Ayam’ettha Bhiimivibhago.

§ 17. Icc’evarh chadvdrikacittappavatti yathasam-
bhavarh  bhavangantaritdi yavatiyukamab
bhocchinnd pavattati’ ti.

Iti Abhidhammattha-Sangahe Vithi-Sanigaha-
Vibhigo nima Catuttho-Paricchedo.

Section on Planes

§ 15. On the Sense-sphere all these foregoing thought-
processes occur according to circumstances.

On the Plane of Form (all) with the exception of
javanas connected with aversion and retentive moments,

On the Formless Plane (all) with the exception of the
First Path, ripavacara consciousness, smiling conscious-
ness, and the lower aripa classes of consciousness.

In all planes, to those who are devoid of sense-organs,
thought-processes connected with corresponding doors do
not arise.

To those individuals without consciousness there is
absolutely no mental process whatsoever.



PLANES 231

§ 16. Onthe Sense-sphere, according to circumstances,
80 ! thought-processes are obtained; on the Plane of Form
64 2; on the Formless Plane 42 3.

Herein this is the section on Planes.

§ 17. Thus the thought-processes connected with
six doors, as they arise, continue without any break,
intercepted by bhavangas, till life lasts.

Thus ends the fourth chapter in the Compendium of
Abhidhamma, entitled the Analysis of Thought-Processes.

Thought-Procesaes

When, for instance, a visible object enters the mind
through the eye-door a thought-process runs.as follows—

Paiicadvara citta vithi—Ati Mahanta

Atita Bhavanga Bhavanga Calana Bhavangupaccheda

L 2.2 *ex e
1 2 3
Paficadvaravajjana Cakkhu Viiifidna
""e L2 2
4 5

1. Namely, 34 Kamavacaras + 18 rijpa and ariipa kusalas and
kriyas+ 8 lokuttaras = 80. P ‘P

2. Namely, 10 akusalas (excluding 2 patighas) + 9 aketuka vipakas
(excluding k@ yag, hana and jivha viifanas) + 3 ahetuka kriyas +
16 Kamavacara kusalas and kriyas + 10 riz pa kusalas and kriyas
+ 8 ariipa kusalas and kriyas + 8 lokuttaras = 64

3. Namely, 10 akusalas + 1| manodvar avajjana + 16 K amavacara
ku:alas.and kriyds + 8 Ariipa kusalas and kriyas + 7 lokuttaras
(excluding Sot apatti Magga) = 42.
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Sampaticchana Santirana Votthapana
bk [ 1 1] [ I 1]
6 7 8
Javana
*98 L L X4 s 98 L 2 1] 288 (1 1]
9 10 11 12 13 14 15
Tadirammana
s [ 1 13
16 17

Immediately after this five sense—door thought-process,
the stream of consciousness subsides into bhavaaga.
Then there arises a mind-door thought-process perceiving
the afore-said visible object mentally as follows:—

Manodvarika Vithi

Manodvirivajjana
E 2 ] ]
1
Javana
Ay L 1 1 ] L 2 1] s 1k (11 s%e
2 3 4 5 6 7 8
Taddrammana
e *x&d
9 10

Again the stream of consciousness subsides into
bhavanga and two mere similar thought-processes arise
before the object is actually known.



CHAPTER V

VITHIMUTTA - SANGAHA - VIBHAGO

(BhOmi-Catukka)

§ 1. Vithicittavasen’ evarh pavattiyam udirito
Pavattisangaho nama sandhiyam’ dani vuccati.

§ 2. Catasso bhimiyo, Catubbidhid patisandhi,
Cattari kammani, Catuddha maranuppatti c’ati vithimut-
tasangahe cattari catukkani veditabbani.

Tattha apayabhimi, kamasugatibhumi, ripavacara-
bhiimi, ariipdvacarabhimi, c’ati catasso bhumiyo nima.

Tasu nirayo, tiracchanayoni, pettivisayo, asurakayo
c’ati apdyabhimi catubbidhi hoti.

Manussa, Catummaharajika, Tavatimsa, Yama, Tusita,
Nimmainarati, Paranimmitavasavatti ¢’'ati Kamasugati
bhdmi sattavidha hoti.

Sa pan’idyam ‘ekddasavidha’ pi kamavacarabhiimicc’
eva sankharh gacchati.

Brahmaparisajji, Brahmapurohita, Mahabrahma
c’ati pathamajjhanabhimi.

Parittabha, Appamdpabha, Abhassara, c'ati
dutiyajjhanabhiimi.

Parittasubha, Appamanasubha, Subhakinna, c’ati

tatiyajjhanabhimi.
233
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Vehapphala, Asaiifiasattd, Suddhdvisa ¢’ati catutthaj-
jh@nabhimi’ ti Ripavacarabhiimi solasavidha hoti.

Avihd, Atappd, Sudassi, Suddassd, Akanitthd &8ti
Suddhavasabhiimi paficavidha hoti.

Akdsinaficiyatanabhimi, Vififiipaficiyatanabhimi,

Akificafifidyatanabhiimt ,N’evasaiifia Nasafifidyatanabhami
cati Aripabhiimi catubbidha hoti.

§ 3. Puthujjani na labbhanti suddhadvasesu sabbathi
Sotdpannd ca sakadigimino c’api puggala.

Ariya n’opalabbhanti asaiifiapayabhimisu
Sesatthinesu labbhanti Ariyd’ nariya pi ca.

Idam’ ettha Bhimi—Catukkar.

CHAPTER V
PROCESS—FREED SECTION

i. Four Kinds of Planes

§ 1. Thus, according to thought-processes, the
life’s course (extending from birth to decease) has been

explained. Now the summary of the procedure at rebirth
will be told.

Planes of Existence

§ 2. Inthe summary of process—freed consciousness
four sets of four should be understood as follows :—
(i) four planes of life (1);
(ii) four modes of rebirth;
(iii) four kinds of actions;
(iv) fourfold advent of death.
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Of these, the four planes of life* are:—

1. unhappy plane (2);

2. sensuous blissful plane (3);
3. ripavacara plane (4);

4. ardpavacara plane (5).

Among these the unhappy plane is fourfold—namely,
(i) woeful state (6),(ii) animal kingdom (7),(iii) Peta sphere
(8), and (iv) the host of Asuras (9).

The Sensuous blissful plane is sevenfold—namely, (i)
human realm (10), (ii) the realm of the Four Kings (11),
(iii) the realm of the Thirty-three gods (12), (iv) the realm
of the Yama gods (13), (v) the Delightful realm (14), (vi)
the realm of the gods who rejoice in (their own) creations
(15), and (vii) the realm of the gods who lord over the
creation of others (16).

These eleven kinds of spheres constitute the Kama-
vacara plane.

Ripavacara plane is sixteenfold-—namely,

(i) the first jhana plane, to wit, 1. the realm of
Brahma’s retinue, 2. the realm of Brahma’s Ministers,
and 3. the Mahi Brahma realm (17);

(i) the second jhina plane, to wit, 4. the realm
of Minor Lustre, 5. the realm of Infinite Lustre, and 6.
the realm of Radiant Lustre;

(iii) the third jhana plane, to wit, 7. the realm of
Minor Aura, 8, the realm of Infinite Aura, and 9. the realm
of Steady Aura;

*. For details see The Buddha and His Teachings pp. 435—444.
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(iv) the fourth jhina plane, to wit, 10. the realm of
of Great Reward, 11. the realm of mindless beings (18),
and 12. the Pure Abodes (19).

The Pure Abodes are fivefold—namely, i.the Durable
realm, ii. the Serene realm, iii. the Beautiful realm, iv.
the Clear-sighted realm, and v. the Highest realm.

The Aripa plane (20) is fourfold - namely,

(i) the Realm of Infinite Space,
(ii) the Realm of Infinite Consciousness,
(iii) the Realm of Nothingness,
(iv) the Realm of Neither Perception nor
Non-Perception.

§ 3. In the Pure Abodes no worldlings, Stream-
Winners! or Once--Returners? are born in any way.

The Ariyas? are not born in mindless realms and
woeful states. In other planes are born both Ariyas and
Non-Ariyas.

Herein these are the fourfold planes.

Notes:—

1. BhWmi, derived from \ bhi, to be, lit., means
a place where beings exist.

According to Buddbism the earth, an almost insignifi-
cant speck in the universe, is not the only habitable

1. Seep.68.

2. Seep.69.

3. Those who have attained the four stages of Sainthood.
All worldlings are called Non-Ariyas.
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world' and humans are not the only living beings.
Infinite are world systems and so are living beings.
Nor is “the impregnated ovum the only route to rebirth”.
“By traversing one cannot reach the end of the world ”
says the Buddha.

2. Apiya= apa+ aya. That which is devoid of
happiness is apaya. It is viewed both as a mental state
and as a place.

3. States where sense-pleasures abound. See p. 10.
4. Secp. 1l
S. Seep. Il

6. Niraya=nf + aya; devoid of happiness. Accord-
ing to Buddhism there are several woeful states where
beings atone for their evil Kamma. They are not eternal
hells where beings are subject to endless suffering. Upon
the exhaustion of the evil Kamma there is a possibility
for beings born in such states to be reborn in good states
as the result of their past good actions.

7. Tiracchfna = tiro, across; acchdna, going. Ani-
mals are so called because as a rule quadrupeds walk
horizontally. Buddhist belief is that beings are born as
animals on account of evil Kamma. There is, however,
the possibility for animals to be born as human beings.
Strictly speaking, it should be said that an animal may
manifest itself in the form of a human being, or vice versa
just as an electric current can be manifested in the forms
of light, heat, and motion successively—one not necessarily

1. “There are about 1,000,000 planetary systems in the Milky Way
in which life exists.”

See Fred Hoyle, The Nature of the Universe, pp. 87—89.
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being evolved from the other. An animal may be born
in a blissful state as a result of the good Kamma accumu-
lated in the past. There are at times certain animals,
particularly dogs and cats, who live a more comfortable
life than even human beings. It is also due to their past
good Kamma.

It is one’s Kamma that determines the nature of one’s
material form which varies according to the skill or unskil-
fulness of one’s actions. And this again depends entirely
on the evolution of one’s understanding of reality.

8. Peta = pa + ita: lit., departed beings, or (those)
absolutely devoid of happiness. They are not disembodied
spirits or ghosts. Although they possess material forms
generally they are invisible to the physical eye. They
have no plane of ‘their own, but live in forests, dirty
surroundings, etc.

9. Asura — lit,, those who do not sport or those who
do not shine. These Asuras should be distinguished from
another class of Asuras who are opposed to Devas and
who livein the Tavatimsa plane.

10. Manussa — lit.,, those who have an uplifted or
developed mind (mano ussannar etesarn). Its Sarskrt
equivalent is Manushya which means the sons of Manu.
They are so called because they became civilized after
Manu the seer.

The human realm is a mixture of both pain and
happiness. Bodhisattas prefer the human realm as they
get a better opportunity to serve the world and perfect
the requisites for Buddhahood. Buddhas are always
born as human beings.
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11. C#tummabirijika — This is the lowest of the
heavenly realms where the four Guardian Deities reside
with their followers.

12. Tévatithsa — lit., thirty-three. Sakka, the king
of the gods, resides in this celestial plane. The origin
of the name is attributed to a story which states that
thirty-three selfless volunteers led by Magha, having
performed charitable deeds, were born in this heavenly
realm.

13. Yima — derived from |/ yam, to destroy. That
which destroys pain is-yama.

14. Tusita — lit., happy-dwellers. Traditional belief
is that the future Bodhisatta dwells at present in this
celestial plane, awaiting the right opportunity to be born
as a human being and become a Buddha.

15. Nimmiparati — Those who delight in the created
mansions.

16. Paranimmitavasavatti —— lit., those who bring
under their sway things created by others.

These are the six- Celestial planes — all temporary
blissful abodes — where beings are supposed to live happily
enjoying fleeting pleasures of sense. Superior to these
Sensuous planes are the Brahma realms where beings
delight in jhanic bliss, achieved by renouncing sense-
desires.

17. These are the three Brahma realms where beings
who hive developed the first jhana are born. The lowest
of these three is Brahma Parisajja, which, literally, means
‘Those who are born amongst the attendants of Mahi
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Brahmas. The second is Brahma Purohita which means
Brahma’s Ministers. The highest of the first thgee is
Maha Brahma. It isso called because they exceed others
in happiness, beauty, and age-limit owing to the intrinsic
merit of their mental development.

Those who develop the first Jhdna to a normal extent
are born in the first plane; those who have developed to a
medium degree are born in the second; and these who have
perfect control of the first jhana are born amongst the
Mahd Brahmas in the third plane. The three divisions
of the other jhanic planes should be similarly understood.

18.  Asafifiasatta — This is supposed to be a plane
where beings are born without a consciousness. Here
only a material flux exists. Normally both mind and
matter are inseparable. By the power of meditation it
is possible, at times, to separate matter from mind as inthis
particular case. When an Arahant attains the Nirodha
Samapatti his consciousness ceases to exist temporarily.
Such a state is almost inconceivable to us. But there
may be many inconceivable things which are actual facts.

19. Suddhivdsa — Only Anagamis and Arahants are
found in these planes. Those who attain Andgami in
other planes are born in these Pure Abodes. Later,
they attain Arahantship and live in those planes till their
life-term is over.

20. Seep. 11. All these four are immaterial planes.

It should be remarked that the Buddha did not
attempt to expound any cosmological theory.

The essence of the Buddha’s teaching is not affected
by the existence or non-existence of these planes. No
one is bound to believe anything if it does not appeal to
his reason. Nor is it right to reject anything just because
it cannot be conceived by one’s limited knowledge.
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ii. Patisandhicatukkam
§ 4. Apayapatisandhi, Kidmasugatipatisandhi.
Riapavacarapatisandhi, Aruppapatisandhi  c¢'ati-catub-
bidha hoti patisandhi nama.

Tattha akusalavipakopekkhasahagata--santiranam
apdyabhGmiyam okkantikkhane patisandhi hutva vocchi-
pati. Ayam’ eka@’ v’ apdyapatisandhi ndma.

Kusalavipak® opekkhdsahagatasantiranam pana kama-
sugatiyam manussanaih jaccandhadi hinasattanam
c¢'eva bhummaunissitinaii ca vinipatikasurdnafi ca
patisandhi bhavangacutivasena pavattati.

Mahavipakini pan‘attha sabbattha pi kamasugatiyai
patisandhibhavangacutivasena pavattanti.

Jma nava kdmasugatipatisandhiyo nama.

-Sa pan’ayam dasavidhd’ pi1 kamavacarapatisandhic-
c'eva sankham gacchati.

Tesu catunnarh apayanam manussanam vinipatika-
surdanafl ca dyuppamanagandya niyamo natthi.

Catummaharajikanam pana devanam dibbani pafica-
vassasatini dyuppamanpam. Manussaganandya navuti-
vassasatasahassappamanam hoti.

Tato catuggunam tdvatimsdnam, tato catuggunam
Yamanar, tato catuggunam Tusitanam. tato caluggunarmh
Nimmainaratinam, tato catuggunarh Paranimmitavasa-
vattinar deydnarh ayuppamanar.

Nava satafi ¢’¢kavisa vassanam kotiyo tathd

Vassasatasahassani safthi ca vasavattisu.



242

PATISANDHICATUKKA

§ 5. Pathamajjhdnavipikarh  pathamajjhinabhii-

miyarh patisandhibhavangacutivasena pava-
ttati.

Tathd dutiyajjhanavipakam tatiyajjhdnavipa-
kafi ca dutiyajjhinabhimiyarh. Catutthaj-
jhanavipakarh tatiyajjhdnabhimiyam. Paii-
camajjhanavipikafi ca catutthajjhanabhumi-
yam. Asafifiasattanam pana rapam’ eva pati-
sandhi hoti. Tatha tato param pavattiyam
cavanakile ca ripam’ eva pavattitva nirujjhati.
Ima cha rupavacarapatisandhiyo nama.

Tesu brahmaparisajjanarh devanam kappassa
tatiyo bhago ayuppamainam.

Brahmapurohitanarh upaddhakappo, Mahabra-
hmianarh eko kappo, Parittabhanam dve kap-
pani. Appamanabhdnam cattiri kappani.
Abhassaraparh attha kappani. Parittasubha-
narth solasa kappani. Appamainasubhanarm
dvattihsa kappani. Subhakinhinarh catusat-
thi kappani. Vehapphalanam asafinasatta-
nail ca paiicakappasatiani. Avihidnarh kappa-
sahassini. Atappanamh dve kappasahassani.
Sudassdnam cattiri kappasahassini. Sudas-
sinah  atthakappasahassani. Akanitthinam
solasa kappa sahassini dyuppamdnari.

Patham’ aruppadi vjpakini pathama-
ruppaddi bhumisu yathikkamam patisandhi
bhavarigacutivasena pavattanti

Ima catasso aruppapatisandhiyo nima.
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Tesu pana dkasanaficayatanipaganam devinam
visati kappasahassdani dyuppamanarh. Viiiiian-
aficiyatanipaganarh devanarm cattalisakappa-
sahassani. Akificafifidyatantipaginam devanam
satthikappasahassani. N’eva safifii Nasaiia-
yatanipaganam devanarh caturasitikappasaha-
ssani dyuppamanar.

§ 6. Patisandhi bhavangaii ca tatha cavanamanasarh
Ekam’ eva tathd v’eka visayam ¢’ ekajatiyari.

Idam’ ettha patisandhi-catukkam.

ii. Fourfold Rebirth

§ 4. Rebirth is fourfold - namely, (i) rebirth in a

woeful state, (ii) rebirth in a blissful sense-sphere, (iii)

rebirth in a ripavacara plane, and (iv) rebirth in an arapa-
vacara plane.

Therein the immoral resultant investigating conscious-
ness, accompanied by indifference, (21) becomes the
relinking (consciousness) at the moment of descent into a
woeful state. Then it lapses into bhavanga and finally
it becomes the decease (consciousness) and is cut off.

This is the one single woeful rebirth.

The moral resultant  investigating consciousness,
accompanied by indifference, persists as the relinking, life-
continuum and decease (consciousness) of degraded
human beings of thc blissful scnse-sphere such as those
born blind and so forth (22) and also of earth--bound
fallen (23) asuras.
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The eight great resultants (24) act as the relinking,
life-continuum, and decease (consciousness) everywhere
in the blissful sense-sphere.

These nine comprise rebirth in the blissful sense-sphere.

The (foregoing) ten modes are reckoned as rebirth in
the Kdmavacara plane.

There is no definite limit to the duration of life of
beings born in woeful states, amongst humans and fallen
Asuras (25).

The age-limit of gods of the realm of Four Kings is
500 celestial years (26), that is, according to human reckon-
ing 9,000,000.

The age-limit of the Thirty-three gods’is four times
this amount. The age-limit of Delightful gods is four
times that of the Thirty-three. Four times that amount
is the age-limit of the gods who delight in their creations.
Four times that amount is the age-limit of those who lord
over the creation of others.

In the plane of those who lord over others’ creation
the age-limit, according to human reckoning, 'is nine
hundred and twenty million sixty thousand years.

§ 5. The first jhana resultant occurs in the first
)hdina plane as relinking, life-continuum, and decease
(cohsciousness); similarly the sécond jhina resultant and
the third jhdna resultant in the second jhéna plane; the
fourth jhina resultant in the third jhana plane; the fifth
thana resultant in the fourth jhiina plane. But for mind-
less beings material form itself oceurs as rebirth. Similarly
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thereafter, during lifetime and at the moment of decease,
only material form exists and perishes.

These six are the modes of rebirth on the riipavacara
plane.

Among these the age-limit of the gods of ‘Brahma’s
Retinue’ is one-third of an aeon (27); of ‘Brahma’s Minis-
ters’ is half an aeon; of ‘Maha Brahama’ is one aeon; of
‘Minor Lustre’ two aeons (28); of ‘Infinite Lustre’ four
aeons; of ‘Radiant gods’ eight aeons; of ‘Minor Aura’
16 aeons; of ‘Infinite Aura’ 32 aeons; of ‘Steady Aura’
64 aeons; of ‘Great Reward’ and ‘Mindless Beings' 500
aeons; of ‘Durable gods’ 1,000 acons; of ‘Serene gods’
2,000 aeons; ‘Beautiful gods’ 4,000 acons; of ‘Clear—sighted
gods® 8,000 acons; of ‘The Highest gods’ 16,000 acons.

* * L
The first aripa jhana resultant and others occur

respectively on the first and other ariipa planes as relinking,
life-continuum and decease (consciousness).

These are the four modes of Rebirth on the arlipa plane_

Among them the age-limit of gods who have attained
to the “Realm of Infinity of Space” is 20,000 aeons; of
those who have attained to the “Realm of Infinity of
Consciousness” is 40,000 acons; of those who have attained
to the “Realm of Nothingness™ is 60,000 aeons; of those
who have attained to the “Realm of neither Perception nor
non-Perception” is 84,000 aeons.}

§ 6. The Relinking consciousness, life-continuum
consciousness, and the decease¢ consciousness in one
(particular) birth are similar 3 and have an identical
object.

Herein this is the Fourfold Rebirth.

1. See diagram x, p. 276.
2. Here eka does not mean one,
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Notes :—
23. i.e, fallen from happiness.

24. These are the e¢ight sobhana vipaka cittas. See
Chapter i. p. 38.

25. Beings suffer in woeful states in accordance with
their Kamma. Their age-limit differs according to the
gravity of theevil deed. Some are short-lived, and some are
long-lived. Mallika, the Queen of King K osala, for instance,
had to suffer in a woeful state only for seven days. Deva-
datta, on the other hand, is destined to suffer for an aeon.

At times, earth-bound deities live only for seven days.

26. Books state that 50 human years equal one
celestial day. Thirty such days amount to one month, and
twelve such months constitute one year.

27. Kappa — That which is thought of in accordance
with the analogy of mustard seeds and the rock (-kappiyati
sdsapapabbatopamaihi’ ti kappo.)

There are three kinds of kappas-namely, antara kappa,
asankheyya kappa, and maha kappa. The interim period
when the age-limit of human beings rises from ten to an
indefinite time and then falls to ten again, is known as an
antara kappa. Twenty such antara kappas equal one
asankheyya kappa, literally — an - incalculable cycle.
Four asankheyya kappas equal one maha kappa.
This exceeds the time required to exhaust an area, a yojana
in length, breadth, and height, filled with mustard seeds,
by throwing away a seed once in every hundred years.

28. By kappa here and in the following cases is meant
a maha kappa.
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§

7.

ili. Kammacatukka

i. Janakdm’ upatthambakam’ upapilakam’
upaghitakafic’dti kiccavasena,

ii. Garukam’ dsannam’ icinnarh katattikam-
maific’ ati pdkadinapariydyena,

1ii: Ditthadhammavedaniyam upapajjaveda-

nlyarh apardpariyavedaniyam ahosikam-
mafic’ ati pakakilavasena ca cattdri
kammini nima.

iv. Tathd akusalath; Ki#mivacarakusalarh,
Ripdvacarakusalarh, Ariipdvacarakusa-
larh c’ati pakatthdnavasena.

Tattha akusalarh k3yakammarh, vacikammarh,
manokammarh ¢’ ati kammadvéaravasena tivi-
dharh hoti.

Katharh ?
-Papitipato, adinnidanarh, kdmesu miccha-
cdro ca kiayavififidtti sankhite kayadvire
bihullavuttito kdyakammarh nima.

Musavado, pisunavicd, pharusavicdi, sam-
phappaldpo ¢’ 4ti vaclvififiatti sankhiite vaci-
dvire bahullavuttito vaclkammarh nima.

Abhijjha, vydpado, micchaditthi ¢’ &ti afifia-
tra’ pi vififlattiyA manasmim y’ eva babulla-
vuttito manokammarh nima.

Tesu pandtipato pharusavaca vyipado ca
dosamillena jayanti. Kimesu micchiciro
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abhijjha micchadiithi lobhamiilena. Sesdni
cattari dvihi millehi sambhavanti. Cittup-
pddavasena pan’ etarh akusalarh sabbatha’ pi
dviadasasavidharh hoti.

Kamavacarakusalam pi ca kdyadvire pavat-
tam kdayakammarm, vacidviare pavattarh vaci-
kammarh, manodvdare pavattam manokam-
marh c’dti kammadvaravasena tividharm hoti.

Tatha danasila-bhdvana-vasena cittuppa-
davasena pan’ etarh atthavidham pi.

Dana-sila-bhavana-pacdyana- veyyavacca-
pattidana-pattainumodana dhamma-savana-
dhamma-desana-ditthijjukammavasena dasa-
vidhar hoti.

Tam pan’ etam visatividham pi kdmavacara-
kammam’ icc’ eva sankharh gacchati.

Riupavacarakusalath pana manokammam’
eva. Tail ca bhavandmayarh appanappattam
jhanangabhedena paficavidhar hoti.

Tatha Artpavacarakusalaii ca manokam-
mam, tam pi bhavanimayarh appanippattari
alambanabhedena catubbidharh hoti.

Ettha akusalakammam’ uddhaccarahitarh
apayabhiimiyam patisandhim janeti. Pavat-
tiyarh pana sabbam pi dvadasvidharh.

Sattiakusalapakini sabbattha’ pi kamaloke
ripaloke ca yatharaham vipaccanti,
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§ 8

§9.

Kamavacarakusalam pi ca kamasugatiyam’
eva patisandhith janeti. Tathd pavattiyaii ca
mahdvipikdni. Ahetukavipikini pana attha’
pi sabbatthi’ pi kamaloke riipaloke ca
yathiraham vipaccanti.

Tatth’ api tihetukam’ ukkattham kusalam
tihetukarh patisandhirh datva pavatte sola-
savipakani vipaccati.

Tihetukam’ omakarh dvihetukam’ ukkatthaii
ca kusalarh dvihetukarh patisandhirn datva
pavatte tihetukarahitini dvadasa vipdkani
vipaccati. Dvihetukam’ omakam pana kusalam’
ahetukam’ eva patisandhirh deti. Pavatte ca
ahetukavipdkdn’ eva vipaccati.

Asankharam sasankhdra-vipakani na paccati
Sasankhiram asankhara-vipakani’ ti kecana.

Tesarh dvadasapakani dasattha ca yathakka-
marm

Yatha  vuttdnusirena  yathdsambhavam’
uddise.

Ripavacarakusalam pana pathamajjhanarh
parittam bhadvetva Brahmaparisajjesu uppaj-
janti. Tad’ eva majjhimam bhavetva Brahma-
purohitesu, papitamh  bhavetvi  Mahi-
Brahmesu.

Tatha dutiyajjhdnarh tatiyajjhdnafi ca
parittah bhivetvd Parittibhesu. Majjhimarh
bhdvetva Appamanabhesu; panitarh bhavetva
Abhassaresu. Catutthajjhdanam parittarh bha-
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vetvd Parittasubhesu; majjhimarh bhavetva
Appamidnasubhesu;  panitah  bhavetva
Subhakiphesu. Paficamajjhinath  bhivetva
Vehapphalesu.

Tam’ eva safifidvirfigath bhivetvd Asafifii-
sattesu.
Anigimino pana Suddhivasesu uppajjanti.
Aridpavacarakusalail ca yathikkamarh
bhavetva aruppesu uppajjanti.

Ittharh mahaggatarh puiifiath yathabhimi
vavatthitarh
Janeti sadisarh pdkarh patisandhippavattiyari.

Idam’ ettha Kammacatukkarh.

iv. Fourfold Kamma (29)

(i) With respect to function there are four
kinds of Kamma-—namely,

(a) Reproductive Kamma (30), (b) Support-
ive Kamma (31), (c) Obstructive Kamma
(32) and (d) Destructive Kamma (33).

(ii) With respect to the order in which the
effect of Kamma takes place there are four
kinds of Kamma—namely,

(a) Weighty Kamma (34), (b) Proximate
Kamma (35), (c) Habitual Kamma (36), and
(d) Reserve Kamma (37).
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(111) With respect to the time of taking effect
there are four kinds of Kamma-—namely,

(a) Immediately Effective Kamma (38) (b)
Subsequently Effective Kamma, (c) Indefinitely
Effective Kamma and (d) Defunct Kamma.

(iv) With respect to the place in which effcct
takes place there are four kinds of Kamma—
namely,

(a) Immoral Kamma, (b) Moral Kamma
pertaining to the Sense-Sphere, (c) Moral
Kamma pertaining to the ripa plane, and (d)
Moral Kamma pertaining to the arupa plane.

Of them Immoral Kamma is threefold
according to the doors of action—namely,
bodily action, verbal action, and mental
action.

How ?

Killing, stealing, and sexual misconduct are .
bodily actions done generally (39) through
the door of the body, known as bodily intima-
tion (40).

Lying, slandering, harsh speech, and vain
talk are verbal actions done generally through
the door of speech, known as verbal intimation

(41).

Covetousness, illwill, and false belief (42)
are mental actions done generally through the
mind itself without (bodily or verbal) intima-
tion,
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Of them killing, harsh speech, and illwill spring from
the root of hatred. Sexual misconduct, covetousness,
and false belief, from the root of attachment; the remaining
four arjse from the two roots.

According 10 the classes of consciousness Immoral
Kamma is twelvefold.

Moral Kamma of the Kdma-plane is threefold accord-
ing to the doors of action—namely, deeds pertaining to
the door of the body, verbal actions pertaining to the
door of speech, mental actions pertaining to the door of
the mind.

Similarly it is eightfold according to the classes of
consciousness such as generosity, morality, and meditation.

It is also tenfold' according to (i) generosity,(ii) mora~
lity, (iii) meditation, (iv) reverence, (V) service,
(vi) transference of merit, (vii) rejoicing in (others’)
merit, (viii) hearing the doctrine, (ix) teaching the
doctrine, (x) and straightening one’s views (42).

All these twenty kinds are regarded as Kamma per-
taining to the kdma-plane.

Moral Kamma of the rlipa-plane is purely mental
action, and is caused by meditation. According to the
jhdna factors that involve ecstasy it is fivefold,

Similarly moral Kamma of the aripa-plane is mental
action, and is also caused by meditation. According to the
objects of jhiana that involve ecstasy, it is fourfold 2

1 Of these ten, viand vii are included in generosity (dana), iv and
v in morality (si/a), viii, ix and x in meditation (bhavana).

2. See Ch, 1,
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Herein immoral Kamma, cxcluding restlesspess',
causes rebirth in a woeful statc. But duniag lifctime all
the twelve take effect (44).,

The seven unwholesome resultants are experienced
anywhere in the kdma plane and the rdpa planc accor-
ding to circumstarces.

Moral Kamma (45), of the kama-planc produces
rebirth in the blissful kama-plane. Similarly the eight
Great resultants (are experienced) during lifetime. The
eight (wholesome) rootless resultants arc experienced
anywhcere in the kama planc and ripa-plane according to
circumstances.

Therein the highest moral Kamma (46) accompanicd
by three roots, produces rebirth similarly accompanied
by the three roots. During lifetime it gives effect to
sixteen kinds of resultants.3

Moral Kamma, accompanied by three roots of a
lower class (47) and by two roots of a higher class, produ -
ces rebirth with (wo roots, and gives effect to twelve
resultants, excluding those with three roots, during
lifetime.

But moral Kamma, accompanied by two roots of a
lower class, produces rebirth without roots, and gives
effect to rootless resultants during lifetime.

Unprompted moral consciousnress does not produce
a prompted resultant. Some say that a prompted moral
consciousness does not produce an unprompted resultant.

1. Uddhacca is too weak to produce rebirth.
2. The eight Beautiful and eight rootless resultants.
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§ 8. Some (teachers) (48) say that unprompted
thoughts do not produce prompted resultants and prompted
thoughts do not produce unprompted resultants.

According to them, as stated above, the arising of
the resultants, in due order, twelve, ten and eight (49)
sheuld be set forth.

§9. As regards moral Kamma of the ripa-plane,
those who develop the first jhadna to a minor degree arc
born amongst the Brahma’s Retinue. Developing thc
same to a Medium degree, they are born amongst the
Brahma’s Ministers. Developing them to a high degree,
they are born amongst the Maha Brahma gods.

Similarly, developing the second jhana and the third
jhdna to a minor degree, they are born amongst the gods
of Minor Lustre. Developing them to a medium degree,
they are born amongst gods of Infinite Lustre. Develop-
ing them to a high degree, they are born amongst the
Radiant gods.

Developing the fourth jhdna to a minor degree, they
are born amongst the gods of Minor Aura. Developing
it to a medium degree, they are born amongst gods full of
unlimited Aura. Developing it to a high degree, they are
born amongst gods of Steady Aura.

Developing the fifth jhdna, they are born amongst
the gods of the Great Reward.

Developing it with no attachment to consciousness,
they are born amongst beings without consciousness.

The Never-Returners are born in the Pure Abodes (50).
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Developing moral Kamma pertaining to the Formless
Sphere, they are born in Formless Spheres in corresponding
order.

§ 10. Thus sublimated merit, determined according
to spheres, produces similar results (both) at rebirth and
in one’s lifetime.

Herein this is the fourfold Kamma.

Notes :—

29. Kamma, Samskrt Karma, lit., meaps action or
doing. Strictly speaking, Kamma means all moral and
immoral volition (cetand). It covers all that is included
in the phrase-‘thought, word and deed’. It is the law
of moral causation. In other words, it is action and
reaction in the ethical realm, or ‘action influence® as
Westerners say. It is not fate or predestination. It is
one’s own doing reacting on oneself.

Every volitional action, except that of a Buddha
or of an Arahant, is called Kamma. The Buddhas and
Arahants do not accumulate fresh Kamma as they have
eradicated ignorance and craving, the roots of Kamma

Kamma is action and Vipaka, fruit or result, is its
reaction. It is the cause and the effect. Like a seed
is Kamma. Vipaka (effect) is like the fruit arising from
the tree. * As we sow, we reap somewhere and sometime
in this life or in a future birth. What we reap today is
what we have sown either in the present or in the past.

Kamma is a law in itself, and it operatesin its own
field without the intervention of an external, independent
ruling agency.
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Inherent in Kamma is the potentiality of ‘producing
its due effect. The cause produces the effect; the effect
explains the cause. The seed produces the effect; the fruit
explains the seed; such is their relationship. Even so
are Kamma and its effect; ‘““the effect already blooms in
the cause.”

According to Abhidhamma, Kamma constitutes
the twelve types of immoral . consciousness, eight types
of moral consciousness pertaining to the Sense-sphere
(kamavacara), five types of moral constiousness pertain-
ing to the realms of Forms (ripavacara), and four types
of moral consciousness pertaining to the Formless realms
(ardpidvacara).

The eight types of supramundane consciousness
(Lekuttara Citta) are not regarded as Kamma and Vipiaka,
bzcause they tend to eradicate the roois of Kamma that
condition rebirth. In the supramundane consciousness
wisdom (paiifid) is predominant, while in the ordinary types
of consciousness volition (cetana) is predominant.

These twenty-nine types of consciounsness are called
Kamma because the reproductive power is inherent in
them. Just asevery objectis accompanied by a shadow.
even so every volitional activity is accompanied by its
due effect.

These types of consciousness that are experienced as
inevitable consequence of good and bad thoughts are
called resultant consciousnes (vipaka). The 23 types
(7+8+8) of resultant consciousness pertaining to the Sense-
sphere, the five types of resultant consciousness pertaining
to the realms of Form, and the four types of resultant
consciousness pertaining to the Formless realms, are called
vipaka or fruition of Kamma.
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See ‘The Life of the Buddha and his Teachings’, pp.
129-133 and ‘Manual of Buddhism’, pp. 79-88.

30. Every birth is conditioned by a past good ot
bad Kamma which predominates at the moment of death.
The Kamma that conditions the future birth is called
Reproductive (Janaka) Kamma.

The death of a person is merely “the temporary end
of a temporary phenomenon’. Though the present form
perishes another form which is neither the same nor absolu-
tely different takes place according to the potential thought-
vibrations generated at the death moment, as the Kammic
force which propels the life-flux still survives. It is this
last thought, which is technically called Reproductive
Kiamma, that determines the state of a person in his
subsequent birth. This may be either a good or bad
Kamma.

According to the commentary Janaka Kamma 1s
that which produces mental aggregates and matenal
aggregates at the moment of conception. The initial
consciousness which is termed the patisandh: viifidpa
(rebirth—consciousness) is conditioned by this Janaka
Kamma. Simultaneous with the arising of the rebirth-
consciousness there arise the ‘body-decad’, ‘sex—decad’,
and ‘base-decad’ (kiaya-bhava-vatthu dasaka).

The body-decad is composed of the four elements—
namely, the element of extension (pAthavi), the element
of cohesion (3po), the eclement of heat (tejo), the element
of motion (vdyo); its four derivatives (upada rupa)—namely,
colour (vagga), odour (gandha), taste (rasa), nutritive
cssense (oja), vitality (jivitindriya), -and body (kaya).

17
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Sex-decad and base-decad also consist of the first nine and
sex (bhava) and seat of consciousness (vatthu) respectively.

From this it is evident that the sex is determined at
the very conception of a being . It is conditioned by
Kamma and is not a fortuitous combination of sperm
and ovum cells. Pain and happiness, one experiences
in the course of one’s lifetime, are the inevitable
consequences of Janaka Kamma.

31. Upatthambhaka—that which comes near the
Reproductive Kamma and supports it. It is either good
or bad and it assists or maintains the action of the
Reproductive Kamma in the course of one’s lifetime.
Immediately after the conception till the death moment
this Kamma steps forward to support the Reproductive
Kamma. A moral supportive Kamma assists in giving
health, wealth, happiness, etc., to the person concerned.
An immoral Supportive Kamma, on the other hand,
assists in giving pain, sorrow, etc., to the person born with
an immoral reproductive Kamma as, for instance, to a

east of burden.

32. Upapidaka—Obstructive or Counteractive Kamma
which, unlike the former, tends to weaken, interrupt and
retard the fruition of the Reproductive Kamma. For
instance, a person born with a good Reproductive Kamma
may b: subject to various ailments etc., thus preventing
him from enjoying the blissful results of his good action.
An animal, on the other hand, who is born with a bad
Reproductive Kamma, may lead a comfortable life by
getting good food, lodging, etc., as a result of-his good
Counteractive Kamma preventing the fruition of the
evil Reproductive Kamma. |
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33.  Upaghataka—According to the Law of Kamma
the potential energy of- the Reproductive Kamma could be
nullified by a more powerful opposing Kamma of the past,
which, seeking an opportunity, may quite unexpectedly
operate, just as a counteractive powerful force can obstruct
the path of a flying arrow and bring it down to the ground.
Such an action is called Destructive Kamma which is more
effective than the previous two in that it not only obstructs
but also destroys the whole force. This Destructive Kamma
also may be either good or bad.

As an instance of the operation of all four, the case
of Devadatta, who attempted to kill the Buddha and who
caused 'a schism in the Sangha, may be cited. His good
Reproductive Kamma conditioned him a birth in a royal
family. His continued comforts and prosperity were due
to the action of the Supportive Kamma. The counteract-
ive Kamma came into operation when he was subject to
much humiliation as a result of his being excommunicated
from the Sangha. Finally the Destructive Kamma
brought his life to a miserable end.

34. Garuka—which means cither weighty or serious,
may be either good or bad. It produces its resuits in
this life or in the next for certain. If good, it is purely
mental as in the case of the Jhanas. Otherwise it is
verbal or bodily. The five kinds of Weighty Kamma
according .to their gravity are :— (i) The creation of a
schism in the Sangha, (ii) The wounding of a Buddha,
(iii) The murder of an Arahant, (iv) matricide, and (v)
parricide.

These are also known as Anantariya Kamma because
they definitely produce their effects in the subsequent
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life, Permanent Scepticism (niyata micchaditthi) is also
termed one of the weighty Kammas.

If, for instance, any person were to develop the
jhanas and later were to commit one of these heinous
crimes, his good Kamma would be obliterated by the
powerful evil Kamma. His subsequent birth will be
conditioned by the evil Kamma in spite of his having
gained the jhdnas earlier. Devadatta lost his psychic
powers and was born in an evil state, because he wounded
the Buddha and caused a schism inthe Sangha.

King Ajatasattu would have attained the first stage
of Sainthood if he had not committed parricide. In
this case the powerful evil Kamma acted as an obstacle
to hig gaining Sainthood.

35. Asamma or Death-proximate Kamma is that
which one does or remembers immediately before the
dying moment. Owing to its significance in determining
the future birth, the custom of reminding the dying person
of his good deeds and making him do good acts on his
death-bed still prevails in Buddhist countries.

Sometimes a bad person may die happily and receive
a good birth if fortunately he remembers or does-a
good act at the last moment. A story runs that a certain
executioner, who casually happened to give some alms
to the Venerable Sariputta, remembered this good act at
the dying moment and was born in a state of bliss. This
does not mean that although he enjoys a good birth
he will be exempt from the effects of the evil deeds:
accumulated during his fifetime. They will have their
duc effects as occasions arise.
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At times a good person may die unhappily by suddenly
remembering an evil act of his or by harbouring some
unpleasant thought, perchance compelled by unfavourable
circumstances. Queen Mallikd, the consort of King
K.osala, led a righteous life, but as a result of remembering,
at her death moment, a lie which she had uttered, she had
to suffer for about seven days in a state of misery.

These are only exceptional cases. Such reverse changes
of birth account for the birth of virtuous children to vicious
parents and of vicious children to virtuous parents. As

a rule the last thought-process is conditioned by the
generai conduct of a person.

36. Acigpa Kamma is that which one habitually
performs and recollects and for which one has a great
liking.

Habits whether good or bad become second nature.
They tend to form the character of a person. At
leisure moments we often engage ourselves in our habitual
thoughts and deeds. In the same way at the death-
moment, unless influenced by other circumstances, we, as a
rule, recall to mind such thoughts and deeds.

Cunda, a butcher, who was living in the vicinity of the
Buddha’s monastery, died squealing like a pig because
he was earning his living by slaughtering pigs.

King Dutthagimani of Ceylon was in the habit of
giving alms to the Bhikkhus before he took his meals.
It was this habitual Kamma that gladdened him at the
dying moment and gave him birth in Tusita Realm.
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37. Katatti—Reserve or Cumulative Kamma. Liter-
ally, it means ‘because done’. All actions that are done
once and soon forgotten belong to this category. This is
as it were the reserve fund of a particular being.

38. Ditthadhammavedaniya Kamma is that which is
experienced in this particular life. Ditthadhamma means
this present life.

According to Abhidhamma one does both good and
evil during the javana process which usually lasts for seven
thought-moments. The effect of the first thought-
moment, being the weakest, one may reap in this life
itself. This is. called the Immediately Effective Kamma.
If it does not operate in this life, it is called Defunct or
Ineffective (Ahosi). The next weakest is the seventh
thought-moment. Its evil effect one may reap in the
subsequent birth. Thisiscalled Upapajjavedaniya Kamma:
This, too, becomes ineffective if it does not operate in the
second birth. The effects of the intermediate thought-
moments may take place at any time until one attains
Nibbana. This type of Kamma is known as Aparipariya-
vedaniya-Indefinitely Effective. No one, not even the
Buddhas and Arahants, is exempt from this class of Kamma
which one may experience in the course of one’s wanderings
in Sarhsdra. There is no special class of Kamma known
as Ahosi, but when such actions that should produce their
effects in the present life or in"a subsequent life do not
operate, they are termed Ineffective.

39. Babullavuttito — This term is used because these
actions may be done through the other doors as well.

40. Kdiyaviiliiatti — expressing the intention through
bodily movements.
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41. Vaclvififiatti — expressing the intention through
speech.

42. By false beliefs are meant the following three
misconceptions :— i. Everything has sprung without
a cause (ahetuka ditthi). ii. Good and bad produce no
effect - (akiriya .ditthi) and iii. There is no after-life
(natthika ditthi).

43. i. e., by viewing rightly such as—it is beneficial to
give alms etc.

44. The evil effects of the twelve types of immoral
consciousness are the seven types of rootless resultant
consciousness. They may take effect in the course of
one’s lifetime.

45. The desirable effects of moral actions are the
cight types of rootless resultant consciousness and the
eight types of Beautiful resultant censciousness. The
effects of the eight types of moral consciousness may .not
only serve as rebirth consciousness but also- give rise to
different types of resultant consciousness in the course
of one’s lifetime.

46. Ukkattha—lit., up (u) drawn(y kas). A highest
class of moral Kamma is that which is attendant with
good causes before and after the commission of the act.
For instance, an alms given to the most virtuous with
righteously obtained wealth, with no later repentance,
is considered a ‘highest’ moral Kamma.

47. Omaka—Inferior. While giving alms one may
experience a moral consciousness with the three good
roots. But, if he were to give to the vicious with
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unrighteously obtained wealth, and with later repentance,
it is regarded as an inferior Kamma.

48. They are the teachers of the school of Mahé-
dhammarakkhita Thera of Moravapi Monastery in Ceylon.

49. Twelve — 8 ahetuka vipdkas and either 4 Prompted
Resultants or 4 Unprompted Resultants.

Ten—8 ahetuka vipdkas and 2 prompted or 2
unprompted resultants unaccompanied by wisdom.

Eight — 8 ahetukas.

50. The Sotdpannas and Sakadigdmis, who develop
the fifth jhana, are born in the Vehapphald plane. But
those Sotdpannas and Sakadigimis who develop a

dispassion for material existence, are born in formless
realms.

The Anidgimis who have developed the fifth jhina
and who possess the five faculties such as confidence,
energy, mindfulness, concentration, and wisdom to an equal
degree are born in the Vehapphala plane. Those who
surpass in confidence (saddhd) are born in the Aviha
plane; those who surpass in energy (viriya) in- Atappa
plane; those who surpass in mindfulness (sati) in Sudassa
plane; those who surpass in concentration (samddhi)
in Suddassi plane; and those who surpass in wisdom
(paiiid) in Akanittha plane.

There is no fixed rule that Andgamis are not born in
other suitable planes.

(Te pana aififiattha na nibbattantiti niyamo natthi-
Comy).
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*‘Dry-visioned’ (sukkha-vipassaka) Andgamis who
have followed the contemplation course develop jhanas
before death and are consequently born in the Pure
Abodes.

v. Cutipatisandhikkamo

§ 11. Ayukkhayena, kammakkhayena, ubhayakkha-
yena upacchedakakammuna ¢’ ati catudha
maranuppatti nama. Tathd ca marantanam
pana maranakile yatharaharh  abhimukhi-
bhiitarh bhavantare patisandhijanakarh kam-
mam va tarh kammakaranakile rapadikamu-
paladdhapubbamupakaranabhiitai ca kam-
manimittarh va anantaram’ uppajjamanabhave
upalabhitabbarh upabhogabhitafi ca gatinimit-
tarh vid kammabalena channam dvardnam
afifiatarasmirh paccupatthati. Tato  param
tam’eva tatho’ patthitarh 4lambanarh drabbha
vipaccamanakakammanurtparh parisuddham’
upakkilittharh va upalabhitabbabhavanuripar
tatth’ onatam va cittasantadnamm abhinham
pavattati bahullena. Tam’ eva vd pana
janakabhitamh kammamabhinavakaranavasena
dvarappattam hoti.

§ 12. Paccasannamaranassa tassa vithicittivasine
bhavangakkhaye va cavanavasena paccup-
nannabhavapariyosanabhiitam cuticittam’
uppajjitvd  nirujjhati. Tasmim niruddhava-
sdne tass' dnantaram’ eva tatha gahitam alam-
banam’ arabbha savatthukarh avatthukam’
eva va yatharaham avijanusayaparikkhittena
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13.

14.

CUTIPATISANDHIKKAMO

taphidnusayamillakena sankhirena janlyama-
nath sampayuttehi pariggayhaminam sahaji-
tdinamadbitthinabhivena pubbangamabhii-
tarh bhavantarapatisandhSnavasena patisandhi-
sankhitarh minasam  uppajjaminam’ eva
patitthdati bhavantare.

Maranisannavithiyam pan’ ettha mandappa-
vattdni paiic’ eva javanidni patikankhitab-
bini. Tasmd yadi paccuppannilambanesu
apithamagaicsu dharantesy’ eva maranarh hoti.
Tada patisandhibhavanginam’ pi paccuppanni-
lambanatd labbhati’ ti katva kamavacarapati-
sandhiyd chadvdragahitarh kammanimittar
gatimmittali ca paccuppannamatitamilamba-
narh vd upalabbhati. Kammarh pana atitam’
eva. Tall ca manodviragahitarh. Téani pana
sabbani’ pi parittadhammabhiita n’evilamba-
nfni’ ti veditabbar.

Ripavacarapatisandhiyd pana paiidatti-
bhatarh kammanimittam’ evidlambanam hoti.
Tathd druppapatisandhiya ca mahaggata-
bhitam pafiiattibhiitai ca kammanimittam’
eva yathdraharh alambanar hoti.

Asafifiasattinam pana jivitanavakam’ eva
patisandhibhdvena patitthati. Tasmai te ripapa-
tisandhikda nima.- Aruppa &aruppapatisan-
dhika. Sesd ruparipapatisandhika.

Aruppacutiyd honti hetthimaruppavajjita
Paramdruppasandhi ca tathd kime tihetukd

Ripdvacaracutiyd aheturahitd siyurm
Sabba kimatihetumhd kdmes’ v’ eva pan’ etard

Ayam’ettha cutipatisandhikkamo
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v. Procedure with regard to Decease and Rebirth

§ 11. The advent of death (51) is fourfold-namely,
(i) through the expiration of the age-limit (52), (ii) through
the expiration of the (Reproductive) Kammic force (53)
(1ii) through the (simultaneous) expiration of both (54),
and (iv) through (the intervention of a) Destructive
Kamma (55).

Now, to those who are about to die, atthe moment of
death, by the power of Kamma, one of the following
presents itself through any of the six doors :(—

i. A Kamma that produces rebirth in the subsequent
birth enters (the mind-door) according to circumstances (56).

it. An object (57) such as a pre-perceived form and
the like, or anything that was instrumental in the per-
formance of the Kamma.

iii. A symbolic destiny sign (58) that should be got
and experienced in the subsequent birth-place.

Thereafter attending to that objzct thus presented
(59), the stream of consciousness, in accordance with
the Kamma that is to be matured whether pure or corrup-
ted, and in conformity with the place where one is to be
born, continually flows, inclining mostly towards that
state. Or that birth-reproductive Kamma presents 1tself
to a sense-door in the way of renewing.

§ 12. To one who is nearing death, either at the
end of a thought-process or at the dissolutiow. of bhuvanga,
the decease-consciousness, the consummation of the
present life, anises and ceases in the way of deatb.
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At the end of the cessation, immediately after which,
based on the object thus obtained, whether with heart-
base (60) or not, rebirth-consciousness arises and is esta-
blished in the subsequent existence, enveloped accordingly
by latent ignorance, rooted in latent craving, produced
by action (Kamma), conjoined with mental co-adjuncts,

acting as the fore-rupner to the coexisting states, and
linking the existences.

§ 13. Herein in the dying thought-process only
five feeble moments* of javana should be expected.

Therefore when death occurs while the present
object is being presented to the avenues (i.c., Kamma
nimitta to one of the five sense-doors or gati nimitta to
the mind-door) then the rebirth-consciousness and the
bhavanga-consciousness take a present object.

Thus in rebirth in a Sense-Sphere the Kamma nimitta

taken by (any of) the six doors, or gati nimitta may be
past or present.

But Kamma is perceived by the mind-door only as a
past object.

All these should be regarded as lesser objects (i.e.,
belonging to the Kama—sphere).

In rebirth in the realms of Forms the Kamma symbol
which is a concept (such as earth device etc.) becomes the
object.

So, too, in rebirth in Formless realms, only a Kamma
symbol which is a sublimated concept (such as a visualised
‘space’) becomes an object, according to circumstances.

*  Normally seven thought—moments.
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To the mindless beings only the vital ‘nonad’! establi-
shes itself in the way of rebirth. Hence they are called
materially-reborn. Those born in Formless realms are
called mentally reborn. The rest are called materially
and mentally reborn.

§ 14, After one passes away from a Formless realm,
one is similarly born in a Formless realm, but not in a
lower Formless plane, and also in the Sense-Sphere with
three roots.

When one passes from a realm of Form, one is not
born without the three roots. After a birth with the
three roots one seeks rebirth in all states. The rest
(namely, those with two roots and no roots) are reborn
in the Sense-Spheres.

Herein this is the procedure with regard to decease and
rebirth.

Notes :—

51 “Death is the temporary end of a temporary
phenomenon.” By death is meant the extinction of
psychic life (jivitindriya), heat (usma=tejodhatu), and
consciousness (vifiiidna) of one individual in a particular
existence. Death is not the complete annihilation of a
being. Death in one place means the birth in another
place, just as, in conventional terms, the rising of the
sun in one place means the setting of the sun in another
place.

1. Namely, the four elements of extension, cohesion, heat, motion
(pathavi, @po, tejo, vayo), the four derivatives—colour, adour.

taste, nutritive essence (vanna, gandha, rasa, oja), and physical
life principle (jivitindriya.)
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52. What are commonly understood to be natural
deaths due to old age may be classed under this category.

fo each of the various planes of existence is naturally
assigned a definite age-limit irrespective of the potential
energy of the Reproductive Kamma that has yet to run.
One must, however, succumb to death when the maximum
age-limit is reached. It may also be said that if the
Reproductive Kamma is extremely powerful, the Kammic
energy rematerialises itself on the same plane or on some
higher plane as in the case of the devas.

53. As a rule the thought, volition, or desire which
was extremely strong during lifetime becomes predomi-
nant at the moment of death and conditions the subse-
quent birth. In this last thought-moment is present a
special potentiality, When the potential energy of this
Reproductive Kamma is exhausted, the organic activities
of the material form, in which is corporealised the life-
force, cease even before the approach of old age.

54. If a person is born at a time when the age-limit
is 80 years and he dies at 80 owing to the exhaustion of the
potential force of his reproductive Kamma, his death is
due to the simultaneous expiration of both age and Kamma.

55. There are powerful actions which suddenly cut
off the force of the Reproductive Kamma even before
the expiration of the life-term. A more powerful oppo-
sing force, for instance, can check the path of a flying
arrow and bring it down to the ground. Similarly, a
very powerful Kammic force of the past is capable of
nullifying the potential energy of the dying reproductive
(janaka) thought-moment, and thus destroy the life of a
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being. Thedeath of Devadatta was due to an upacchedaka
Kamma which he committed during his lifetime.

The first three types of death are collectively called
kdlamarana (timely death), and the last one is known as
akalamarana (untimely death).

An oil lamp, for instance, may be extinguished owing
to any of the following four causes—namely, the exhaustion
of the wick, the exhaustion of oil, simultaneous exhaustion
of both wick and oil, and some extraneous cause like the
gust of a wind. Death of a person may similarly be
caused by any of the afore-said four ways.

56. As a person is about to die a good or bad action
may present itself before his mind’s eye. It may be
either a meritorious or a demeritorious Weighty action
(Garuka Kamma), such as jhanas (ecstasies) or parricide
etc. They are so powerful that they totally eclipse all
other actions and appear very vividly before the mental
eye. If there is no Weighty action, he may take for his
object of the dying thought a Kamma done or remembered
immediately before death (dsanna Kamma).

If it is a past action, strictly speaking, it is the good
or bad thought, experienced at the moment of performing
the action, that recurs at the death-moment.

57. Kamma nimitta is any sight, sound, smell, taste,
touch or idea which was obtained at the time of the
commission of the Kamma, such as knives in the case of a
butcher, patients in the case of a physician, flowers in the
case of a devotee, etc.

§8. By gati nimitta is meant some sign of the place
where he is to take birth, an event which invariably happens
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to dying persons. When these indications of the future
birth occur, and if they are bad, they can be turned into
good. This is done by influencing the thoughts of the
dying person, so that his good thoughts may now act
as the proximate Kamma and counteract the influence of
the Reproductive Kamma which- would otherwise affect
his subsequent birth.

These pymbols of one’s destiny may be hellish fires,
forests, mountainous regions, mother’s womb, celestial
mansions, etc.

The Kamma is presented to the mind-door. Kamma-
nimitta may be presented to any of the six doors according
to circumstances. Gati-nimitta, being always a physical
sight, is presented to the mind-door as a dream.

59. Taking one of the afore-said objects, a
thought-process runs its course even if the death be an
instantaneous one. It is said thateven the fly whichis
crushed by a hammer on the anvil also experiences such a
process of thought before it actually dies.

Let us imagine for the sake of convenience that the
dying person is to be reborn in the human plane and
that his object is some good Kamma.

His bhavanga consciousness, interrupted,- vibrates for
one thought-moment and passes away. Thereafter the
mind-door apprehending consciouspess (manodviravaj-
jana) arises and passes away. Then comes the psycholo-
gically important stage—javana process-which here runs
only for five thought-moments by reason of its weakness,
instead of the normal seven. As such it lacks all reproduct-
ive power, its main function being the mere regulation of
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the new existence—abhinavakarana. The object in the pre-
sent. case being desirable, the consciousness he experiences
is a moral one-—automatic or prompted, accompanied by
pleasure, and associated with wisdom or as the case may be.
The tadalambana consciousness which has for its function
a registering or identifying for two moments of the object
s0 . perceived may or may not follow. After this occurs
death consciousness (cuti citta), the last thought-moment
to be experienced in this present life. (See Diagram XI).

There is a misconception amongst some that the
subsequent birth is conditioned by this last decease-
thought. What actually conditions rebirth is not this
decease-thought, which in itself has no special function
tc perform, but that which is experienced during the
javana process.

With the ceasing of the decease—consciousness death
actually occurs. Then no material qualities born of
mind and food (cittaja and aharaja ripa) are produced.
Only a series of material qualities born of heat (utuja)
goes on till the corpse is reduced to dust.

Now, immediately after the dissolution of the decease
consciousness (cuti citta) there arises in a fresh existence
the relinking consciousness (patisandhi viiiidna). This is
followed by sixteen bhavanga thought-moments. Thereafter
the mind-door apprehending consciousness (manodvarivaj-
jana) arises to be followed by seven javana thought-
moments, developing a liking to the fresh existence (bhava
nikanti javana). Then the bhavanga consciousness arises
and perishes and the stream of consciousness flows on
ceaselessly. (See Diagram XII:

60. In the case of Formless realms there is no heart-
base (hadayavaithu). .
i
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(Citta—Santati

1S. Icc® evamh gahitapatisandhikdnarh pana pati-

fe.

1S.

sandhinrodhdnantaratoppabhuti tam’ evilam-
banamirabbha tad’ eva cittarh yava cuticittup-
pada asati vithicittuppade bhavassangabhavena
bhavangasantatisankhatarh manasarh abbhoc-
chinnam nadi soto viya pavattati. Pariyosaneca
cavanavasena cuticittarn hutva nirujjhati.
Tato paraii ca patisandhddayo rathacakkarh
iva yathakkamam eva parivattanta pavattanti.

Patisandhibhavangavithiyo cuti ¢’ eha tatha
bhavantare

Puna patisandhibhavangam iccayar
parivattati cittasantati

Patisankhaya pan’ etamaddhuvam adhigantva

padamaccutarin  budha

Susamucchinnasinechabandhana samamessanti

ciraya subbata.

Iti Abhidhammatthasangahe Vithimuttasan-
gahavibhago nidma Paficamo Paricchedo.

The Stream of Consciousness

So, to those who have thus got rebirth, imme-

drately after the cessation of the relinking (consciousness)
(61), a similar consciousness, depending on the same
object, flows on, in the absence of a thought-process,
uninterruptedly like a stream (62), until the arising of the
decease-consciousness (63). Being an gssemtial factor of
life, this consciausness is known as bhavarnga. Atthe end,
in the way of dying, it arises as decease-consciousness
(64) and perishes. Thereafter the relinking-consciousness
and’ others, revolving according to circumstances, like a
wheel, cohntinue to exist.
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§ 16. Just as here so again in the subsequent exis~
tence there arise relinking—consciousness,. life-continuum,
thought-processes, and decease-consciousness. Again with
rebirth and life-continuum this stream of consciousness
turns round.

The enlightened, disciplining themselves long, under-
standing the impermanence (of life), will realise the Death-
less State!, and, completely cutting off the fetters of attach-
ment, attain Peace.?

Thus ends the fifth chapter of the Compendium of
Abhidhamma, known as the Analysis of the Process—freed
section.

Notes:—

61. Patisandhi, Bhavanga, and Cuti consciousness of
one particular existence are identical as they have the
same object. The mental states in each of these thrée are
the same. They differ only in name and in Function
Immediately after the rebirth-consciousness bhavanga-
consciousness arises. During lifetime, whenever no
thought-processes arise, this bhavanga consciousness
exists. One experiences innumerable bhavanga thought-
moments in the course of one’s lifetime.

62. Note the Pali phrase nad1 soto viya.

63. Cuti citta or decease-consciouspess, which one
experiences at the moment of death, is similar to the
patisandhi citta and bhavanga citta of that particular life.

64. Immediately after the decease consciousness there
arises in a subsequent rebirth the relinking or rebirth con-
sciousness (patisandhi citta), at the moment of conception.
1. Le., Nibbana.

2. le. Nibbgna-clement without a substratum (nirupadisesa

Nibbana-dhatu.
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Diagram XI
DYING THOUGHT-PROCESS !

Cuticitta Vithi
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1. Sometimes bhavanga (life-continuum) occurs between
retention and decease. At times decease takes place
immediately after javana without retention,
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CHAPTER VI
INTRODUCTION

THE first five chapters of the Abhidhammattha Sangaha
deal with the 89 and 121 types of consciousness, 52 mental
states, various thought-processes in the course of one's
lifetime and at rebirth, 31 planes of existence, and classifi-

cation of Kamma. In one sense they form one complete
book.

The remaining four chapters are devoted to Ripa
(matter), Nibbana, Paticca-Samuppada (the Law of
Dependent Arising), Patthdana Naya (Causal Relations),
Categories of good and evil, Mental Culture, Path of
Purity, and Great Attainments.

The sixth chapter is confined mainly to Ripa and
Nibbana.

Twenty-eight species of Riipa are enumerated. What
they are, how they arise, persist, and perish are also explain-
ed. Ripa is the third Paramattha mentioned in the
Abhidhamma and is one of the two composite factors of
this so-called being—the other being Niama (mind). As
Nima, so Ripa too has béen microscopically analysed.But
no logical definition of Riipa is found either in the Text
or in the Commentaries.

Riipa is derived from \ rup, to break up, to perish
(nésa).

According to the Vibhavini Tikd, Rupa is that which
transforms or assumes a different mode owing to the
adverse physical conditions of cold, heat, etc. (sitonhadi
virodhippaccayehi vikdram apajjati).

280
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From a Buddhist standpoint Riipa not only changes
but also perishes (khaya, vaya). It endures only for
Seventeen thought-moments. Ripa changes so rapidly
that one cannot strike an identical place twice.

Ripa is also explained as that which manifests itself
(\/ rup-pakdsane).

Scholars suggest various renderings for Rupa. It
is generally rendered by ‘form‘ ‘body’, ‘matter’, ‘corporea-
lity’, etc. Meanings differ according to the context. One
particular meaning is not universally applicable.

From a philosophical standpoint, ‘matter’ is the
nearest equivalent for Ripa although scientists too
find it difficult to define matter.

It should be noted that the atomic theory prevailed
in India in the time of the Buddha. Paraminu was the
ancient term for the medern atom. According to the
ancient belief one ratharenu consists of 16 tajjaris, one
tajjari, 16 anus; one anu, 16 paramanus. The minute
particles of dust seen dancing in the sunbeam are called
ratharenus. One paraminu is, therefore, 4096th part of
a ratharenu. This paraminu was considered indivisible.

With His supernormal knowledge the Buddha analysed
this so-called paramanu and declared that it consists of
paramatthas—ultimate entities which cannot further be
subdivided.,

The paramatthas are pathavi, apo, tejo, and vayo.
One must not understand that these elements are earth,
water, fire and air as some Greek thinkers believed in the
past.
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Pathavi means the element of extension, the substratum
of matter. Without it objects cannot occupy space. The
qualities of hardness and softness which are purely relative
are two conditions of this particular element. It may be
stated that this element is present in earth, water, fire and
air. For instance, the water above is supported by water
below. It is this element of extension in conjunction with
the element of motion that produces the upward pressure.
Heat or cold is the tejo element, while fluidity is the &po
element.

Apo is the element of cohesion. Unlike pathavi it is
intangible. It is this element that makes scattered particles
of matter cohere and gives rise to the idea of ‘body’. When
solid bodies are melted this element becomes more promi-
pent in the resulting fluid. This element is found even in
minute particles when solid bodies are reduced to powder.
The element .of extension and cohesion are so closely
interrelated that when cohesion ceases extension disappears.

Tejo is the element of heat. Cold is also a form of
tejo. Both heat and cold are included in tejo because
they possess the power of maturing bodies. Tejo, in other
words, is the vitalizing energy. Preservation and decay
are glso due to this element. Unlike the other three
essentials of matter, this element has the power to regene-
rate matter by itself.

Inseparably connected with heat is viyo, the element
of motion. Movements are caused by this element.
Motion is regarded as the force or the generator of heat.
“Motion and heat in the material realm correspond
respectively to consciousness and Kamma in the mental,”
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These four elements coexist and are inseparable, but
one may preponderate over another as, for instance,
pathavi in earth, apo in water, tejo in fire, and vayo in
air.

They are also called Mahabhitas or Great Essentials
because they are invariably found in all material substances
ranging from the infinitesimally small cell to the most
massive object.

Dependent on them are the four subsidiary material
qualities of colour (vanna), smell (gandha), taste (rasa),
and nutritive essence (0ja). These eight coexisting forces
and qualities constitute one material group called ‘Suddha-
tthaka Riapa kalapa—pure-octad material group’.

The remaining twenty kirds of ripa are equally impor-
tant.

It should be noted that physical life-principle (ripa
jivitindriya) and sex are also conditioned by Kamma.
Life in inorganic matter should be differentiated from life
in animate being.

The fact that rupas arise in four ways such as Kamma,
mind, seasonal phenomena and food will be a novel idea
to modern thinkers. All these four souices can, to a
great extent, be brought under one’s control.

To some extent we are responsible for the creation
of our own materia] phenomena, desirablc or undesirable.

The accumulated Kammic tendencies cerated by
persons in the course of their previous lives, play at times
a greater role than the hereditary parental cells and genes
in the formation of physical characteristics.

The Buddha, for instance, inherited like every other
person, the repreductive cells and genes from His parents,
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But physically there was none comparable to Him in His
long line of honourable ancestors. In the Buddha’s own
words, He belonged not to the royal lineage, but to that
of the Aryan Buddhas, He was certainly a superman,
an extraordinary creation of His own Kamma.

According to the Lakkhana Sutta (D. N. No. 30) the
Buddha inherited these exceptional features, such as the
32 major marks, as the result of His past meritorious deeds.
The ethical reason for acquiring each physical feature
is clearly explained in the Sutta.

In the sixth chapter only a few lines have been devoted
to thefourth paramattha—Nibbana——the summum bonum
of Buddhism. But the path to Nibbana has been described
in detail in the ninth chapter.

The seventh chapter enumerates all ethical states and
classifies them into various groups.

The two most profound philosophical teachings of
Buddhism-namely, the Law of Dependent Arising (Paticca-
Samuppada) and the twenty-four Causal Relations
(Patthé@na) are described in the eighth chapter.

The last chapter is the most important and the most
interesting as it deals with Mental Culture (bhavana)
and Emancipation, the quintessence of Buddhism.

To understand the intricacies of Abhidhamma one
should critically read and re-read the Abhidhammattha
Sangaha patiently and carefully, pondering at the same
time on the profound teachings embodied therein.

One who understands the Abhidhamma well can
fully comprehend the Word of the Buddha and thereby
realise one’s ultimate goal,
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CHAPTER VI
RUPA—SANGAHAVIBHAGO

Ettavatd vibhattd hi sappabhedappavattika
Cittacetasikd dhamma rupandani pavuccati

Samuddesa vibhagd ca samutth@nd kaldpato
Pavattikkamato c’ati paficadhi tattha sangaho.

Cattiri mah@bhiitani, catunnaft ca mahi-
bhitanarh upadiya ripan’ ti dvidham’petarh
riparh ekddasavidhena sangaharh gacchati.
Katham?
Pathavidhatu, apodhatu, tejodhdtu, vayodhatu
bhutardparm nama.

Cakkhu, sotam, ghaparh, jivhd, kdyo, pasida-
rapam nama.

Ruapam, saddo, gandho, raso, dpodhatuvajjitarn
bhitattayasankhitamh photthabbail ca gocarari-
parh nima.

Itthattarh, purisattarh bhavarapam nima.
Hadayavatthu hadayarapam nama.
Jiyitindriyai jivitardpam nama.
Kabalikdro aharo 3harariipam nama.

Iti ca afthdrasavidhamp’ etarh sabhavaripam,

salakkhanartiparh nipphannaripam riiparipam,

sammasanartipanti ca sangaham gacchati.
285
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(8) Akasadhatu paricchedarapam nama.
(9) Kayaviiifatti vaciviiinatti viiifattiripam nima.

(10) Rapassa lahutd mudutd kammaiiata viiinatti-
dvayam vikarariparh nama.

(11) Rupassa upacayo santati jarata aniccala
lakkhanariparh nima.

JatirGpam’ cva pan’ ettha upacayasantatini-
mena pavuccati’ ti ekddasavidhamp® ectam rupar attha-
visatividharh hoti sarGpavasena.

Katham ?

Bhiitappasadavisaya bhavo-hadayam’ icca’ pi
Jivitahdrarpehi attharasavidhar tatha.

Paricchedo ca viiliatti vikdro lakkhananti ca
Anipphannd dasa c'ati atthavisavidham bhave.

Ayam’ ettha ripasamuddeso.



CHAPTER VI
ANALYSIS OF MATTER

Introductory

§ 1. Having thus far described the consciousness
and mental states in accordance with their classes (1) and
processes (2), matter will now be dealt with.

With respect to enumeration (3), divisions (4), ari-
sings (5), groups (6) and the mode of happening (7), the
compendium of matter therein is fivefold.

Enumeration of matter (samuddesa)

§ 2. Matter is twofold—namecly, the four great
Essentials (8) and material qualities derived from them
(9). These two constitute eleven species.

How?

(1) Essential material qualities—the element of
extension (10), the element of cohesion (11), the clement
of heat (12), and the element of motion (13).

(2) Sensitive material qualities (14)—viz:—eye,
ear, nose, tongue, and body.

(3) Material objects (15)—viz:—form (16),
sound, odour, taste, and tangibility (17)—found
1 the three Essentials excluding the element
of cohesion.

(4) Material qualities of sex (18)—viz:—femininity
and masoulinity.
287
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(5)

(6)

(7)

ANALYSIS OF MATTER

Matcrial quality of basc—viz:—the heart-base
(19).

Material quality of life—viz:—vital principle
(20).

Material quality of nutrition—viz:—edible
food (21).

Thus these cighteen (22) kinds of material

qualities are grouped :—

(i
(i)
(iii)
(iv)
(v)
(8)

%)

(10)

(11)

according to their innate characteristics (23),
according to their rcspective marks (24),

as conditioned (25).

as changeable (26),

as (fit for) contemplation (27).

Limiting material quality—viz:— the element
of space (28).

Communicating material quality (29)—viz:—
bodily intimation and vocal intimation.

Mutable material qualities (30)—viz:—material
lightness (31), softness (32), adaptability (33).
and the two forms of intimation.

Characteristics (34) of material qualities— viz:-
material productivity, continuity, decay and
impermanence.

Here by productivity and continuvity are
meant the material quality of birth.
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Thus the eleven kinds of material qualities
are treated as twenty-eight according to their
intrinsic properties.

How (twenty-eight) ?

Essentials, sensory organs, objects, sex,
heart, vitality, and food—thus (matter) is
eighteen-fold.

Limitation (space), intimation, changeability
and characteristics-thus there are ten non-con-

ditioned (by kamma). In all there are
twenty-eight.

Herein this is the enumeration of matter.

Notes:—
Section 1

1. The first three chapters dealt with different types
of consciousness and mental states both concisely and
descriptively.

2. The fourth chapter was confined to 7 thought-
processes during lifetime, and the fifth chapter, to various
planes and processes of rebirth-consciousness.

3. Samuddess—i. e, the brief exposition of riipa.
4. Vibhiga—i. e., the analysis of riipa.

5. Samutthina—i. e., the arising of different con-
stituents of ripa such as eye-decad etc., caused by Kamma,
mind, seasonal phenomena, and food.

6. Kalipa—the group compositions of riipa such as

body-decad, sex—decad, ctc. o
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7. Pavattikkama—i. e., how riipas take place in
accordance with the states of existence, time, and classes
of beings.

Section 2.

8. Mahabhtlani—lit., those that have grown great.
The four great Essentials are the fundamental material ele-
ments which-are inseparable. Every material substance, ran-
ging from the minutest particle to the most massive object,
consists of these four elements which possess specific
characteristics.

9. Upaddya-r0pani—Derivative or secondary mate-
rial properties dependent on the Great Essentials. Like
the earth are the Essentials; the Derivatives are like trees
that spring therefrom. The remaining 24 ripas are
regarded as Derivatives.

10. Pathavi-db#itu—The pali term dhdatu means that
which bears its own characteristic marks. Element is
the closest equivalent for dhatu. Pathavi-dhatu, literally,
means the earth-element. It is so called because like the
earth it serves as a support or foundation for the other
coexisting ripas. Pathavi (Sarskrt prthivi), also spelt
pathavi,puthavi, puthuvi, puthuvi—is derived from puth,
to expand, to extend. So far, though not very satisfactory
the closest equivalent for pathavi-dhatu is ‘the element
of extension’. Without it objects cannot occupy space.
Both hardness and softness are characteristics of this ele-
ment.

11. Apo-dhitu — lit., the fluid element. Apo is
derived from\ “ap, to arrive, or from i +\/pdy, to grow,
to increase. It is ‘the element of cohesion.” According to
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Buddhism it is this element that makes different particles
of matter cohere, and thus prevents them from being
scattered about. Both fluidity and contraction are the
properties of this element. 1t should be understood that
cold is not a characteristic of this element.

12. Tejo-dhitu — lit., the fire—element is explained as
‘the element of heat’. Tejo is derived fromy " tij, to
sharpen, to mature. Vivacity and maturity are due to the
presence of this element. Both heat and cold are the
properties of tejo. Intense tejo is heat, and mild tejo is
cold. It should not be understood that cold is the
characteristic of apo and heat is that of tejo; for, in that
case, both heat and cold should be found together as
dpo and tejo coexist.

13. Vayo-dhatu—lit., ‘the air-element’, is explained
as the element of motion. Vayo is derived from | vay, to
move, to vibrate.  Motion, vibration, oscillation, and
pressure dre caused by this element.

14. Pasida-rdpa — They are the sensitive parts
of the five organs — eye, ear, nose, tongue, and body.
They tend to clarify the coexisting material qualities.
The perceptible physical eye, for instance, is the sasam-
bhdra cakkhu or composite eye, which consists of the
four bhutarupas, four upadarapas (colour, odour, taste,
and sap), and jivitindriya (vitality). The sensitive part
which lies at the centre of the retina and which enables one
to see objects is the cakkhu-pasada. This is the basis of
the eye-consciousness (cakkhu-viiifiana) and becomes the
instrument for the eye-door thought-process (cakkhu-
dvaravithi). The desire to see tends to develop the sense
of sight. The eye, therefore, consists of ten material
qualities of which pasada is one.
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The other pasddariipas should be similarly understood.

The Pasadaripas of ear, nose, and tongue are in their
respective centres; the kdyapasadaripa is diffused through-
out the body except on hair, on the tips of nails, and in
withered skin.

15. Gocararupa—The sense-fields which serve as
supports for the sense-cognitions to arise.

16. ROpa—Both colour and shape are implied by this
term.

17. Photthabba—owing to its subtlety, the element of
cohesion (apo) cannot be felt by the sense of touch. Only
the other three Fundamental Elements are regarded-as
tangible. In water, for instance, the cold felt is tejo,
the softness is pathavi, and the pressure is vayo. One
cannot touch dpo as its property is cohesion.

See Compendium. p. 155, n. 6.

18. Itthattarh purisattarth — also termed itthindriyarm,
purisindriyarh — are collectively called in the abbreviated
form bhavaripa, the state by means of which masculinity
and femininity are distinguished.

19. Hadayavatthu — The seat of consciousness.
Dhammasangani omits this +ripa. In the Atthasalini
hadayavatthu is explained as cittassa vatthu (basis of
consciousness).

It is clear that the Buddha did not definitely assign
a specific seat for consciousness as He has done with the
other senses. It was the cardiac theory (the view that heart
is the seat of consciousness) that prevailed in His time,
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and this was evidently supported by the Upanishads. The
Buddha could have accepted this popular theory, but He
did not commit Himself. In the Patthina, the Book
of Relations, the Buddha refers to the basis of conscious-
ness in such indirect terms as “yarh rQparh nissiya”
‘“‘depending on that material thing”, without positively
asserting whether that ripa was either the heart (hadaya)
or the brain. But, according to the views of commenta-
tors like Venerable Buddhaghosa and Anuruddha, the
seat of consciousness is definitely the heart. It should be
understood that the Buddha has neither accepted nor
rejected this ancient popular cardiac theory.

See Compendium p. 156, n.1. and p. 277.

20. jtvitindriya—There is vitality both in mind
and in matter. Psychic life, which is one of the fifty-two
mental states (cetasikas) and physical life, which is one
of the twenty-eight riipas, are essential characteristics of this
so-called being. Psychic life is one of the seven universals
and physical life is associated with almost every material
group except in dead matter. Simultaneous with the arising
of the rebirth-consciousness, physical life also springs up
together with the initial material groups. Jivita is quali-
fied by indriya because it has a dominating influence over
other co-adjuncts in vivifying them.

21. Kabalikiro Ahiro — So called because gross food
is taken in by making into morsels. Here dhdra means
nutritive essence (0ja) which sustains the physical body.
In the statement—sabbe sattd aharatthitikd, all beings
live on food—ahdra means a condition (paccaya).

22. Eighteen—4 + 5 + 4 (tangibility excluded), 2+ 1+ 1
+1=18.
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23. Sabhiivardpa — With respect to their own
peculiar characteristics such as hardness, fluidity, etc.,

24. Salakkhaparipa—So called because they arise
with the inherent general marks of impermanence (anicca),
suffering (dukkha) and soullessness (anatta).

25. Nipphannarfipa — i. e,, produced by Kamma,
mind, etc.

26. Rpypardpa — Here the first term riipa is used

in its etymological sense, i. e., changeableness, as in the
Pili phrase—dukkha-dukkha.

27. Sammasanaripa—Because it enables one to employ
them as objects fit for contemplation or insight.

28. Akisadhdtu—Ceylon Commentators derive dkasa
from & + |\ kas, to plough. Since there is no ploughing
as on earth space is called dkasa. According to Sarhskrt akasa
is derived from & +1 7kds to view, to recognize. In Ledi
Sayadaw’s opinion it is derived from & +1 kas, to shine,
to appear. Akasaisspace, which in itselfis nothingness.
As such it is eternal. Akasa is a dhitu in the sense of a
non-entity (nijjiva), not as an existing element like the four
Essentials. By dkisa, as one of the 28 riipas, is meant not
so much the outside space as the intra-atomic space
that ‘limits’ or separates materjal groups (riipakalipas).
Hence in Abhidhamma it is regarded as a ‘paricchedaripa’.
Although dkdsa is not an objective reality, as it is invariably
associated with all material units that arise in four ways,
Abhidhamma teaches that it, too, is produced by the same
four causes such as Kamma, mind, seasonal changes,
and food. Simultaneous with the arising and perishing of
the conditioned ripas, dkisa riipa also arises and perishes.

See Compendium. p. 226.
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29. Vidgiatti is that by means of which one commu-
nicates one’s ideas to another and one understands an-
other’s intentions. It is done both by action and speech—
kayavififiatti and vacivififiatti. The former is caused
by the ‘air-element’ (vayodhatu) produced by mind
(cittaja); the latter by the ‘earth-element’ produced by
the mind. The duration of Viiifiatti is only one thought-
moment.

30. VikararGpa—Changeability of ripa.

31. Lahutd denotes physical health, and is compara-
ble to an, iron~rod heated throughout the day.

32. Mudut3 is comparable to a well-beaten hide.

33. Kammafifiatd is opposed to the stiffness of the
body, and is comparable to well-hammered gold.

34. LakkhaparOpa — So called because they assume
distinguishable characteristics at different stages such as
arising (uppada), static (thiti) and dissolution (bhanga).

Upacaya means the first heaping—up or the first arising.
Here ‘upa’ is used in the sense of first. The arising of the
first three decads — kdya, bhava, and vatthu — at the
very moment of conception is regarded as upacaya.
The subsequent arising of the three decads from the
static stage of rebirth-consciousness throughout lifetime is
regarded as santati. Both upacaya and santati are
sometimes treated as jati——birth. Then the number of
ripas amounts to 27 instead of 28.

The lifeterm of conditioned ripa is normally 17
thought-moments or 51 minor thought- instants.!

1. According to commentators during the time occupied by a flash
of lightning billions of thought-moments may arise.
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The first thought-moment is like the upacaya, the
last thought-moment is like the aniccata, the interme-
diate 15 are like the jaratd. Aniccatd is the dissolution
of ripa.

Strictly speaking, there are only three lakkhanariipas,
viz: birth, growth-decay, and death. Aniccata is synony-
mous with marana (death). The entire interval between
birth and death constitutes decay or development.

With the exception of the five ripas—namely, two
vififiattis, jati, jara, and aniccati, all the remaining 23 riipas
last for 17 thought-moments.

Ripavibhigo

§ 3. Sabbafi ca pan’ etarh ahetukam sappaccayar,
sdsavam, samkhatarh, lokiyam, kamavacararh, aniramma-
nam, appahatabbam’ eva’ ti ekavidharh pi ajjhattikabahi-
radivasena bahudha bhedarh gacchati.

Katham ?

Pasddasankhatarh paficavidham pi ajjhattikar@ipath
nima; itaram bahirariipam.

Pasddahadayasankhatann chabbidham pi vatthuri-
pamh nima; itararh avatthurtipam.

Pasadaviiifiattisankhatarh sattavidham pi dvarartpar,
ndma; itarath advarariipam.

Pasadabhavajivitasankhatarh atthavidham pi indriya
riparh nama ; itararh anindriyaripam.
Pasadavisayasankhatarh dvadasavidham’ pi oldrikaru-

pam, santike ripam, sappatighariparh ca; itarath sukhu-
marlipam, dire ruparh, appatigharipam.
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Kammajam upadinnariiparh; itararh anupadinnari-
pam.

Ripdyatanarh sanidassanaripam; itaram anidassana-
riipam.

Cakkhadidvayarh asampattavasena, ghanadittayarh
sampattavasena’ ti“paficavidham pi gocaraggihikarupam;
itararh agocaraggahikartipam.

Vanno, gandho, raso, oja, bhutacatukkafic’ ati
atthavidham pi avinibbhogariiparh; itarar vinibbhogaru-
par.

Icc’ evam’ atthavisati vidham pi ca vicakkhana

Ajjhattikadibhedena vibhajanti yatharaham.
Ayam’ ettha rupavihago.

Classification of Matter

§ 3. Now all this matter divides itself into various
categories as follows:—

Rootless (35)

Causal (36)

With Defilements (37)
Conditioned (38)

Mundane (39)

Pertaining to the Kama-Sphere (40)
Objectless (41)

Not to be eradicated (42)

©NOL AW~

Matter is thus onefold. When conceived as personal,
external and so forth matter becomes manifold.
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How?

The five kinds of sensitive material qualities are
personal (43): the rest are external.

The six kinds, comprising the sensitives and the
heart, are material qualities with basis (44); the rest are
without a basis.

The seven kinds, comprising the sensitives and (the
two) media of communication, are material qualities with a
door (45); the rest are without doors.

The eight kinds , comprising the sensitives, sex—
states, and vitality, are material qualities with a controlling
faculty (46); the rest are without a controlling faculty.

The twelve kinds, comprising the sensitives and sense-
objects-(7)! are gross (47), proximate. and impinging
material qualities; the rest are subtle, distant, and non-
:mpinging.

Material qualities born of Kamma are ‘grasped at’
(48); the others are ‘not grasped at .

Object of form is visible: the rest are invisible.

Eye and ear, as not reaching ( the object), and nose,
tongue and body as reaching (the object), are five kinds
of material phenonena that take objects (49); the others
do not.

Colour, odour, taste, sap (50) and the four Essentials
are the cight kinds (51) of material phenomena that are
inseparable; the rest are separabie.

1. Because “tangibility” comprises the three elements, excluding dpo.
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Summary

Thus the wise aualyse, accordingly, the 28 kinds with
respect to ‘personal’ and so forth.

Herein this is the analysis of Matter.

Section 3

35. Ahetukath — Because they are not associated
with the roots lobha, dosa, etc.

36. Sappaccayath — Because they are related to the
causes—Kamma, citta, utu, and ahara.

37. Séisavarh — Since they serve as objects for Defile-
ments.

38. Sankhatarh — Because they are conditioned by
the four causes, Kamma, citta, etc.

39. Lokiyamh — Because they are connected with the
world of the Five Aggregates of Attachment (paficupada-
nakkhandhaloka). There is no supramundane ripa.

40. Kamaivacaramh — Because they come within the
range of sensual objects.

41. Anarammapam — As they themselves do not
perceive objects. It is the mind that perceives objects
through the senses. Riipas serve as sense—objects.

42. Appahatabbath — Because there is no gradual
eradication of matter like passions. ‘Indestructibility’ of
matter is not implied by this term.

43. Ajjhattikath — Belonging to the so-called self.
The five sensitive organs are essential for living beings.
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‘Without them they are inanimate logs. They serve as
doors to the mind.

44. 1. e, they serve as seats of consciousness.

45. They serve as doors to moral and immoral actions,
mind and mental states, deeds and speech.

46. They are so called because they possess a control-
ling power in their respective spheres. The physical eye,
for instance, is composed of ten material qualities;
but it is the sensitive eye (cakkhupasadariipa) that con-
trols the remaining nine. The remaining pasadariipas
should be similarly understood. The state of sex controls
masculinity and femininity. Like the captain of a ship
it is vitality that controls riipas.

47. Olarikath — Because of their importance both
subjectively and objectively. They are regarded as
santike (near) because of their receptivity. Owing to
the grossness and nearness both sensitive organs and
sense-objects mutually strike each other. Hence they
are called sappatigha, lit., ‘with striking’.

See Compendium p. 159, n. 4.

48. Upadinnath — The first 18 kinds of rapa born of
Kamma are grasped by craving and false view.

49. Gocaraggghikaripath — They are so called
because they take external objects as pasture. According
to the Abhidhammattha Sangaha, sight and sound are re-
garded as objects that do not approach the eye and ear res-
pectively as in the case of bodily contacts etc. Both eye and
ear cognize distant objects without any direct approach. In
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the case of other objects they directly contact the sense-
organs. For instance, taste must directly touch the
tongue. So are the other two objects. This may be
the reason, irrespective of the wave theory, why the
author distinguishes between senses that reach, and do
not reach, the objects.

See Compendium, p. 160.

50. Oja, as a rupa in itself, has the power of
producing other riipas as well.

51. As a rule these eight riipas are bound together.
The four Essentials are inseparable and so are the other
four Derivatives. Hence they are also termed ‘suddhat-
thaka’ (‘pure octad’) and ‘ojatthaka’ (‘with oja as the
eighth’) The growth of inanimate matter is also due to
the presence of this universal Oja.

Rupasamutthana—Naya

§ 4. Kammar, cittarh, utu, dhdro C’ati cattiri
ripasamutthdnini nima.

Tattha kdmavacaram rapavacaram ci ti paficavisati-
vidham pi kusalikusalakammamabhisankhatarh ajjhat-
tika-santine ~ kammasamutthdnariparh  patisandhim’
upadaya khane khane samufthapeti.

Ariipavipakadvipaficavifilanavajjitath paficasattativi--
dham pi cittarh cittasamutthanariiparh patham: bhavashgam
upadiya jayantam’ eva samutthapeti.

Tattha appandjavanarh iriydpatham’ pi sanndmeti.
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Votthapanakamavacarajavanabhifiid pana vififiattim’
Pi samutthapenti.

Somanassa-javandni pan’ ettha terasa-hasanam pi
janenti.
Situphotu-samaiifiata tejo-dhatu-thitippatta’va utusa-

mutthdnaripar ajjhattaii ca bahiddhia ca yatharahar
samutthdpeti.

Oja-sankhdto aharo ahdrasamutthanariparn ajjho-
harapkaile thanappatto’ va samutthépeti.

Tattha hadaya-indriyaripani kammajan’ eva,
vifilattidvayarh cittajam’ eva, saddo cittotujo, lahutadit-
tayamh utucittdharehi sambbhoti.

Avinibbhogariipdni ¢’ eva &dkasadhdtu ca catihi
sambhitini. Lakkhanariipini na kutoci jayanti.

Attharasa pannarasa terasa dvadasati ca
K.ammacittotukdharajani honti yathdkkamam

Jadyamanadiripanarm sabhavatta hi kevalar
Lakkhanani na jayanti kehici’ ti pakasitam.

Ayam’ ettha riipasamutthiananayo.

The Arising of Material Phenomena (52)

4§ 4. Material phenomena arise in four ways, viz:—
(1) Kamma, (2) Mind, (4) Seasonal conditions, and
(4) Food.
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(1) Material Phenomena arising from Kamma (53)

Therein, the twenty-five types of moral and immoral
Kamma, pertaining to the Kama and Rapa Spheres,
produce, in one’s own continuity, duly constituted material
phenomena born of Kamma, at every moment, commen-
cing from conception.

(2) Material phenomena arising from Mind (54)

‘The seventy-five types of consciousness, excluding
the Formless Resultants and the twice fivefold cognitives
produce mind-born material phenomena, from the first
moment of life-continuum just as it arises.

Therein the ecstatic Javanas regulate the bodily
postures. But the Determining Consciousness, Javanas
of the KAma Sphere, and super-knowledge consciousness
produce also (bodily and vocal) media of communication.
Herein the thirteen pleasurable Javanas produce laughter
too.

(3) Material Phenomena arising from Seasonal
conditions (55)

The Tejo-clement, which comprises both cold and
heat, on reaching its static stage, produces. according to
circumstances, both  internal and external material
phenomena, resulting from seasonal conditions.

(4) Material Phenomena arising from Food (56)

Food, known as nutritive essence, during assimilation
on reaching its static stage, produces material phenomena

resulting from food.
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Therein the heart and the (eight) material Faculties
are born of Kamma. The two media of communication
are born only of mind. Sound is born of mind and
seasonal conditions. The triple qualities of lightness and
so forth arise from seasonal conditions, mind, and food.
The inseparable material qualities and the element of space
arise from four causes. Characteristic material qualities
do not arise from any cause.

Eighteen, fifteen, thirteen, and twelve arise respectively
from Kamma, mind, seasonal conditions, and food.

The characteristic marks of matter that arise and so

forth are not produced by any cause, they say, since they
are wholly intrinsic.

Notes:—

52. Ripasamutthina — Buddhism does not attempt
to solve the problem of the ultimate origin of matter.
It takes for granted that matter exists and states that
ripa develops in four ways.

53. Kammaja — Strictly speaking, by Kamma are
meant past moral and immoral types of consciousness. It
is only those classes of consciousness pertainingto the
Kiama and Ripa-Spheres that tend to produce riipa.
They are 12 types of immoral consciousess, 8 types of moral
consciousness, and the 5 moral ripa jhanas. A moral or
immoral birth-reproductive Kamma generated at the dying
moment of a person conditions the rebirth-consciousness
(patisandhicitta) in a subsequent birth. Simultaneous
with the arising of the rebirth-consciousness, riipas,
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conditioned by past Kamma, spring up at every iastant,
like the flame of a lamp, up to the 17th thought-moment
reckoned from the dying moment of the person.

At the very moment of conception there arise, as a
result of the reproductive Kammic force, three dasakas or
‘decads’—namely, the kdya, bhidva, and vatthu—body, sex
and base decads. The body decad is composed of the
four elements, four derivatives, vitality and the Kdyapasada.
The sex-decad and the base-decad are similarly consti-
tuted.

§4. Cittaja — Mind, the invisible but more powerful
composite factor of the so-called being, has the potentiality
to produce riipa. In other words, good and bad thoughts
produce desirable and undersirable material phenomena.
This is apparent from the physical changes that result
from thoughts generated by a person. According to
Abhidhamma, it is from the arising moment of the first
Bhavanga, that is, immediately after the. rebirth-
consciousness, that material phenomena arising from
mind spring up. The rebirth-consciousness does not
produce mind-born ripas since Kamma does that function
and since it is a newcomer to the fresh existence. No
mind-born rupas arise at the static and perishing thought-
moments as they are weak. The ten sense—cognitives lack
the potentiality to produceripa. The four Ariipa Vipaka
Jhanas do not produce riipa as they are developed
through non-attachment to ripa.

It is stated that Jhina factors are essential to produce
mind-born ripa. One who possesses Jhanas can there-
fore produce powerful ripas which would enable him to

live even without edible food. The mentally alert gg
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not lack vitality. One who experiences Nibbanic bliss
could live without any food for a considerable period.
For instance, the Buddha fasted 49 days immediately
after His Enlightenment.

Of the 75 types of consciousness, 26 Javanas (10 ripa
kusala and kriya + 8 ariipa kusala and kriya and 8 lokut-
taras) could produce abnormal bodily movements such
as passing through the air, diving into the earth, walking
on water, etc.

Here the Determining consciousness is the mind-door
consciousness (manodvarivajjana). Kamajavanas (29) are
the 12 akusalas, 1 hasituppada, and 16 sobhana kusala
and kriya; and Abhiiifia cittas are the two fifth jhana kusala
and kriya, accompanied by equanimity and connected with
knowledge.

13 pleasurable javanas are the 4 akusalas and 8
sobhana kusalas and kriyas, accompanied by pleasure,
and I hasituppada.

Worldlings, when laughing or smiling, experience the
four akusalas and four sobhanas; Sekhas, the types of
consciousness excluding the two akusalas accompanied
by misbelief; Arabants, the four kriyas and one hasitup-
pidda. The Buddhas smile only with the four sobhana
kriyas.

55. Utuja — It was stated earlier that Kamma
produces, at the moment of rebirth, three decads —
kdya, bhiava, and vatthu. The internal tejo element,
found in these three groups, combined with the external
tejo element, produces material phenomena caused by
scasonal conditions at the static stage of the rebirth-
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consciousness. At thc genesis stage Kamma-born tejo
element takes the place of mind -born tejo clement.

It is clear that the term utu has been used in the
sense of tejo which constitutes both heat and cold.
Strictly speaking, it is the internal and external tejo
elements which produce ripa. It should be understood
that rdpas, produced by climatic conditions, are also
included in the utuja class.

56. Ahdraja — By Ahdra are meant the nutritive
essence present in physical food and the sap (0ja) contain-
ed in the material groups born of Kamma, mind, and
seasonal conditions. The internal 0ja, supported by the
external nutritive essence, produces riipa at the static
stage which endures for 49 minor thought- instants.
Ripas arise when the oja diffuses the body. Internal
sap is alone incapable of producing ripa without the
aid of external nutritive essence.

Hadaya and 8 Indriya riipas (= eye, ear, nose, tongue,
body, masculinity, feminity, and vitality ) are wholly
produced by Kamma. Thus jivitindriya or the life-
principle present in animate beings such as men and
animals should be differentiated from the inanimate life
of plants and inorganic substances, as they are not the
inevitable results of Kamma.

They do possess a certain kind of life different from
human beings and animals.

Akdsa — It is interesting to note that this intra-atomic
space is caused by all the four causes.
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Sadda — Articulate sounds are caused by mind;
inarticulate sounds are caused by utu. Musical notes
caused by men are produced by utu, conditioned by mind.

Kammaja = 18. They are: — inseparables 8 + Space
I + Heart 1 + Controlling faculties 8.

Cittaja = 15. They are: — Mutables 5 + Sound | +
Inseparables 8 + Space 1.

Utuja = 13. They are :— Sound 1 + Lightness etc. 3 +
Inseparables 8 + Space 1.

Ahfraja = 12. They ate :— Lightness etc. 3 + Inse-
parables.8 + Space 1. The four Lakkhana riipas are
common to all as there is no ripa devoid of the three
instants — birth, decay, and death.

Kalipa—Yojan3

§ 5- Ekuppada ekanirodha ekanissaya sahavuttino-
ekavisati ripa-kaldpa nama.

Tattha jivitarn avinibbhogariipafi ca cakkhund saha
cakkhu-dasakan’ ti pavuccati. Tatha sotadihi saddhirh
sotadasakam, ghana-dasakam, jivha-dasakar, kdyadasa-
karh,  itthibhava - dasakam, pumbhava - dasakam
vatthu-dasakaii  c’ati  yathakkamarmh  yojetabbarh.
Avinibbhogaripam’ eva jivitena saha jivitanavakan® ti
pavuccati. Ime nava kammasamutthina-kalapa.

Avinibbhogaripam pana suddhatthakam. Tad’ eva
kayavifiiattiya saha kayaviiiiattinavakarh vaci-vififiatti
saddehi saha vaci-vififlatti-dasakamh lahutadihi saddhim



GROUPING OF MATERIA] QUALITIES 309

lahutadekadasakam  kaya-viiiatiilahutadi-dvadasakar
vaci-viiifiatti-saddalahutadi-terasakaii ¢’ati cha cittasamut-
thanakalapa.

Suddhatthakarh, saddanavakarm, lahutidekadasakarh,
sadda-lahutadidvadasakan c’ati cattiro utusamutthana-
kalapa.

Suddhatthakam, lahutidekadasakan c’ati dve ahara-
samutthana-kalapa.

Tattha suddhatthakam, saddanavakafi c’ati utu-
samutthina-kalapa bahiddha pi’ labbhanti. Avasesad pana
sabbe pi ajjhattikam’ eva.

Kammacittotukihdra-samutthdna yathakkamar
Nava cha caturo dve’ti kalapa ekavisati

Kalapanam paricchedalakkhanatta vicakkhana
Na kalapangam iccahu akasarh lakkhanani ca.

Ayam’ ettha kalapa-yojana.

Grouping of Material Qualities (57)

§ 5. There are twenty—one material groups inas-
much as they arise together (or have a common genesis),
cease together (or have a common cessation), have a
common dependence, and coexist.

Therein vitality and the (eight) inseparable material
qualities together with the eye are called the ‘eye-decad’.
Similarly the ‘ear-decad’ together with the ear and so
forth, ‘nose-decad’, ‘tongue-decad’, ‘body-decad’,
‘female-decad,’ male-decad’, ‘base-decad’, should
respectively be formed. Inseparable material qualities,
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together with vitality, are called the ‘vital-nonad’. These
nine groups are produced by Kamma.

The inseparable material qualities constitute the
‘pure bctad’. They, together with the bodily intimation,
constitute the ‘bodily intimation nonad’; together with
the vocal intimation and sound the ‘vocal intimation
decad’; together with the material qualities of lightness,
pliancy, and adaptability the ‘un-decad of lightness’ and
so forth; the do-decad of bodily intimation, lightness,
pliancy, and adaptability; and the tri-decad of vocal
intimation, sound, lightness, pliancy, and adaptability.

These six material groups are produced by mind.

The pure octad, the sound-nonad, the un-decad of
lightness, pliancy, and adaptability; the do-decad of
sound, lightness, pliancy, and adaptability—these four
are produced by seasonal phenomena.

The pure octad, and the un-decad of lightness,
pliancy and adaptability are the two material qualities
produced by food.

Of them the two material groups produced by seasonal
phenomena — pure octad and the sound nonad—are
found externally too. All the rest are strictly internal.

There are twenty-one material groups — nine,
six, four and two produced in due order from Kamma. mind,
seasonal phenomena, and food.

As space demarcates, and characteristic marks
just indicate, the wise state that they are not parts of
material groups.

Herein this is the formation of material groups.



RUPAPAVATTIKKAMO 311
Section 6
Ripapavattikkamo

§ 6. Sabbini pan’etini ripani kimaloke yatharaham
aniindni pavattiyarh upalabbhanti. Patisandhiyarh pana
sarhsedajanaf ¢’ eva opapatikanai ca cakkhu-sota-ghana-
jivha-kaya-bhava-vatthu-dasaka-sankhatani satta-dasa-
kani patubhavanti ukkatthavasena. Omakavasena pana
cakkhu-sota-ghana-bhava-dasakani kadaci pi na labbha-
nti. Tasma tesarh vasena kalapahani veditabba.

Gabbhaseyyaka-sattinamm pana kaya-bhadva-vatthu-
dasaka-sankhatani tini dasakani patubhavanti. Tatha’
pi bhava-dasakam kadiaci na labbhati. Tato param
pavattikale kamena cakkhudasakadini ca patubhavanti.

Icc’ evam patisandhim upaddaya kammasamutthini
dutiyacittam’ upadaya citta-samutthana thitikalam’ upa-
daya utusamutthdnd ojapharanam upadaya aharasamut-
thanad c'ati catusamutthana-rupa-kalapa-santati Kama-
loke dipajala viya nadisoto viya ca yavatayukam abbhoc-
chinnarh pavattati.

Maranakile pana cuti-cittopari sattarasama cittassa
thiti-kalarh updddya kammajaripani na uppajjanti.
Puretararh  uppanndni ca kammaja-ripani cuticitta-
samakalam’ eva pavattitva nirujjhanti. Tato param
cittajaharaja-ripafi ca vocchjijjhati. Tato param utusa-
mutthanaripaparampara yava mata-kalebara-sankhati
pavattanti.

Icc’ evarh matasattanarh punad’ eva bhavantare
Patisandhim upadaya tatha riupam pavattati,
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Ripaloke pana ghina-jivha-kaya-bhava-dasakani ca
ahdraja-kaldpani ca na labbhanti. Tasma tesarh patisan-
dhikale cakkhu-sota-vatthuvasena tini dasakani jivita-
navakdni ¢’ati cattiro kammasamutthdnakalapa, pava-
ttiyarh cittotusamutthini ca labbhanti.

Asafifia-sattanarh pana cakkhu-sota- vatthu-saddani
pi na labbhanti. Tatha sabbani pi cittajaripani. Tasma
tesarh patisandhikale jivitanavakam’ eva. Pavattiyafi ca
saddavajjitarn utusamutthdnaripam atiricchati.

Iccevam kamariipasaiiiii-sankhatesu tisu thanesu
patisandhi-pavatti-vasena duvidha riipappavatti veditabba.
Atthavisati kdmesu honti tevisa riipisu
Sattaras’ eva safiiiinam aripe natthi kiiici pi.
Saddo vikdro jaratd maranaii ¢’ opapattiyarh
Na labhanti pavatte tu na kifici pi na labbhati.
Ayam’ ettha rapa-pavattikkamo.

Nibbanath

§ 7. Nibbanam pana lokuttara-sannkhdtam catu-
maggaiianena sacchikdtabbarh magga-phaldnarh dlambana-
bhitarh  vdna - sankhatdya tanhaya  nikkhantatta
nibbdananti pavuccati.

Tad’etarh sabhavato ekavidham pi; saupadisesa-
nibbanadhatu anupadisesa-nibbanadhitu c’ati duvid-
ham hoti kdranapariydyena. Tatha suilfiatam animittam
appanihitam ¢’ ati tividharh hoti dkarabhedena

Padamaccutamaccantam asankhatamanuttaram
Nibbanarh iti bhasanti vinamutta mahesaye.
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Iti cittarh cetasikarh riipam nibbinam iccapi
Paramattharh pakdsenti catudhi va tathigata.

Iti Abhidhammatthasangahe riipa - sangahavibhidgo
nima Chattho Paricchedo.

—— e

Arising of Material Phenomena (58)

§ 6. All these material qualities are obtained, with
no deficiency, according to circumstances, during lifetime
in the Kama-sphere. But at conception , to moisture-
born beings and to those of spontaneous birth, there
arise at most the seven decads—eye, ear, nose, tongue,
body, sex and base. As a minimum sometimes, eye,
ear, nose, and sex decads are not obtained. This is how
deficiencies of material groups should be understood.

To the womb-born creatures there arise three decads—
body, sex and base. Sometimes, however, the sex-decad
is not obtained. From the conception and thereafter,
during lifetime, gradually there arise eye-decads and so
forth.

Thus the continuity of material groups,~produced in
four ways-namely, Kamma-born from the time of concep-
tion, mind-born from the second moment of consciousness,
season-born from the time of the static stage, food-born
from the time of the diffusion of nutritive essence,—
uninterruptedly flows on in the Kama-sphere till the end
of life like the flame of a lamp, or the stream of a river.

But at the time of death, from the seventeenth moment
reckoned backward from the decease-consciousness,
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starting from the static stage of consciousness, Kamma-
born material qualities that arose earlier exist till the
decease-moment and then cease. Thereafter a continuity
of material qualities produced by physical changes persists
while what is called a corpse (lasts).

Thus to the dead persons, again in a subsequent life,
material qualities similarly arise starting from the concep-
tion.

In the Ripa-plane decads of nose, tongue, body, sex
and the material groups produced by food do not arise.
Therefore to them at the time of rebirth there arise four
material groups produced by Kamma, such as the three
decads of eye, ear, and base, and the vital nonad. During
life material qualities produced by mind and physical
changes arise.

But to the mindless beings there do not arise eyc, ear,
base and sound. Similarly mind-born material qualities
do not arise. Therefore at the moment of their rebirth
only the vital nonad arises. During lifetime material
qualities produced by physical changes, with the exception
of sound, continue.

Thus in the three planes of Kdma, Riipa and Asafifia
(Mindless) the procedure of material phenomena
should be understood in two ways as regards rebirth and
lifetime.

In the Kama-sphere are obtained 28 material qualities,
23 in the Ripa-plane, 17 in the Asaiifia plane, but none
in the Ardpa-plane.

At the moment of birth sound, mutation, decay,
impermanence are not obtained. During lifetime there
is nothing that is not obtained.

Hetein this is the way how material qualities arise,
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Nibb3na (59)

§ 7. Nibbana however is termed supramundane,
and is to be realized by the wisdom of the Four Paths. |t
becomes an object to the Paths and Fruits, and is called
Nibbana because it is a departure (ni) from cord-like
(vana) craving.

Nibbana is onefold according to its intrinsic nature.

According to the way (it is experienced) it is twofold-
namely, the element of Nibbana with the substrata remain-
ing and the element of Nibbina without the substrata
remaining.

Itis threefold acccrdingtoits different aspects-namely.
Void (60), Signless (61), and Longing-free (62).

Great seers who are free from craving declare that
Nibbana is an objective state (63) which is deathless,
absolutely endless, non-conditioned (64), and incomparable.

Thus, as fourfold, the Tathagatas reveal the Ultimate
entities:-consciousness, mental states, matter, and Nibbina.

In the Abhidhamma Compendium this is the sixth
chapter which deals with the analysis of matter.

Notes:—

§ 5. 57. Ripas do not arise singly but collectively in
groups. There are such 21 material groups.

As all mental states possess four common characteris-
tics, so rapas found in the afore-said groups possess
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four salient characteristics. For instance, in the ‘eye-
decad’ all the ten associated riipas arise and cease together
(ckuppdda-ckanirodha). The earth-element, which is
one of the ten, acts as a basis for the remaining nine
(ekanissaya). All these ten coexist (sahavutti). It
should be understood that the earth-element of the ‘eye-
decad’ does not serve as a basis for the associated riipas
of the ‘ear-decad’. These four characteristics apply
only to the associated riipas of each particular group.

§ 6. 58. This section deals with the manner in
which these material groups come into being and how they
exist during lifetime, at the moment of conception, and
in different states of birth.

According to Buddhism there are four kinds of
birth—namely, egg-born beings (andaja), womb-born
beings (jalabuja), moisture-born beings (samsedaia), and
beings having spontaneous births (opapatika).

Embryos that take moisture as nidus for their growth,
like certain lowly forms of animal life, belong to the third
class.

Sometimes moisture-born beings lack certain senses
and have no sex. They all must possess a consciousness
as they are all endowed with the base-decad, that is, the
seat of consciousness. Beings having a spontaneous
birth are generally invisible to the physical eye. Condi-
tioned by their past Kamma, they appear spontane-
ously, without passing through an embryonic stage.
Petas and Devas normaliy, and Brahmas belong to this
class.

Some of those who have spontaneous birth in the
Kama-Sphere are asexual. But all beings who are
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spontaneously born in the Ripa-Sphere are not only asexual
but are also devoid of sensitive nose, tongue, and body
though they possess those physical organs. The sensitive
material qualities (pasadariipas) of those particular organs
are lost as they are not of any practical use to Brahmas.

Egg-born beings are also included among womb-born
beings. At the moment of conception they all obtain
the three decads of body, sex, and the seat of consciousness.
At times some are devoid of either masculinity or femini-
nity. From this it is seen that even eggs are constituted
with a consciousness.

§ 7. 57. Nibb3na,* Samskrt Nirvina, is composed
of niand vana. Ni+vana=Nividna=Nibana=Nibbana.
Ni is a particle implying negation. Vina means weaving
or craving. It is this craving which acts as a cord to
connect the series of lives of any particular individual in
the course of his wanderings in Samsara.

As long as one is entangled by craving or attachment,
one accumulates fresh Kammic forces which must materia-
lise in one form or other in the eternal cycle of birth and
death. When all forms of craving are extirpated, Kammic
forces cease to operate, and one, in conventional terms,
attains Nibbana, escaping the cycle of birth and death. The
Buddhist conception of Deliverance is this escape from the
ever-recurring cycle of birth and death, and is not merely
an escape from ‘sin and hell’.

Etymologically, Nibbana, derived from ni 44,/ vu, to
weave, means non-craving or non-attachment, or ‘depar-
ture from craving’. Strictly speaking, Nibbana is that

* For details see * The Buddha and His Teachings,” pp. 489-510.



318 NIBBANA

Dhamma which is gained by thc complete destruction of
all forms of craving.

Nibbdna is also derived from ni 41 v&, to blow. In
that case Nibbana means the blowing out, the extinction,
or the annihilation of the flames of lust, hatred, and igno-
rance. It should be understood that the mere destruction
of passions is not Nibbana (khayamattam’ eva na nibba-
nanti vattabbam). It is only the means to gain Nibbana,
and is not an end in itself.

Nibbdna is an ultimate reality (vatthudhamma)
which is supramundane (lokuttara), that is, beyond the
world of mind and body or the five ‘aggregates’.

Nibbadna is to be understood by intuitive knowledge
and inferential knowledge (paccakkha or pativedha fidna
and anumidna or anubodha fidana). To express both ideas
it is stated that Nibbana is to be realized by means of the
wisdom pertaining to the four Paths of Sainthood and
that it becomes an object to the Paths and Fruits.

Intrinsically (sabhdvato) Nibbdna is peaceful (santi).
As such it is unique (kevala). This single Nibbana is
viewed as twofold according to the way it is experienced
before and after death. The text uses a simple but
recondite Pali phrase—karana-pariyayena. The Ceylon
Commentary explains—the cause for naming it as such
with respect to its having or not having the aggregates as
the remainder (sa-upidisesddivasena paififidpane karapa-
bhitassa upadisesabhavabhavassa lesena). 'Adding a note
on this term S.Z. Aung writes : “The Ceylon commentaries
explain it by paiifidpane kiranassa lesena — by way of
device of the means (of knowing) in the matter of language”
Compendium, p. 168, n. 6.
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Saupadisesa—Sa=with; upddi=aggregates (mind and
body); sesa=remaining. Updadi, derived from upa+a+
\/ da, to take, means the five aggregates as they are firmly
grasped by craving and false views. It also signifies
passions (kilesas). According to the text and the commen-
tarial interpretations Nibbana, experienced by Sotapannas,
Sakadagamis, and Anagamis, is saupadisesa-Nibbanadhatu
as they have the body and some passions still remaining.
Nibbdna of the Arahants is also saupadiesesa-Nibbana-
dhatu as they have the body still remaining. It 1s only
the Nibbana of the Arahants after their death that
is termed anupadisesa-Nibbanadhiatu because the
aggregates and the passions are discarded by them.

Itivuttaka refers to these two kinds of Nibbina,
but mention is made only of Nibbiana comprehended by
Arahants. It states:—

“These two Nibbidna-states are shown by Him
Who seeth, who is such and unattached.
One state is that in this same life possessed
With base remaining, tho’ becoming’s stream
Becut off. While the state without a base
Belongeth to the future, wherein all
Becomings utterly do come to cease.”

Itivuttaka, p. 38.
Woodward — As it was said, p. 143.
(See The Buddha and His Teachings)

60. Sufifiata — Devoid of lust, hatred, and ignorance,
or of all conditioned things. Void here does not mean

that Nibbana is ‘nothingness’.
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61. Animitta — Free from the signs of lust etc., or from
the signs of all conditioned things.

62. Appanihita — Free from the hankerings of lust
etc., or because it is not longed for which any feeligns of
craving.

63. Padaih — Here the term is used in the sense of an
objective reality (vatthudhamma). State does not exactly
convey the meaning of the Pali term. It may be argued
whether Nibbana could strictly be called either a state or
a process. In pali it is designated as a ‘Dhamma’.

64. Asankhata — Nibbana is the only Dhamma which
is not conditioned by any cause. Hence it is eternal and is
neither a cause nor an effect.

Diagram XIII

How different types of consciousness produce various kinds
of rupa—

Abbreviations :—

K. = Kammajarupa — rupa born of Kamma

C. = Cittaja — rupa born of mind

L = Iriydpatha — Bodily movements

H. = Hasituppada — Smiling consciousness

V. = Viiifatti — two media of communica-
tion — gestures and speech

+ = Yes

- = No
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4 Rooted in Attachment, accompanied
by pleasure . .

4 Rooted in Attachment, accompamed
by indifference

2 Rooted in Illwill, 2 rooted in
Ignorance

10 Sense-cognitions, 4 Arupa praka

2 Sampaticchana, I Sense-door,
3 Santirana

1 Mind-door (Votthapana)
1 Hasituppada
5 Ripakusala
5 Ripa Vipdka and § Rupa K.mya
8 Aripa Kusala and Kiriya
8 Lokuttara .
4 Sobhanas, accompamed by plcasure
4 Sobhanas, accompanied by
indifference .
8 Sobhanas, Vipika
4 Sobhanas, Kiriya, accompanied by
pleasure
4 Sobhanas, Kiriyd, accompanied by
equanimity
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CHAPTER VII

SAMUCCAYA-SANGAHA-VIBHAGO

§ 1. Dvisattatividha vutta vatthudhamma salakkhana
Tesarh dani yathdyogarh pavakkhami
samuccayam.
§ 2. Akusalasangaho, missakasangaho, bodhipakkhi-
yasangaho, sabbasangaho ¢’ ati samuccayasangaho catub-
bidho veditabbo.

Katharh ?

(i) Akusalasangahe tiva cattaro asava :—kamasavo,
bhaviasavo, ditthasavo, avijjasavo.

(ii) Cattaro ogha — kamogho, bhavogho, ditthogho,
avijjogho.
(iii) Cattaro yoga — kamayogo, bhavayogo, ditthi-
yogo, avijjayogo.

(iv) Cattaro gantha — abhijjha kayagantho, vyapado
kdyagantho, silabbataparamaso kiyagantho, idamsaccai-
bhiniveso kiyagantho.

(v) Cattaro upadana — kimupadanam, ditthupada-
nam, silabbatupadanam, attavadupadanarh.

(vi) Cha nivaranani — kimacchandanivaranar,
vydpddanivarapam, thinamiddhanivarapam, uddhaccaku-
kkuccanivarapar, vicikicchanivaraparh, avijjinivarapam.

(vii) Sattinusayda — kamariginusayo, bhavardgi-
nusayo, patighdnusayo, manénusayo, difthanusayo, viciki-
cchiinusayo, avijjanusayo.
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(viil) Dasa samyojandni — kamaragasamyojanarh,
riipardgasarhyojanam, ariparagasarhyojanam, patighasarh-
yojanam, manasarhyojanam, difthisarhyojanar, silabbata
paramdsasamyojanarh, vicikicchdsarhyojanarh, uddhacca
sarhyojanarh, avi)ja sarhyojanarh, suttante.

(ix) Aparani dasa samyojanani — kamarigasariyo-
janarh,  bhavaragasarhyojanarh, patighasarmyojanarh,
minasamyojanam, ditthisathyojanarh, silabbatapariima-
sasarhyojanarh, vicikicchdsamyojanam, issisathyojanarh,
macchariyasarhyojanam, avijjdsarhyojanam,abhidhamme.

(x) Dasa kilesa — lobho, doso, moho, mino, ditthi,
vicikicchd, thinam, uddhaccarh, ahirikarh, anottapparh.

Asaviadisu pan’ ettha kimabhavanimena tabbatthuka
tanha adhippetd. Silabbatapardmaso idarhsaccabhiniveso
attavidupddanarh ca tathd pavattarh difthigatam’ eva
pavuccati.

Asavogha ca yoga ca tayo ganthi ca vatthuto
Upadana duve vutti attha nivarana siyurh

Chalevanusayd honti nava sarhyojand mati
Kilesa dasa vutto’ yarh navadhd papasangaho



CHAPTER VII
ABHIDHAMMA CATEGORIES

Introductory

§ 1. The seventy-two kinds of entities (1) have
(already) been described with their characteristics. Now
I snall speak of their categories in accordance with their
relations.

§ 2. The compendium of categories should be
understood as fourfold :—

(i) The compendium of immoral categories.

(i) The compendium of mixed categories.

(iii) The compendium of categories that pertain to
enlightenment.

(iv) The miscellaneous compendium.

How ?

(i) To begin with, in the immoral compendium
here are four Defilements (2) :—

1. Sense-desires, 2. Attachment to existence,
3. False Views, and 4. Ignorance.

(ii) There are four Floods (3) :—(same as 1-4).
(iii) There are four Bonds (4) :—(same as 1-4).

(iv) There are four (bodily) Ties (5) :—1. Covetous~
ness, 2. Illwill, 3. Adherence to rites and ceremonies, 4.
Dogmatic belief that ‘this alone is truth’.
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(v) There are four Graspings (6) :—1. Sense-desires,
2. False Views, 3. Adherence to rites and ceremonies,
4. Soul-theory (7).

(vi) There are six Hindrances (8) :— Sense-desires,
2. Mwill, 3. Sloth and Torpor, 4. Restlessness and
Brooding, 5. Doubts, 6. Ignorance.

(vii) There are Seven Latent Dispositions (9) :—
1. Attachment to sensual pleasures, 2. Attachment to
existence, 3. Hatred, 4. Pride, 5. False Views, 6.
Doubts, and 7. Ignorance.

(viii) There are ten Fetters according to the Suttas
(10):—1. Attachment to sensual pleasures, 2. Attachment
to Realms of Form, 3. Attachment to Formless Realms,
4. Hatred, 5. Pride, 6. False Views, 7. Adherence to
rites and ceremonies 8. Doubts, 9. Restlessness, and
10. Ignorance.

There are other ten Fetters according to Abhi-
dhamma:— 1. Attachment to sensual pleasures,
2. Attachment to existence, 3. Hatred, 4. Pride, 5. False

Views, 6. Adherence to rites and ceremonies, 7. Doubts,
8. Envy 9. Avarice, and 10. Ignorance.

(ix) Thereareten Impurities (II) :— Greed, 2.Hate,
3. Delusion, 4. Pride, 5. False Views, 6. Doubts,

7. Sloth, 8. Restlessness, 9. Moral Shamelessness, and
10. Moral Fearlessness.

Herein in the category of Defilements and so on the
terms ‘attachment to sensual pleasures’ and ‘attachment to
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existence’ imply craving based on them. In the same way
‘adherence to rites and ceremonies’, dogmatic belief that
‘this alone is truth’, and ‘clinging to the soul-theory
connote just ‘false views’ connected therewith.

Summary

Actually Defilements, Floods, Bonds, and Ties are
threefold. There are two Graspings and eight Hindrances.
Latent Dispositions are six. Fetters should be understood
as nine. Impurities are ten. This compendium  of
immoral categories is ninefold.

Notes:—

1. Vatthudhamma-namely, 72.(1 + 52 4 18 +1=72)
a. 1 — All the 89 types of consciousness are

regarded as one as they all possess the
characteristic of ‘awarcness’.

b. 52 — All mental states (cetasikas) are viewed

separately -as they possess different
characteristics.

c. 18 — All the conditioned (nipphanna) ripas
are considered separately since they
differ in their characteristics.

d. 1 — Nibbina is one insamuch as it possesses
the characteristic of peacefulness.

All these 72 are subjective and objective realities
described in the previous chapters. They are miscellaneous-
ly treated in this chapter.
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2. Asavd — is derived froma + \su, to flow. They
are so called either because they flow up to the topmost plane
of existence or because they persist as far as the Gotrabhi
consciousness (i.e., the thought-moment that immediately
precedes the Path-consciousness of the ‘Stream-Winner'—
Sotdpatti). These Asavas are latent in all worldlings and
may rise to the surface in any plane of existence. They
lie dormant in all from an indefinite period and are treated
as strong intoxicants or drugs that infatuate beings.
Defilements, Corruptions, Depravities, Taints, Intoxicants,
Stains are suggested as the closest equivalents for this
‘infamously famous’ Pali term. See Compendium. p.
170, n. 1, p. 227.

Of the four Asavas kdmdsava means attachment to
sensual pleasures, bhavdsava is attachment to Rdipa
and Ariipa planes of existence, ditthdsava are the sixty-two
kinds of erroneous views,* and avijjasava is ignorance
with regard to the four Noble Truths, past life, future
life, both past and future lives, and the Law of -Dependent
Arising.

3. Ogha is derived from ava + \ han,to harm or
kill. Beings caught in the current of a great flood are
overturned and swept away directly to the sea and are
hurled into the bottom. In the same way these oghas
drown beings completely and are swept away into states
of misery.

4. Yoga is derived from \ yuj, toyoke. Yogas are
thosc that yoke beings to the round of existence or to
the machine of existence.

*  See Brahmajala.Sutta—Digha Nikava. No. .
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5. Ganthas are those that bind mind with body or
the present body with bodies of future existences. Here
the term kaya is used in the sense of mass or body — both
mental and physical.

6. Upadanani is derived fromupa + a7 da, togive.
Intense craving is implied by the term. Hence in the
Paticcasamuppada it is stated — Because of craving
(tanha) there is attachment or grasping (updddna). Tanha
is like a thief groping in the dark to steal some thing.
Upadana is like the actual stealing.

7. Attavddipadina— Commentaries mention twenty
kinds of soul - theories associated with the five Aggregates
as follows:—

(i) Soulisidentical with the body,

(i) Soul is possessed of a body,
(iii) Soul isin the body,

(iv) Body is in the soul.

Four soul - theories connected with each of the remaining
four Aggregates should be similarly understood.

8. Nivaragadni — is derived from ni + \var, to
obstruct, to hinder. They are so called because they
obstruct the way to celestial and Nibbanic bliss. Accord-
ing to the commentary this term means that which
prevents the arising of good thoughts in the way of
jhanas etc, or that which does not allow the jhanas
to arise, or that which cbstructs the eye of wisdom. See
A Manual of Buddhism, pp. 113-115 and The Buddha and
His Teachings pp. 538-541,
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Usually Nivaranas are regarded as five excluding
ignorance.

Both sloth and torpor, restlessness and brooding are
grouped together because their functions (kicca), causes
(ahdra = hetu), and their opposing factors are similar.
The function of sloth and torpor is mental inactivity; that
of restlessness and brooding is disquietude. The cause of
the first pair is laziness; that of the second pair is
vexation about the loss of relatives etc. Emnergy is oppo-
sed to the first pair; tranquillity, to the second pair.

Scnse-desire is compared to water mixed with various
colours; illwill, to boiling water; sloth and torpor, to
water covered with moss; restlessness and brooding, to
perturbed water caused by wind; indecision, to turbid
and muddy water.

Just as one cannot perceive one’s own reflection in
muddy water, even so when one is obsessed by Hindrances
one cannot perceive what is conducive to the good and
happiness of oneself and others.

These Hindrances are temporarily inhibited by the
jhanas. They are completely eradicated by attaining
the four stages of Sainthood. Doubt or indecision is
eradicated by attaining Sotapatti; sense-desire, illwill and
brooding, by attaining Anagami; sloth, torpor, and
restlessness by Arahatta.

9. Anusaya, derived from anu + \ si, to lie, to sleep,
are thosc that lie dormant in oneself until an opportune

moment arises for them to come to the surface asthey have
Rot been ¢radicated. All passions are  Anusayas; but
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these seven are the strongest. Every worldling, who has
reached the topmost jhdna plane, when born amongst
mankind, may give vent to these evil tendencies as they
are latent in him.

10. Sarhyojana — from sam + \yuj, to yoke, to
bind, are those which bind beings to the round of exist-
ence. By means of the four Paths (Magga) they are
eradicated by degrees. See Ch. 1.

11. Kilesas are those which defile or torment the
mind.

In the categories of evil the term kdma is sometimes
applied to kaima-sphere, and bhava to both ripa and artipa
spheres. Lobha is implied by both kamatanha and bhava-
tanha. Attachment toriipa and aripa-spheres is bhavatanha
The three terms—silabbataparamasa (indulgence in rites
and ceremonies), idamsaccabhinivesa (‘The dogmatic
belief that this alone is truth’) and attavadiapadana
(‘soul - theory’) connote ditthi (false view or error). Both
kamasava and bhavisava corinote lobha. Strictly speaking,
there are only three asavas, oghas, yogas, and ganthas.
Similarly there are only two upadanas by way of lobha and
ditthi.

When the two pairs — thina-middha and uddhaccakuk-
kucca-—are treated as four mental states, Nivaranas amount
to cight. When kamaraga and bhavardga are grouped in
craving, anusayas amount to six. The ten sariyojanas,
according to Suttanta, arc reduced to seven when kdma-
raga, raparaga, ariipardga are included in lobha, and
ditthi and silabbataparainasa in ditthi. The ten sarmyo-
janas are treated as cight when kdmaraga and bhavaraga
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are included in lobha, and ditthi and silabbataparamasa in
ditthi. Kilesas are precisely ten. Thus, it will be seen,
that the 14 immoral mental states appear in different
proportions in the nine categories of evil. Lobha is
common to all.

Missaka-Sangaho

§ 3. (i) Missaka-sangahe cha hetu—lobho, doso, moho,
alobho, adoso, amoho.

(i) Sattajhanangani—vitakko, vicaro, piti, ekaggata,
somanassar, domanassar, upekkha.

(iii) Dvadasamaggangini — sammaditthi, samma-
sankappo, sammadvaca, sammakammanto,
sammajivo, sammavayamo, sammasati, sammi
samadhi, micchaditthi, micchasankappo,
micchavayamo, micchasamadhi.

(iv) Bavisatindriydni—cakkhundriyarh, sotindriyam,
ghanindriyarh,  jivhindriyarh,  kayindriyam,
itthindriyarh,  purisindriyarh,  jivitindriyam
manindriyarh, sukhindriyarh, dukkhindriyarh,
somanassindriyamh, domanassindriyarh, upek-
khindriyam,  saddhindriyarh  viriyindriyam,
satindriyarh, samadhindriyar, paiifiindriyar,
anafifidtassamitindriyar, afifiindriyam, affiata-
vindriyam.

(v) Navabalani -- saddhabalam, viriyabalam,
satibalamh, samadhibalarh, paififabalar, hiri-
balarh, ottappabalar, ahirikabalam, anottap-
pabalam,
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(vi) Cattiaro adhipati—chandadhipati, viriyadhipati,
cittadhipati, vimarmsadhipati.

(vii) Cattiro ahara — kabalikaro ahdro, phasso
dutiyo, manosaiicetana tatiyo, vifiiaparh catut-
tham. ‘

Indriyesu pan’ ettha sotdpattimaggaiidpam
anafifidtassamitindriyarh,  arahattaphalafidpam
aiifidtavindriyam, majjhe cha fianani afifiindriyani
‘ti pavuccanti. Jivitindriyail ca riipariipavasena
duvidharh hoti. Paiicaviiifidnesu jhinangini,
aviriyesu balani, ahetukesu maggangini na
labbhanti. Tatha vicikicchacitte ekaggati mag-
gindriyabalabhavam na gacchati. Dvihetukati-

hetuka-javanesv’ eva yathasambhavarh adhipati
eko’ va labbhati.

Cha hetu pafica jhananga maggangi nava
vatthuto

Solasindriyadhamma ca baladhammai nav’
erita.

Cattarodhipati vutta tathahira’ ti sattadha
Kusaladisamakigpno vutto missakasangaho.

Mixed Categories

§ 3. Inthe compendium of mixed categories (13) there are
six Roots (14) :(—

A (i) 1. Greed, 2. Aversion, 3. Delusion, 4. Non-
attachment, 5. Goodwill, and 6. Wisdom.

(i) There are seven constituents of Jhana (15) .— 1.
Initial Application, 2. Sustained Application, 3. Joy,
4. One-pointedness, 5. Pleasure, 6. Displeasure, and
7. Equanimity or Indifference.
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(iii) There are twelve constituents of the Path (16)
{. Right Understanding, 2. Right Thoughts, 3. Right
Speech, 4. Right Action, 5. Right Livclihood, 6. Right
Effort, 7. Right Mindfulness, 8. Right Conccntration,
9. Wrong Views, 10. Wrong Thoughts, 1l. Wrong
Effort, 12. Wrong one-pointedness.

(iv) There are twenty-two Faculties (17) :—I.Eye,
2. Ear, 3. Nose, 4. Tongue, 5. Body, 6. Femininity,
7. Masculinity, 8. Vitality, 9. Mind, 10. Happiness
11. Pain, 12. Pleasure, 13. Displeasure, 14. Equani-
mity, 15. Confidence, 16. Effort, 17. Mindfulness,
18. Concentration, 19. Wisdom, 20. The thought- ‘I
will realize the unknown’, 21. Highest Realization, 22. The
Faculty of him who has fully realized.

(v) There are nine Powers (20) :— 1. Confidence,
2. Energy, 3. Mindfulness, 4. Concentration 5. Wis-
dom, 6. Moral shame, 7. Moral dread, 8. Moral
Shamelessness, 9. Moral Fearlessness.

(vi) There are four Dominating Factors (21) :(— 1.
Intention (or Wish-to-do,) 2. Energy (or Effort,) 3. Mind
(or Thought) (22), and 4. Reason (or Intellect).

. (vii) There are four kinds of Food (23) :— Edible
Food, 2. Contact (or sense-impact), the second, 3. Voli-
tional Factors, the third, and 4. (Rebirth) Consciousness,
the fourth.

Now, amongst the Faculties, the thought— ‘I will
realize the unknown’ means the knowledge of the Path of
the Stream-Winner (Sotdpanna). ‘The Faculty of him who
has fully realised means the knowledge of the Fruit of
Arahantship. Highest Realization means the intermediate
six kinds of knowledge. The controlling Faculty of
vitality is twofold, physical and psychical.
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The jhdna constituents (24) are not obtained in the
five kinds of sense-cognition; ‘Forces, in effortless states
(25): ‘the Path Constituents’, in the Rootless (26). Similarly
in the consciounsess, accompanied by Doubts (27) one-
pointedness does not attain to the state of a ‘Path-Consti-
tuent’, ‘Controlling Faculty’ or a ‘Force’. Only one ‘Domi-
nating Power’(28) is obtained at a time, according to circum-

stances, only in the Javana consciousness, accompanied
by two or three moral roots.

Summary

In reality six roots, five jhana constituents, nine Path
constituents, sixteen controlling factors, nine powers have
been described (29).

Likewise four dominant factors, and four kinds of
food have been told. Thus in seven ways has the com-
pendium of mixed categories, consisting of moral and
immoral states, been enumerated.

Notes:—
SECTION 3

13. Missakasangaho—This is so called because moral
(kusala) immoral (akusala) and indeterminate (avya-
kata) are mixed in this section.

14. Hetu—See Chapter 1, p. 16.

15. Jhananga—Jhana is explained as that which burns
up the opposing conditions of Hindrances or that
which closely perceives the cbject. Both these
meanings are applicable to the ecstasies, gained by
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16.

MAGGARNGANI

mental concentration. The six constituents of jhana are
used in these two senses. When the same factors appear
in a moral or immoral consciousness and ‘displeasure’
appears in an immoral consciousness, they are termed
jhanangas in the second general sense. Only displeasure
is immoral; the rest are moral, immoral, and indeter-
minate. See Chapter 1.

Maggangani—Here Magga is used in its general sen-
se-namecly, that which leads to the presence of blissful
states, wocful states, and Nibbana (sugati-duggatinam
nibbanassa ca abhimukharh papanato magga—Comy).
Of the twelve constituents the last four lead to woeful
states; the rest, to the blissful states and Nibbana.

Strictly speaking, by these twelve constituents
are meant nine mental states found in different types
of consciousness. Of the four evil constituents, wrong
views mean the immoral ditthi cetasika: wrong
thoughts, wrong effort, and wrong one-pointedness
mean the vitakka, vaydma, and ckaggata cetasikas
respectively found in  the immoral types of
consciousness.

Right Understanding means the paiifid cetasika;
right thoughts, right effort, right mindfulness, and
rigat one-pointedness mean the vitakka, viyama, sati
and ckaggaté cetasikas respectively found in the
moral and indeterminate types of consciousness.
Right speech, right action, and right livelihood are
the three Abstinences (virati) found collectively in
the supramundane consciousness and separately
in mundane moral types of consciousness. The
first eight are collectively found only in the eight types
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17.

20.

of supramundane consciousness—By the noble
Eightfold Path are meant these eight specific
mental states.

Indriya—So called because they possess a controlling
power in their respective spheres. The first five are
the sensitive organs described earlier. The sixth and
seventh are collectively called bhavindriya. Vitality
is both physical and psychical. 10, 11, 12, 13, and
14 represent five kinds of feeling. 15, 16, 17, 18, and

19 are treated both as Faculties and Powers as they
influence their coadjuncts and as they overcome
their opposing forces. The last three Faculties are
very important and they pertain to the supramundane.
By anafifatam is meant the Nibbana never seen before.
It is at the first stage of Sainthood-Sotapatti-that
the four Truths are realized for the first time. Hence
the knowledge of the Sotdpatti Path is technically
called anafifidtarh flassami’ t’ indriyamh. The interme-
diate six kinds of knowledge from the Sotdpatti
Fruit to the Arahatta Path are termed Afifia (derived
from & = perfect 4+ 1, to know), highest know=
ledge. As the wisdom found in all these seven types
of supramundane consciousness controls the coexis-
ting 37 Factors of Enlightenment, itis termed Indriya.
An Arahant is called an Afifiatavi because he has fully
realized the four Noble Truths. The last Faculty
refers to the highest knowledge of the Arahant in the

Fruit stage.

Balani—These nine Powers are so called because they
cannot be shaken by the opposing forces and because
they strengthen their coadjuncts. The first seven
are moral; the last two, immoral. The first seven, 5121
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21

22,

23.
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order, are opposed to faithlessness, laziness. heedless-
ness, restlessness, ignorance, moral shamelessness,
and moral fearlessness. The last two immoral Powers
are found only in the immoral twelve types of conscious-
ness and they consolidate their coadjuncts.

Adhipati, lit., supremacy, or lordship therein. The
difference between adhipati and indriya should be
clearly understood. Adhipati may be compared to
a king who, as the sole head of the State, lords over all
his ministers. Indriyas are compared to the king's
ministers who control only thier respective compart-
ments without interfering with the others. The
Faculty of eye, for instance, controls only its co-
existing rdpas without any interference with the
controlling faculty of the ear. In the case of adhipati.
one dominates all the other coexisting factors with
no resistance from any. No two adhipatis can
exercise supreme authority simultaneously. Indriyas
can have their compeers.

Here citta refers to the javana thought-process and
vimathsa to the faculty of wisdom (paififiindriya).

Abdra, in this connection, is used in the sense of
sustenance. Edible food (kabalikarahara) sustains
the material body. Phassahira or contact or sense-
impact sustains the five kinds of feeling. By mano-
saihcetandhdra are meant the different kinds of
volition present in the 29 types of moral and immoral
mundane consciousness. They sustain or produce
rebirth in the three spheres. Vifiidanahara signifies
the rebirth-consciousness that sustains the mental
states and material phenomena (nama-riipa) which
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24.

25.

26.
27.

28.

29.

arise simultaneously. There are such 19 types of
rebirth-consciousness. In thc case of mindless
spheres they sustain only riipa; in the case of formless
spheres they sustain only nama. In the existences
where the five Aggregates are present they sustain
both mind and matter.

No Jhidna constituents are present in the 10 types of
sense-cognitions because the sense-impressions are
weak, and close perception of the object is absent.

Effortless states are the sixteen types of consciousness-
namely, ten sense-cognitions, two sampaticchanas,
three santiranas and the sense-door consciousness
(paiicadvaravajjana). One-pointedness present in
them is not very strong.

The Rootless are the 18 ahetuka-cittas.

The one-pointedness present in the Vicikicchacitta
serves only to stabilise the mind . It is not powerful.

There are no adhipatisin the Ahetuka and Ekahetuka
Cittas.

Strictly speaking, there are five Jhana constituents
because the three kinds of feeling could be treated as
one; Path constituents are nine, since wrong thoughts,
effort, and one-pointedness are included in Vitakka,
Viriya and Ekaggata respectively. Indriyas are
sixteen when the five kinds of feelings are grouped
in one, and the three supramundane in paiiiia.

Bodhipakkhiya Sangaho
§ 4. 1. Bodhipakkhiyasangahe cattaro satipatthana

kayanupassana - satipatthanam, vedananupassana sati-
patthdnam, cittdnupassani-satipatthanam, dhammanu-
passana-satipatthanam.
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ii. Cattiro sammappadhini—uppannianam papaka-
namh pahdndya vdydmo, anuppannanam papakanam anup-
paddya vayamo, anuppannanam kusalanarh uppiddaya
vdyamo, upanndnarh kusaldnarh bhiyyobhavaya vayamo.

iii. Cattaro iddhipada—chandiddhipado, viriyiddhi-
pddo, cittiddhipado, vimamsiddhipado.

iv. Paiicindriyani—saddhindriyarh, viriyindriyam,
satindriyarh, samadhindriyam, paiifiindriyam.

v. Paiicabalini- saddhabalam, viriyabalam, satiba-
larh, samadhibalam, paiifiabalam.

vi. Sattabojjhanga—satisambojjhango, dhammavi-
cayasambojjhango, viriyasambojjhango, pitisambojjhango,
passadhisambojjhango, samadhisambojjhango, upekkha-
sambojjhango.

vii. Atthamaggangani—sammaditthi, sammasan-
kappo, sammdivdcd, sammakammanto, sammdjivo,
sammavayamo, sammasati, sammasamadhi.

Ettha pana cattaro satipatthdna’ti samma-sati eka’va
pavuccati. Tatha cattaro sammappadhdna’ti ca sammava-
yamo.

Chando cittam upekkha ca saddha-passaddhi-pitiyo
Sammaditthi ca sankappo viyamo viratittayam

Sammdsati samadhi’ti cuddas’ete sabhavato
Sattatirhsappabhedena sattadhi tattha sangaho.
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Sankappa-passaddhi ca pitupekkha chando ca cittarh
viratittayafl ca

Nav’ckathdnd viriyath navaftha sati samidhi catu
paiica paiiiid

Saddha duthdnuttamasatta-tihsadhammanam’eso
pavaro vibhago.

Sabbe lokuttare honti na va sarkappapitiyo
Lokiye’pi yathayogarh chabbisuddhippavattiyarh.

Factors of Enlightenment (30)

§ 4. In the compendium of Factors pertaining
to Enlightenment there are four (1) Foundations of
Mindfulness (31):—

1. Mindfulness as regards body, 2. Mindfulness as
regards feelings, 3. Mindfulness as regards thoughts,
4. Mindfulness as regards Dhamma.

(2) There are four Supreme Efforts (32):—

-1. Theeffort to discard evils that have arisen, 2. The
effort to prevent the arising of unrisen evils, 3. The
effort to develop unrisen good, 4. The effort to augment
arisen good.

(3) There are four Means of Accomplishment (33):—
1. Will, 2 Effort, 3. Thought, 4. Reason.

(4) There are five Faculties (34):—
1. Confidence; 2. Effort, 3. Mindfulness, 4. Con-
centration, 5. Wisdom.

(5) There are five Powers (34):—
1. Confidence, 2. Effort, 3. Mindfulness, 4. Con-
¢entration, 5. Wisdom,
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(6) There are seven Constituents of Enlightenment (35):—

1. Mindfulness, 2. Investigation of the Truth 3. Effort,
4. Rapture, 5. Quietude, 6. Concentration, 7. Equanimity.

(7) There are eight Path~Constituents (36):—

1. Right Understanding, 2. Right Thoughts, 3. Right
Speech, 4. Right Action, 5. Right Livelihood, 6. Right
Effort, 7. Right Mindfulness, 8. Right Concentration.

Here by the four Foundations of Mindfulness, Right
Mindfulness alone is implied. Right Effort is implied
by the four Supreme Efforts.

The sevenfold compendium which consists of 37
factors, is composed of these fourteen according to their
nature :—Will, Thought, Equanimity, Confidence, Quietude,
Rapture, Right Understanding, Aspirations or Thoughts,
Effort, the three Abstinences, Right Mindfulness, and
Concentration.

The esteemed enumeration of these 37 sublime
factors is as follows:—Aspirations, Quietude, Rapture,
Equanimity, Will, Thought, the three Abstinences, occur
once; Effort nine times; Mindfulness eight times; Concen-
tration four times; Wisdom five times; Confidence twice(37).

All these, save at times Aspirations and Rapture,
occur in the Supramundane (Consciousness) and in the
mundane (consciousness) too, according to circumstances,
in the course of sixfold purity.

SECTION 4
Notes:—

30. Bon!hipakkhiya—Bodhi means Enlighienment or the
aspirant for Enlightenment. Pakkhiya, literally,
means ‘on the side of”,
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31.

32.

33.

Satipatthana—sati=mindfulness, awareness, or atten-
tiveness; patthdna= establishment, application, foun-
dations, bases. These Satipatthinas are intended to
develop both concentration and insight. Each Sati-
patthana serves a specific purpose. Contemplation
on these four leads, on one hand, to the development
of ‘undesirableness’ (asubha), painfulness (dukkha),
impermanence (anicca), and ‘soullessness’ (anatta),
and, on the other hand, to the eradication of ‘desira-
bleness’, ‘pleasure’, ‘permanence’ and ‘substantiality’.

Briefly, the objects of mindfulness may be divided
into nama and ripa. The first which deals with ripa-
breath-is also regarded as a kind of riipa. The second
and the third deal with different kinds of feelings and
thoughts. The fourth deals with both nima and
ripa. Hence it is very difficult to render the Pali
term, Dhamma, used in this connection, by one
English equivalent. It is preferable to retain the
Pili term to avoid any misunderstanding.

For details see the Satipatthina Sutta and the com-
mentary.

Sammappadhiina (Right exertion)}—One mental state—
viriya—performs four functions.

Iddhipida—The means of accomplishing one’s own
end or purpose. Strictly speaking, all these four
pertain to the supramundane consciousness. Chanda
is the mental state-‘wish-to-do’. Viriya refers to
the four Supreme Efforts. Citta means the sipra-
mundane consciousness. Vimarhsa signifies the men-
tal state of wisdom present in the supramundane
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36.
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consciousness. Only when these four are present
in the supramundane consciousness are they termed
Iddhipada.

Indriyas and Balas are identical though different
meanings are attached to them.

Sambojjhanga—Sam = exalted, good; bodhi=enlight-
enment or one who is striving for enlightenment;
anga=factor. Here Dhammavicaya means seeing
mind and matter as they truly are. Ttisinsight. By
passaddhi are meant both cittapassaddhi and kayapas-
saddhi mental states. Upekkha does not mean
hedonic indifference but mental equipoise known as
tatramajjhattata. Dhammavicaya, viriya, and piti are
opposed to thina-middha (sloth and torpor) ; passaddhi,
samadhi, and upekkha, to uddhacca (restlessness).

Maggangini—According to the commentaries,. here
Magga is used in two different senses-namely, ‘that
which is sought by those who strive for Nibbana’, or
‘that which goes by killing the passions’ (Nibbanatthi-
kehi maggiyati'ti va kilese marento gacchati’ti maggo).
Evidently this particular definition has been given to
differentiate the noble Eightfold Path from an
ordinary one.

Strictly speaking, these eight factors connote
cight mental states collectively found in the supramun-
dane consciousness that has Nibbina for its object.

Sammaditthi is rendered by Right Understanding,
Right Views, Right Beliefs, Right Knowledge. Sam-
maditthi is explained as the knowledge of the four
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Noble Truths. In other words, it is the understand-
ing of one’s personality as it really is or of thiags as
they truly are. According to Abhidhamma, it is
the mental state of wisdom (pafifid) that tends to
eradicate ignorance (avjja). It is placed first because
all actions should be regulated by wisdom. Right
Understanding leads to Right Thoughts.

Sammisankappa is rendered by Thoughts, Aspi-
rations, Intention, Ideas. According to Abhidhamma
it is the mental state of vitakka (application) that
directs the mind to Nibbédna, eliminating the evil
thoughts of sense-desires (kama), illwill (vydpada),
and cruelty (himsa), by cultivating the good thoughts
of renunciation (nekkhamma), loving-kindness (avya-
pada), and harmlessness (avihirhsa).

The first two constituents are grouped in wisdom
(paiiiia).

Right Thoughts lead to Right Speech, Right
Action, and Right Livelihood. These three constitute
Sila or Morality.

Sammivicid signifies abstinence from lying,
slandering, harsh speech, and frivolous talk.

Sammikammanta deals with abstinence from
kiiling, stealing, and misconduct.

Sammijiva is twofold. It deals with right
livelihood of both Bhikkhus and laymen. The latter
are prohibited from trading in arms, slaves, intoxi-
cants, animals for slaughter, and poison.

The three mental states of ‘Abstinences’ (virati)
are implied by these three constituents,
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Sammvdydma signifies the four Supremec
Efforts mentioned above.

Samm@8sati denotes the four kinds of Mindfulness
mentioned above.

Sammasamadhi is concentration or the ‘one
pointedness of the mind'. It is the mental state of
‘ekaggata.’

The last three are included in Samadhi or concen-
tration.

The eight constituents comprise Morality,
Concentration, and Wisdom or Insight.

Effort (viriya) occurs nine times as follows:—

4 Supreme Efforts, I means of Accomplishment,
1 Controlling Factor, 1 Power, 1 Constituent of
Enlightenment, 1 Right Effort.

Mindfulness occurs eight times as follows:—
4 Foundations of Mindfulness, 1 Controlling Factor,
1 Power, 1 Constituent of Enlightenment, 1 Right
Mindfulness.

Concentration occurs four times as follows:—
I Controlling Factor, 1 Power, 1 Constituent of
Enlightenment, and T Right Mindfulness.

Wisdom occurs five times as foliows:—

1 Means of Accomplishment, 1 Controlling Factor,
1 Power, 1. Constituent of Enlightenment, and
1 Right Understanding.
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Diagram XV
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Confidence occurs twice as follows: —
1 Controlling Factor, 1 Power.

When the supramundane consciousness based on
the second Jhana is gained, there is no vitakka.
When it is gained basced on the fourth and fifth Jhanas,
there is no piti.

These 37 factors are collectively found only in
the supramundane consciousness, but in the
mundane separately according to the type of conscious-
ness.

Sabbasatnigaho

§ 5 .(i) Sabbasangahe—Paficakkhandha-rupakkhan-
dho, vedanikkhando, sanfiikkhando, sankharakkhando,
viiifidnakkhandho.

(i) Paficupadanakkhandha—rapipadanakkhandho,
vedanapadanakkhandho, saiiiitpadanakkhandho, sarkha-
rapadanakkhando, viiifianapadanakkhandho.

(iii) Dvadasdyatanani—cakkh&yatanar, sotayatanarh
ghanayatanar, jivhayatanarh, kayayatanarh, mandyatanarh,
ripayatanarm, saddayatanarh, gandhayatanam, rasdyatanam,
photthabbayatanarh, dhammayatanarh.

(iv) Attharasadhatuyo—cakkhudhatu,  sotadhatu,
ghanadhatu, jivhadhatu, kidyadhatu, ripadhitu, sadda-
dhatu, gandhadhatu, rasadhdtu, photthabbadhatu,
cakkhuvifinapadhiatu, sotavififidnadhitu, ghanavififidna-
dhatu, jivhaviiifianadhatu, kayaviiiianadhitu, manodhitu,
dhammadhatu, manovifiiianadhatu,
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(v) Cattari ariyasaccani—dukkharm ariyasaccam,
dukkhasamudayo ariyasaccam, dukkhanirodho ariyasac-
carh, dukkhanirodhagdminipatipada ariyasaccam.

Ettha pana cetasikd-sukhumaripa-nibbanavasena
ckiinasattati dhamma dhammayatanadhammadhatt'ti
sankham gacchanti. Manayatanam’eva sattavifiidnadhatu-
vasena bhijjati.

1. Rupaii ca vedana saiiiia sesa cetasika tatha
Vififdanam’iti pafic’ete paiicakkhandha’ti bhasita.

2. Paiic’ upadanakkhandha’ti tatha tebhumaka mata

Bhedabhivena  nibbanam  khandhasangaha-
nissatarn.

3. Dvaralambanabhcdena bhavantayatanani ca
Dvaralambataduppannapariyayena dhatuyo

4. Dukkham tebhumakarm vattarh tanhasamudayo
bhave

Nirodho nama nibbanarh maggo lokuttaro mato.

5. Maggayuttd phala c’eva catusaccavinissata
Iti paficappabhedena pavutto sabbasangaho.

Iti Abhidhammatthasangahe samuccayasangahavibha-
20 nama sattamaparicchedo.

§ 5. A Synthesis of ‘the Whole’ (38)
In the compendium of ‘the whole’ there are:—

(i) The Five Aggregates (39);

I. matter, 2. feeling, 3. perception, 4. mental
states  (40), 5. consciousness.



350 A SYNTHESIS OF ‘THC WHOLE'

(ii) The Five Aggregates of Grasping (41):—

1. matter, 2. feeling, 2. perception, 4. mental
states, 5. consciousness.

(iii) The Twelve Spheres (42):—

(a) Sense-Organs
I. eye (43), 2. ear, 3. nose, 4. tongue, 5. body,
6. mind (44).

(b) Sense-Objects
7. visible object, 8. sound, 9. odour, 10. taste,
11. tangible object, 12. cognizable object.

(iv) The Eighteen Elements (45):-—

1. eye, 2. ear, 3. nose, 4. tongue, 5. body,
6. visible object, 7. sound, 8. odour. 9. taste,
10. tangible object, 11. eye-consciousness, 12.
ear-consciousness, 13. nose-consciousness, 14.
tongue-consciousness, 15. body-consciousness 16.
mind, 17. cognizable object (46), 18.mind-
consciousness (47).

(v) The Four Noble Truths (48):—

1. the Noble Truth of Suffering, 2. the Noble Truth
of the Cause of Suffering, 3. the Moble Truth of
the Cessation of Suffering, 4. the Noblc Truth
of the Path leading to the Cessation of Suffering.

Herein sixty-nine entities comprising (52) menta!
states, (16) subtle matter, and Nibbina are regarded as
the sphere of cognizables and the cognizable
clement. Only the sphere of mind divides itself into seven
consciousness-elements.
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Summary

Matter, feeling, perception, remaining mental statcs,
and consciousness—these five are called the five Aggregates.

Similarly those that pertain to the three planes are
regarded as Five Aggregates of grasping.

As Nibbana lacks differentiation (such as past, present,
future) it is excluded from the category of Aggregates.

Owing to the difference between doors and objects
there arise (twelve) sense-spheres. In accordance with
doors, objects, and their resultant consciousness arise the
elements.

Existence in the three planes is suffering Craving
is its cause. Cessation is Nibbana. Path is regarded as
supramundane.

Mental states associated with the Paths and the Fruits
are excluded from the four Truths.

Thus the category of the ‘whole’ has been explained
in five ways.

Thus is the seventh chapter of the Compendium of
Abhidhamma dealing with the Abhidhamma Categories.

Notes :—

38. Category of all such as Aggregates etc.

39. Khandha means group, mass, aggregate. The
Buddha analyses the so-called being into five groups.
All the past, present and future meterial phenomena
are collectively called rupakkhandha. The other
four divisions should be similarly understocd.
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40.

41.

42.

44.

45.
46.

UPADANAKKHANDHA

Here the term Sankhara is used in a specilic sensc.
Of the 52 mental states, feeling is one, and perception
is another. The remaining 50 mental states are
collectively called Sankhara. Mental formations,
propensities, tendencies, syntheses do not exactly
convey the meaning of the Paliterm. Even ‘volitional
activities’ is not very appropriate.

‘Mental states’ is too general, but is not misleading.

Upadanakkhandha—They are so called bscause they
form the objects of clinging or grasping. The eight
supramundane states of consciousness and mental
states found therein and the ten material qualities
not born of Kamma are not treated as upadina-
kkhandha.

Ayatana means a field, sphere, basis.

Cakkhayatana means the sensitive part of the eye
which responds to visual-stimuli. The four remaining
sense-organs should be similarly understood.

Manayatana—There is no special organ for the
mind like the physical organs. By mind-sphere is
meant the ‘adverting consciousness’ (manodvaravaj-
jana) together with the preceding ‘arrest Bliavaaga’-
(Bhavangupaccheda). See Chapter 1.

Dhitu is that which bears its own characteristic.

Dhammadhitu is synonymous with dhammayatana but
differs from Dhammarammana as it does not include
citta (consciousness), paififiatti (concepts). and
pasddar@ipa (sensitive material phenomena).
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47.

48.

Manovififanadhitu—Of the 89 classes of conscious-
ness 76 types of eonsciousness are regarded as mind-
consciousness, excluding the tenfold sense-conscious-
ness (dvipaficavififidna) and the three manodhatu-
(=two types of receiving-consicousness and sense-
door conseiousness).

Ariyasacca—The Pali term for truth is 'sacca which
means that which is. Its Samskrt equivalent is
satya which denotcs an incontrovertible fact. The
Buddha enunciates four such truths which are
associated with so-called beings. They are
called ariyasaccani bzcause they were discovered by
the Greatest Ariya, the Buddha, who was far removed
from passions.

The first truth deals with dukkha which, for need
of a better English equivalent, is inappropriately
rendered by suffering or sorrow. As a feeling dukkha
means that which is difficult to endure. As an
abstract truth dukkha is-used in the sense of contemp-
tible (du) emptiness (kha). The world rests on
suffering—hence it is contemptible. It is devoid of
any reality-hence it is empty or void. Dukkha,
therefore, means contemptible void.

The cause of this suffering is craving or attachment
(tanhad) which leads to repeated births. The third
Noble Truth is Nibbana which can be achieved in this
life itself by the total eradication of all forms of
craving. The fourth Truth is the Noble Eightfold
Path or the Middle Way.

23



CHAPTER VIII
PACCAYA—SANGAHA—VIBHAGO

§ 1. Yesarh sankhatadhammanam ye dhamma
paccaya yatha
Tam vibhagam’ih’edani pavakkhami
yatharaham.

§ 2. Paticcasamuppadanayo, Patthananayo c’ati
paccayasangaho duvidho veditabbo.

Tattha tabbhavabhavibhavakaramattopalakkhi-
to paticcasamuppadanayo.

Patthdnanayo pana ahaccapaccayatthitim’ &arabbha
pavuccati. Ubhayah pana vomissetvda papaificenti
dcariya.

Tattha avijjapaccayd sankhara, sankhara-paccaya
vifiidnarh, vifiidna-paccaya namaripam, namaripa-
paccayd saldyatanam, salayatana-paccaya phasso,
phassa-paccayd vedana, vedand-paccaya tanha, tanha-
paccayd upadanam, upddana-paccayda bhavo, bhava-
paccayd jati,jati-paccaya  jara - marana - soka - pari-
deva-dukkha-domanass’ upayasa sambhavanti. Evam’
ctassa kevalassa dukkhakkhandhassa samudayo hoti’
-ti ayam’ ettha paticcasamuppadanayo.

Tattha tayo addha; dvadasangini; visatikari;
tisandhi; catusankhepo; tini vattdni; dve mildnica
veditabbini.

354
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Katharm? avijja, sankhdra atito addha; jati, jara,
maranam andgato addha; majjhe attha paccuppanno addha’
ti tayo addha.

Avijja, sankhara, vififdnam, namaripar, salayatanam,
phasso, vedand, tanh3, upadanam, bhavo, jati, jara-
maranan’ti dvadasangini. Sokadivacanarh pan’ ettha
nissandaphalanidassanar.

Avijasankharaggahanena pan’ettha tanhlipadana-
bhava pi gahita bhavanti. Tathd tanh’ Gpadanabhavag-
gahanena ca avijjasankhari, jatijarimaranaggahanena ca
vififianadiphalapaficakam’eva gahitanti katva,

Atite hetavo paiica idani phalapaiicakarm
Idani hetavo paiica ayatirh phalapaiicakanti
Visatakara, tisandhi, catusankhepd ca bhavanti.

Avija taphipadana ca kilesavattam; kammabhava-
sankhato bhav’ekadeso; sankhdrd ca kammavattam;
upapattibhavasankhdto bhav’ ekadeso;  avasesd ca
vipakavattanti tini vattani.

Avijjatanhdvasena dve milani ca veditabbani.

1. Tesam’ eva ca milanarh nirodhena nirujjhati
Jaramaranamucchaya pilitinam’ abhinhaso
Asavanam samuppada avijja ca pavattati.

2. Vattam’abandham’ iccevam tebhimakam’
anadikarh
Paticcasamuppado’ti patthapesi mahamuni.



CHAPTER VIIi
THE COMPENDIUM OF RELATIONS

Introductory

§ 1. Ishall now explain here, in a fitting manner, how
causal statcs act as relations to the conditioned states (1).

§ 2. The compendium of relations is twofold :(—

A. The Law of Dependent Arising (2), and
B. The Law of Causal Relations. (3)

Of these, the law of Dependent Arising is marked by

the simple happening of a state dependent on its antecedent
state (4).

The Law of Causal Reiations is said with reference
to the existence of conditions that relate to one another.

Teachers explain them by mixing both methods.
The Law of Dependent Arising
Therein:—

Dependent on Ignorance (5) aris¢é Conditioning
Activities (6).

Dependent on Conditioning Activities arises (Rebirth)
Consciousness (7).

Dependent on (Rebirth) Consciousness arise Mind
and Matter (8).

356
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Dependent on Mind and Matter arise the six {Sense)
Bases (9).

Dependent on the six (Sense) Bases arises Contact.

Dependent on Contact arises Feeling (11).

Dependent on Feeling arises Craving (12).

Dependent on Craving arises Grasping (13).

Dependent on Grasping arises Action or Becoming (14).

Dependent on Action arises Birth (15).

Dspendent on Birth arise Decay, Death, Sorrow,
Lamentation, Pain, Grief, and Despair.

Thus arises the whole mass of suffering.

Herein this is the Law of the Dependent Arising.

It should be understood that there are three periods,
twelve factors, twenty modes, three connections, four
divisions, three rounds, and two roots.

How?

Ignorance and Conditioning Activities belong
to the past; Birth, Decay, Death belong to the future; the
intermediate eight to the present. Thus there are three
periods.

Ignorance, (moral and immoral) Activities, (Rebirth)
Consciousness, Mind and Matter, Six Sense Bases,
Contact, Feeling, Craving, Grasping, Action, Birth, Decay
and Death are the twelve factors. The terms Sorrow and
so on are shown as incidental consequence (of Birth).

Here, by taking ignorance and activities, craving,
grasping, and action are also taken. Likewise, by taking
craving, grasping, and action. ignorance and activities are
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also taken. By taking birth, decay and death, the five
effects with consciousness and so on are taken also. Thus

there are:—
Five causes pertaining to the past, and five effects to

the present; five causes pertaining to the present, and
five effects to the future.

There are twenty modes, three connections and four
divisions.

The three Rounds—

1. Ignorance, craving, and grasping bclong to the
Round of Passions;

2. One part of becoming (bhava) known as action
and (moral and immoral) activities belong to the Round
of Kamma.

3. One part of becoming known as renewed existence
(upapatti bhava) and therest belong to the Round of Effects.

Ignorance and craving should be understood as the
two roots. (16).1

Summary
By the destruction of these roots does the Round cease.
The ignorance, originating from defilements (17),

increases in the constantly oppressed who faint by decay
and death.

The Great Sage has thus expounded this entangled,
bzginningless existence in the triple sphere as the ‘Law of
Dependent Arising.’

1. Seediagrams XVIand XVII,
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Diagram XVI



ejeyd

ejebeuy
spau3
ainny

n}aH

eugweleA
sasne)
jussald

ejeyd
euswelleA

sjoay3
Juesald

njaH-elY
sasne)
ised

euepap-buieay —
esseyd-1oeuon
euelefeles
saiaydg-asuag xis
edny-eweN
I18jeN pue puly
BUBUUIA

$SAUSNOIISUOD-YNIqRY -]

erepiwes
SBNIANIY —

elfiny
aouelouby

euelep-eier
yjeag pue £edag

ner-yg

eaeyg Buiwosag Jo uoioy

euegpedn-juawyoelly

eyuej-buiaesd

IIAX wesbeiq

eueliep-giel
yieaq Aesaq

ner

uuig

eAeyg

Buiwiooag 10 uonoy
euepedn
juawyoeny

eyuey

Buiae1)

BuepaA

Buyeaq

esseyd

joeyuo0)
euejeAe|eg
saraydg-asuag xis
edny-ewenN

anen g puIN
BUBUUIA

——

“— $S2USNOIISUOD-YHIGaY

eigipjueg
sannoy
efliay
aoueloub)

epeddnweg eoodljed

T

‘L

ol

exediA
3ouanbasuon

ewiwie)|

uoioy

esa|n

uoissed

efeyd-1o843

njoH-asnen



THE LAW OF DEPENDENT ARISING 359

Notes
SECTION 1

1. Sankhatadhamminarmh—To the conditioned nama and
ripa described in the previous chapters.

SECTION 2

2. Paticcasamuppida!—Paticca—because of, on account
of, samuppida=arising, origination. Although the
literal meaning of the term is ‘arising because of" or
dependent arising or origination, it is applied to the
whole causal formula which consists of twelve inter-
dependent causes and effccts, technically called paccaya
and paccayuppanna.

S. Z. Aung renders Paticcasamuppadanaya by
‘The Law of happening by way of cause’.

In this chapter the Law of Dependent Arising
is not mixed up with the Patthananaya as in the
Visuddhimagga.

3. Patthananaya—According to the' Ceylon Commentary
here the prefix ‘pa’ means- ‘various’ (nanappakara).
Ledi Sayadaw says ‘principal’ (padhana). Thana (lit.
station) signifies ‘cause’ (paccaya) which is paraphrased
by ‘upakarakadhamma’— aiding or supportive condi-
tions. These various or principal causes are decribedin
detail in the Patthanapakarana, the seventh book of
the Abhidhamma-Pitaka. The system expounded in
this treatise is called Patthananaya.

L. Vor details see “ The Buddha and His Teachings' pp. 418-431.
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THE LAW OF DFPENDENT ARISING

The difference between the two nayas should be
understood as follows:

Because of A arises B Because of Barises C When
there is no A there is no B. When there is o B
there is no C. In other words ‘this bzing so, that is;
this not bzing so, that is not’ (imasmirh sati, idarh
hoti; imasmim asati, idarh na hoti). This is the
Paticcasamuppidanaya.

When we say that A is related to B in the way of
coexistence’, ‘interdependence’ we get an illus-
tration of Patthdnanaya.

See Journal of the Pali Text Society, 1915-1916,
pp. 21-53.

4. Tabbhdvabhivibhivikiramatta; bhavikiramatta=

the simple happening of a state; tabbhavabhavi=
dependent on its antecedent state.

Avijja, lit., not-knowingness, i.e., of the four Noble
Truths It is also explained as ‘that which causes
beings to run in the endless Sarhsdra’ (antavirahite
sarhsdre satte  javapeti). ‘Whereby the fruit
is produced’ is termed ‘paccaya’, which is the cause.
When ignorance is destroyed and turned into knowing-
ness, all causality is shattered as in the case of
Buddhas and Arahants.

Safikhdra—This is a multisignificant term which
should bz understood according to the context.
Here the term signifiecs immoral (akusala), moral
(kusala), and unshakable (@nefja) volitions (cctana)
wiiich constitute Kamma that produces rcbirth, The
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first embraces all volitions in the 12 types of immoral
consciousness; the second, all volitions in the 8 types
of Beautiful (kusala) consciousness and the 5 types of
kusala Ripajhdna consciousness; the third, all
volitions in the 4 types of kusala Aripajhinas.
There is no proper English equivalent which gives
the exact connotation of this Pali term. Sankhara,
as one of the five aggregates, implies the 50 mental
states exluding feeling and perception.

The volitions of the four supramundane Path
consciousness (lokuttaramaggacitta) are not regarded
as sankhara because they tend to eradicate ignorance.
Wisdom (pafifid) is predominant in supramundane
types of consciousness while volition (cetand) is
predominant in the mundane types of consciousness.

Ignorance is predominant in immoral activities,
while it is latent in moral activities. Hence both
moral and immoral actions are regarded as caused by
ignorance.

Vidifiapa—strictly denotes the 19 types of rebirth-con-
sciousness (patisandhi vififidna) described in chapter
V. All the 32 types of resultant consciousness (vipaka-
citta), experienced during lifetime, are also implied
by the term.

The foetus in the mother’s womb is formed by
the combination of this relinking consciousness with
the sperm and ovum cells of the parents. In this
consciousness arc latent all the past impressions,
characteristics and tendencies of that particular
individual life-tux
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This relinking-consciousness is regarded as
“radiant” (pabhassara) as it is either devoid of
immoral roots of lust, hatred and delusion (as-inthe
case of ‘rootless resultants- ahetukavipika), or
accompanied by moral roots (as in the case of ‘result-
ants with roots).

8. Nimar@pa—This compound should be understood as
nima alone, riipa alone, and namaripa together. In
the case of ariipa planes there arises only mind; inthe
case of mindless (asafifia) planes, only matter; in the
case of kdma and riipa planes. both mind and matter.

By nama are here meant the three aggregates—
feeling (vedanid), perception (safifi) and ‘sankhara—
that arise simultaneous with rebirth-consciousness.
By riipa are meant the three decads® kdya, bhava,
vatthu—that also arise simultaneous with rebirth—
consciousness,  conditioned by past kamma.

The second and third factors pertain to the past and
present. The third-and fourth factors, onthe contrary,

are contemporaneous.

1. The body decad (kayadaska) is compesed of the four elements—
namely, i. the element of extension (pathavi) ii. the element of
cohesion (apo), iii. the element of heat (rejo), iv. the element
of motion (vayo); its four derivatives (upadariipa)-namely,
v. colour (vagna) vi. odour (gandha), vii. taste (rasa),
viii. nutritive ‘essence (oja), ix. vitality (jivitindriya), and
X. body (kaya).

Sex-decad (bhavadasaka) and base-decad (varthudasaka)
also consist of the first nine and sex and seat of consciousness
respectively.

From this it is evident that sex is determined by past Kamma
at the very conception of the being.

Here kayu means the sensitive part of the body. Sex is not
developed at the momeznt of conception but the potentiality is
latent. Nijether the heart nor the brain, the supposed seat of con-
sciousness, is developed but the potentiality of the seat is latent,
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9.

10.
11.
12

Saldyatana—During the embryonic period the
six sense-bases gradually evolve from the psycho-
physical phenomena in which are latent infinite
potentialities. The insignificant, infinitesimally small
speck now develops into a complex six senses-machine
which now operates almost mechanically
without any agent like a soultoact as the operator.
The six sense-bases are eye, ear, nose, tongue, body,
and mind. The first five refer to the sensitive organs
that evolve by degrees. Mind-base has already
been explained.

Phassa—See Chapters 1 and 2.
Vedani—Ibid.

Tanh# (Craving) is threefold, namely-craving for
sensual pleasures (kdmatanha), craving for sensual
pleasures associated with the view of eternalism
(bhavatanha) i. e., enjoying pleasures thinking that
they are imperishable, and craving for sensual plea-
sures associated with the view of nihilism (vibha-
vatanha) i. e., enjoying pleaures thinking that every-
thing perishes after death. The last is the materialistic
point of view.

Bhavatanha and Vibhavatanha are also inter-
preted as attachment to Ripa and Aripa Planes
respectively. Usually these two terms are rendered
by craving for existence and non-existence.

There are six kinds of craving corresponding to
the six sense-objects such as form, sound, and so cn.
They become 12when they are treated as internal and
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external. They are reckoned as 36 when past,
present and future are taken into consideration. When

multiplied by the foregoing three kinds of craving they
amount to 108.

13. Uphdina, derived from upa + 3 + \/ di, to give, is
intensive craving or firm grasping. Tanha is like
groping in the dark to steal an object. Upadana
corresponds to the actual stealing. Grasping results
with attachment and error. It gives rise to the
false notions of ‘I' and “mine”.

14. Bhava, lit., becoming, is explained as both moraland
immoral action which constitute Kamma (kamma-
bhava)-active process of becoming—and the different
planes of existence (upapattibhava)—passive process
of becoming. The only difference between Sankhara
and Kammabhava is that the former pertains to the
past arid the latter to the present. It is only the
(kamma) bhava that conditions the future birth.

15. Jati, strigtly speaking, is the arising of the aggregates
(khandh@narh patubhivo).

16. Ignorance is shown as the past cause that conditions
the present, and Craving as the present cause that
conditions the future.

17. XAsavas or Defilements, latent in all worldlings, are
cited as the cause of ignorance.

(Patthinanayo)

§ 3. (1) Hetupaccayo, (2) arammanapaccayo,
(3) adhipatipaccayo, (4) anantarapaccayo, (5) sama-
nantarapaccayo, (6) sahajatapaccayo, (7) afifiamaiifia
paccayo,  (8) nissayapaccayo, (9) upanissayapaccayo.
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(10) purejatapaccayo, (l1) pacchajatapaccayo, (12) ase-
vanapaccayo, (13) kammapaccayo, (14) vipakapaccayo,
(15) aharapaccayo,  (16) indriyapaccayo,  (17) jhana-
paccayo, (18) maggapaccayo, (19/) sampayuttapaccayo,
(20) vippayuttapaccayo, (21) atthipaccayo, (22) natthi-
paccayo,  (23) vigatapaccayo, (24) avigatapaccayo'ti
ayam’ettha patthananayo.

i. Chadha namantu namassa paficadha
namarupinam
Ekadha puna riipassa riiparh nimassa c’ekadha,

ii. Pafifiattinamartpani naimassa duvidha dvayarh
Dvayassa navadha c’ati chabbidha paccaya
katham.

A. Anantaraniruddhi cittacetasiki dhammaé paccup-
pannanarh citta cetasikinam anantara samanantaranatthi-
vigatavasena; purimani javanani pacchimanam javandnarm
asevanavasena ;sahajata cittacetasika dhamma afifiamaiifiath
sampayuttavasend’ti chadha namarh nimassa paccayo hoti.

B. Hetujhanangamaggangdni sahajatanarh namari-
panarh hetadivasena; sahajata cetanad sahajatdnarh nama-
ripanam; nanakkhanikd cetand kammabhinibbattdnarh
nimaripanah kammavasena; vipikakkhandha afifiamaii-
flarh saha jatinarh ripdnam vipakavasen’iti ca paficadhd
namam namarupdnam paccayo hoti.

C. Pacchajata cittacetasikdi dhamma purejatassa
imassa kdyassa pacchdjitavasen’dti ekadhd va nidmam
ripassa paccayo hoti.

D. Chavatthini pavattiyarh sattannarh vififiinadha-
tinarh; paficilambanini ca paficaviiifidnavithiyd pureja-
tavasen’ati ekadha va ripath namassa paccayo hoti.
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E. Arammanavasena upanissyavasena’ti ca duvidha
pailfiattindmaripani nimass’ eva paccaya honti.

Tattha rupadivasena chabbidham hoti drammanam.

Upanissayo pana tividho hoti—arammaniipanissayo,
anantariipanissayo, pakatipanissayo c’ati.  Tatth’a-
lambanam’ eva garukatarh arammaniipanissayo. Anantara-
niruddha cittacetasika dhamma anantariipanissayo. Raga-
dayo pana dhammi saddhddayo ca sukham dukkham
puggalo bhojanarh utu sendsanafi ca yathdraham
ajjhattarh ca bahiddhd ca kusaladidhammanarm kammam
vipakanti ca bahudhi hoti pakatiipanissayo.

F. Adhipati, sahajata, afifiamafifia, nissaya, ahara,
indriya, vippayutta, atthi, avigatavasena’'ti yatharaham
navadha ndmariipani namariipanarh paccaya bhavanti.

Tattha garukatam’alambanarh  alambanadhipativa-
sena ndmanarh sahajadhipati catubbidho’pi sahajatavasena
sahajitinarh nimaripinanti ca duvidho hoti adhipatipa-
ccayo.

Cittacetasiki dhammai afiflamafifiarh sahajitariipanail
ca, mahabhiitd afiflamafiiah upadaripanaii ca,
patisandhikkhane vatthuvipaka afifiamafifianti ca tividho
hoti sahajatapaccayo.

Cittacetasiki dhammi afflamafifiarh, mahabhita
aililamaififiarh patisandhikkhage vatthuvipakd afifiam.
aiiffanti ca tividho hoti afiflamaififiapaccayo.

Cittacetasiki dhamma afiflamaififiarh sahajitariipanail
ca mahibhiti afiflamafifiarh upadaripénafi ca chavatthini
sattannarh vififiinadhitinanti ca tividho hoti nissaya-
paccayo.
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Kabalikaro aharo imassa kayassa, ariipino &ahira
sahajatanarm namaripanan’ti ca duvidho hoti aharapaccayo.

S o e

driyarh upadinnariipinam, ariipino indriya sahajatanarh
namaripananti ca tividho hotiindriyapaccayo.

Okkantikkhane vatthuvipakanam, cittacetasika dham-
ma sahajataripanarh sahajatavasena, pacchdjata cittace-
tasikd dhamma purejatassa imassa kdyassa pacchajatava-
sena, cha vatthiini pavattiyah sattannam vififidanadha-
tiparh  purejatavasend’ti ca  tividho hoti vippa-
yuttapaccayo.

Sahajatarh purejatarh pacchajitarh ca sabbatha
Kabalikaro aharo riipajivitamiccayanti.

Paiicavidho hoti atthipaccayo avigatapaccayo.

Arammanupanissayakamma atthipaccayesu ca sabbe’pi
paccaya samodhanarh gacchanti.

Sahajataripanti  pan’ettha sabbatthd’pi  pavatte
cittasamutthdndnarh  patisandhiyarh katattiriipinaii ca
vasena duvidho hoti veditabbam.

Iti tekalika dhamma kalamutta ca sambhava
Ajjhattaii ca bahiddha ca sarikhatasankhata tatha

PaiifiattinamariGpanarh vasena tividha thita
Paccaya ndma patthane catuvisati sabbatha’ti.

§ 3. The Law of Causal Relations
The following are the causal relations:—
1. Root(18) .. .. .. condition
2. Object (19) .. .. .. "
3. Predominance (20) .. . ’
4, Contiguity (21) . . ”
5. Immediacy (21) . . ”
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6. Co-nascence (22) ‘e . condition
7. Mutuality (or Reciprocity) (23) . ”
8. Dependence (24) »
9. Powerful Dependence (or Su ficing) (24) ’
10. Pre-nascence (or Antecedence) 25) ’
11. Post-nascence (or Post Occurrence) (26) ’
12. Repetition (or Habitual Recurrence) (27) ”
13. Kamma (28 e e "
14.  Effect (29) .. . . "
15.  Nutriment (30) . . »
16. Control (31) .. . ”»
17. Jhana (32) .. .. .. "
18. Path(33) .. e . »
19.  Association (34) . ‘e »
20. Dissociation (35) .. . ”
21. Presence (36) . v ’
22. Absence (37) . . »
23. Separation (38) . . »
24. Non-separation (38) . . "

Herein this is the law of causal relations.

SECTION 2
The Law of Causal Relations

In six ways mind is related to mind. In five ways
mind is related to mind and matter. Again mind is
related in one way to matter, and matter in one way
to mind. In two ways concepts, mind and matter are
related to mind. In nine ways are the two—mind and
matter—related to mind and matter. Thus the relations are
sixfold.
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Rclations of Mind and Matter
How?
A. Insix ways mind is related to mind:—

Consciousness and mcntal states that immediately
ccase, relate themsclves to present consciousness and
mental states by way of contiguity, immediacy, absence,
and separation.

Preceding Javanas arc related to the subsequent
Javanas by way of repetition (or habitual recurrence).

Coexisting consciousness and mental states are
related to one another by way of association.

B. In five ways mind is related to mind and matter:

Root, Jhana and Path factors are related to
coexisting mind and matter by way of roor etc.

Coexisting volition is related to coexisting mind and
matter and asynchronous volition to mind and matter
born of kamma by way of kamma.

The (mental) aggregates of effect are related to one
another and coexistent matter by way of effect.

C. Onlyinone way is mind related to matter-—

Subsequent consciousness and mental states are
related to this preceding (material) body by way of post-
occurrence.

D. Oalyin one way is matter related to mind:—
The six bases during life are related to the seven
elements of cognition, and the five objects to the five

processes of sense-cognition by way of antecedence.
24
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E. In two ways arc concepts, mind and matter
related to mind—namely, by way of object and powerful
dependence.

Therein object is sixfold as form etc. But powerful
dependence is threefold—namely, powerful dependence as
object, powerful dependence as contiguity, and powerful
dependence as intrinsic nature.

Of them the object itself when it becomes prominent
serves as a powerful dependence.  Consciousness and
mental states that immediately cease act as the powerful
dependence of proximity. The powerful dependence
of intrinsic nature is of several kinds:—states of lust etc.
states of confidence etc., pleasure, pain, individual, food,
season, lodging—conditions, internal and external, as the
case may be, are related to moral states etc. Kamma,
too, is similarly related to its effects.

F. Mind and matter are related to mind and matter
in nine ways according to circumstances—namely, by way
of predominance, co-nascence, reciprocity, dependence,
nutriment, control, dissociation, presence, and non-
separation.

Therein relation of predominance is twofold:—
i. The object to which weight is attached is related
to states of mind by way of objective predominance.

ii. The fourfold coexisting predominance is related
to coexisting mind and matter by way of co-nascence.

The relation of co-nascence is threefold :— conscious-
ness and mental states are related to one another and to
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the coexisting material states; the four Great Essentials,
mutually to the derived material qualities; bases and the
resultant consciousness, at the moment of rebirth, to one
another.

The relation of reciprocity is threefold :—conscious-
ness and mental states are related to one another; the four
Great Essentials, to one another; bases and the resultant
consciousness at the moment of rebirth, to one another.

The relation of dependence is threefold :— conscious-
ness and mental states are related to one another and
coexisting matter; the four chief elements, to one another
and derived material qualities; and six bases, to the seven
cognitive elements.

The relation of nutriment is twofold :—edible food is
related to this body; and immaterial nutriment, to the
coexisting mind and matter.

The relation of control is threefold :— the five sensitive
organs are related to the five kinds of cognition; the
controlling power of material vitality, to the material
qualities that have been grasped at; the immaterial con-
trolling factors, to the coexistent mind and matter.

The law of dissociation is threefold:—at the moment of
conception the basis of mind is related to the effects (of
kamma), and consciousness and mental states, to coexistent
mind and matter by way of coexistence;, the subsequent
consciousness and mental states, to this antecedent body
by way of post-occurrence; the six bases, in the course
of life, to the seven cognitive elements by way of antece-
dence.
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The fivekinds of relations—coexistence,, antecedence,
post-occurrence, edible food, and material life—are, in
every way, the relation of presence and that of non-
separation.

All relations are included in the relations of objecr,
powerful dependence, Kamma and presence.

Herein coexisting material qualities should be
understood as twofold:—throughout the course of life
they should be understood as those born of mind, and at
rebirth as those born of kamma.

—————e

Summary

Thus the relative conditions pertaining to the three
periods of time and timeless, internal and external,
conditioned and non-conditioned, are threefold by way
of concept, mind and matter.

In all the relations in Patthana are twenty-four.

SECTION 3

18. Hetu-paccaya-Here paccaya presents some difficuity.
It is defined as that by means of which an effect
comes to be. In other words it is the cause. Further-
more, it is explained as a ‘serviceable or supportive
factor’ (upakdrako dhammo). Hetu is defined as
‘that by which an effect is established.” It is used in
the sense of ‘root’ (milatthena). Like the roots of
a tree are hetu; like water and manure that aid its
growth are paccaya. In the Abhidhamma these two
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19.

20.

cognate terms are used in two different senses. In
the Suttas, however, they are invariably employed as
synoymous terms, without any distinction, as, for
example, ko hetu, ko paccayo-what is the reason?
what is the cause?

In the Patthana 24 such paccayas are enumera-
ted, and hetu is one of them. Hetupaccaya is
explained as ‘hetu itself is a paccaya’ or ‘as hetu it
becomes a paccaya.’ It is interpreted as a supportive
or serviceable factor in the sense of root
(milatithena upakdrako dhammo). The causal
relation by way of ‘root’ may be suggested as the
closest rendering. (See Compendium, p. 279;
Journal of the Pali Text Society, 1915-1916, pp.29-53.

‘Roots’ are purely mental. They are the six
moral and immoral roots. See Chapter 1.

Arammana—or Alambana—The former is derived
from & 4 \/ ram, to delight in; the latter from4
-4+\/lamb, to hang upon. Things on which the subject
delightsin or hangs upon are ‘objects’. There are six
classes of objects. A form, for instance, acts as a causal
relation to visual-consciousness by way of an ‘object’.
It should be stated that there is nothing mundane
or supramundane that does not become an object

for mind.

Adhipati—Lit., mastery or lordship over one’s own.
One of the four dominant factors—namely, wish,
thought, effort and reasoning—may, at one time,
causally relate itself to coexistent mental states and

material phenomena by way of predominance,
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21,

22.

23.

CAUSAL RELATIONS

“Whenever such phenomena as consciousness and
mental states arise by giving predominance to one
of these four factors, then this phenomenon is
to the other phenomenon a condition by way of
predominance.” (Patthina).

Anantara and Samanantara— In meaning there is no
difference between the t'vo terms. They differ only
in etymology. According to Buddhist philosophy
one thought-moment perishes immediately giving
birth to another. The succeeding thought-moment
inherits all the potentialities of its immediate prede-
cessor. The perishing preceding states causally relate
themselves to immediately following states by way
of contiguity and immediacy.

Sahajita—The causal relation by way of co-nascence,
as, for instance, the four mental aggregates, the
different mental states that simultanenously arise in a
particular type of consciousness, the four Great Essen-
tials that arise together, the appearance of the three
‘decads’ at the moment of conception, etc. In the
Paticca- samuppada it may be mentioned that both
contact and feeling which appear as causes and
effect are co-nascent.

A mental state may b= co-nascent with a mental
state, a mental with a physical, a physical with a
physical, and a physical with a mental.

Afifiamafifia—Just as the legs of a tripod are recipro-
cally helpful, even so mental or physical state or
states may bz causally related by way of reciprocity
(or mutuality). Causal relations of co-nascence and



CAUSAL RELATIONS 375

24.

25,

reciprocity should be  differentiated. They are
not identical. For instance, mind-born material
phenomena are not reciprocally related to the co-
existing mind, nor are the material derivatives to the
coexisting Great Essentials. As a rule, mind and
matter are reciprocally related.

Nissaya and Upanissaya-derived from upa+4ni+1/si,
to lie. Upa is an intensive prefix. As trees depend
on the ground for their support, and as pictures
depend on a canvas on which they are painted , so
is the causal relation of dependence. Upanissaya is
defined as a stronger species of Nissaya. It is com-
pared to the rains on which depend the growth of
trees. S. Z. Aung renders upasnissaya by ‘sufficing
condition’. For instance, one of the five heinous
crimes such as matricide, parricide and so on will
serve as an upanissaya to effect a birth in a woeful

state. Good environments, early education, etc. will

serve as a causal relation by way of ‘dependence’
(nissaya) for the acquisition of health, wealth and
knowledge in later life. Just as good actions become
upanissaya for future good deeds, even so they
may become upanissaya for evil too as, for instance,
spiritual pride. See Ledi Sayadaw’s learned article
on this subject in P. T. S. Journal, 1916, pp. 49-53.

Purejata—lit., born before or that which pre—exists.
The six physical bases and six sensual objects
are regarded as pre-existent. The pre-existent
things are regarded as causal relations only when they
continue to exist in the present and not by mere
antecedence.  Priority is not a good rendering.
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29.

CAUSAL RELATIONS

Pacchiijiita—Of the 89 types of consciousness, 85 types,
excluding the four Arupa resultants, and the 52
mental states are causally related to the antecedent
physical body by way of post-occurrence.

KAsevana—Repeated practice, as a rule, leads to
proficiency. This applies to both good and evil
things. By repetition one acquires a certain amount
of skill in any particular thing. ZAsevana denotes
this repeated practice. In javana process the second
thought-moment is causally related to the first, the
third to the second, the fourth to the third, by way of
recurrence. This is the reason why the fourth
javana thought-moment is considered very power-
ful.

Kamma means the volition that plays the most
important part in moral and immoral thoughts,
words, and deeds. -This volition, technically known
as Kamma, is causally related to the Kamma-born
material phenomena etc. As a seed to a tree so
is, Kamma causally related to its inevitable results.

Vipika—Like a cool breeze that pacifies a person
seated under the cool shade of a tree, even so mental
states of resultant types of consciousness are causally
related to coexistent mental states and material
phenomena by way of ‘effect’ due to their effortless
peaceful nature.

Ahd@ra—Just as material food sustains the physical
body, even so mental foods sustain mental states.
Edible food is causally related to the body by way
of nutriment or food; so are mental contacts or
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31

32.

3.

impressions (phassa) to feelings, volitions or moral
and immoral actions (manosaficetana) to rebirth-
consciousness (patisandhi vififiana), and rebirth-
consciousness (vidifiana) to mind and matter.

Indriya—The controlling factors enumerated in
chapter VII become causally related to the coexis-
tent mental states and material phenomena because
they exercise control in their respective spheres. For
instance, confidence controls its co-adjuncts in reli-
gious convictions; psychic and physical life, in vivifying
mind and matter; mindfulness, in contemplative
exercise; feelings, in grief and happiness, etc.

Jhana—The scven jhana factors of (1) initial appli-
cation, (2) sustained application, (3) rapture, (4)
happiness, (5) equanimity, (6) displeasure and (7)
one-pointedness are causally related to one another
and other concomitants by way of close perception
and contemplation. For instance, the initial
application (vitakka) is causally related to its concomi-
tants in directing them towards the desired objecct.
See Chapter 1.

1,2, 3, 4, 7 are found in two classes of conscious-
ness rooted in attachment; 1, 2, 6, 7, in hateful
consciousness; 1, 2, 5, 7, in deluded consciousness.

Magga—means a way or road. One way leads
to woeful states; the other, to states of bliss. The
vehicles that convey travellers tothe former are the
evil ‘Path-Constituents’ of wrong views, wrong
application, wrong effort, and wrong one-pointed-
ness, The vehicles that ply on the latter way
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4.

36.

37.

38.

CAUSAL RELATIONS

are right understanding, right aspirations, right
speech, right action, right livelihood, right effort,
right mindfulness, and right one-pointedness. These
path factors are causally related to both mind and
body, leading downwards in the case of bad ones,
and leading away from existence (niyyana) in the
case of good ones.

Sampayutta—Though possessing distinct characteris-
tics from an ultimate standpoint yet, as certain
mental states arise together, perish together, have
one identical object and one identical base, they
are causally related to one another by way of
‘association’.

Vippayutta is the opposite of the foregoing. Sweet
and bitter tastes may be helpful to each other in

2ing dissimilar. For instance, mind that depends
on the heart-basis is causally related to it by way
of dissociation because both mind and heart-basis
are not mutually bound as water on a lotus leaf.

Atthi is the causal relation of states that exist in the
present to similar states like the causal relation of
coexistence. The visibility of objects, for instance,
is due to the presence of light.

Natthi—As with the disappearance of light, darkness
spreads, so with the disappearance of the predecessor,
the successor appears. Such is the causal relation by
way of absence. For instance, the visual conscious-
ness (dassana) is causally related to the immediately
following receiving consciousness (sampaticchana)
by way of absence.

Vigata and Avigata are similar to Natthi and Atthi
respectively,
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Paiifiattibhedo

§ 4. Tattha ripadhammi riipakkhandho ca
cittacetasikdsankhata cattdro ariipino khandhi nibbanaiic’
iti paiicavidham pi arlipanti ca niman’ ti ca pavuccati.

Tato avasesd pafiflatti pana paififidpiyattd pafifiatti,
pafifidpanato paiifiatti’ti ca duvidha hoti.

Katham? Tam tam bhitaparindmakaram'upadaya
tathd tatha pafifiatta bhamipabbatadikd, sasambhara-
sannivesakdram’ upddaya geharathasakatadika, khan-
dhapaficakam’ upaddya purisapuggalidika, candavattan-
adikam’ upadaya disdkaladika, asamphutthakaram’
upidiya kipaguhadika, tarh tam bhitanimittarh bhavana-
visesaii ca upadaya kasinanimittadika ca’ti ev’madippa-
bhedd pana paramatthato avijjamana ‘pi atthacchaya-
karena cittuppadanamalambanabhiita tarm tarm upadaya
upanidhdya karanam katva tatha tatha parikappiyamana
sankhdyati, samaffidyati. vohariyati, pafnapiyati’ ti
paiifiatti’ti  pavuccati. Ayam  pafifiatti paffapiyatta
pafifiatti nama.

Pafifiapanato paiifatti pana nama namakammadi-
ndmena paridipita.

Sa vijjamanapaiifiatti, avij)jamanapaiifiatti, vijjamanena
avijjamina paififatti, avijjamdnena vijjamanapaififiatti,
vijjamanena vijjamanapafiiiatti, avijjamanena avijjamina-
pafifiatti, c’ati chabbidha hoti.

Tattha yada pana paramatthato vijjamanam ripave-
danadim etdya paiiiidpenti tad'dyarh vijjamanapafifatti.
Yada pana paramatthato avijjamanarm bhamipabbatadirh
etaya paiifidpen‘i. tad'ayam avijjamianapaffattiti pavuccati,
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Ubhinnaih pana vomissakavasena sesa yathiakkamarh
chalabhifiiio itthisaddo cakkhuvifiianarm rajaputto’ti ca
veditabba.

Vacighosdnusirena sotavififidnavithiya
Pavattanantaruppanna manodvarassa gocara.

Attha yassdnusdrena viiifidyanti tato pararm
Sayarh paiifiatti vififieyya lokasanketanimmita'ti.

Iti Abhidhammatthasangahe Paccayasangahavibha-
20 nima atthamo paricchedo.

SECTION 4
Paiifiatti

§ 4. Therein the material states are just the aggregates
of matter.

Consciousness and mental states, which comprise
the four immaterial aggregates, and Nibbina are the five
kinds of the immaterial. They are also called ‘name’
(Nama).

The remainder Pafifiatti (39), is twofold, insamuch as
it is made known, or as it makes known.

How?

There are such terms as ‘land’, ‘mountain’ and the
like, so designated on account of the mode of transition of
the respective elements; such terms as ‘house’, ‘chariot’,
‘cart’ and the like, so named on account of the mode of
formation of materials; such terms as ‘person’ ‘individual’
and the like, so named on account of the five aggregates:
such terms as ‘direction’, “time,” and the like, named
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according to the rcvolution of the moon and so forth; such
terms as ‘well’, ‘cave’ and the like, so named on account
of the mode of non-impact and so forth; such terms as
Kasina-objects and the like, so named on account of
respective elements and different mental culture.

All such different things, though they do not exist
in an ultimate sense, become objects of thought in the
form of shadows of (ultimate) things.

They are called ‘paiifiatti’ because they are thought of,
rcckoned, understood, expressed, and made known on
account of, in consideration of, with respect to, this or
‘that mode.

This ‘Paiifiatti’ is so called because it is made known.

As it makes known it is called ‘pafifiatti’. It is
described as ‘name’, ‘name-made’, etc.

It is sixfold (40).—

1. A real concept, 2. an unreal concept, 3. an
unreal concept by means of real concept, 4. a real
concept by means of an unreal concept, 5.a real concept by
means of a real concept, 6. an unreal concept by means
of an unreal concept.

As, for instance, when they make known by a term,
such as ‘matter’, ‘feeling’, and so forth that exist in
reality, it is called a ‘real concept’.

When they make known by a term, such as ‘land’,
‘mountain’ and so forth that do not exist in reality, it is

called an ‘unreal concept.’
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The rest should respectively be understood by com-
bining both as, for instance, ‘possessor of sixfold supcrnor-
mal vision’, ‘woman’s voice’, 'visual cognition’, 'king’s son’.

Summary

By following the sound of speech through the process
of auditory consciousness and then by means of the
concept conceived by mind-door that subsequently
arises, are meanings understood.

These concepts should be understood as fashioned by
world-convention.

This is the eighth chapter which deals with the
Analysis of Causal Relations in the Compendium of
Abhidhamma.

Notes:—

39. Paiifiatti—Therc are two kinds of Paiiatti or
concepts—namely, atthapafiiatti and namapaiiatti.
The former is made known, that is, the object
conveyed by the concept. The latter is that which
makes known, that is, the name given to the objcct.

Land, mountain, etc. are called ‘santhana-
paiifiatti,’” formal concepts, since they correspond
to the form of things.

Chariot, village, etc., are called ‘samaha-paiiiiatti’,
collective concepts, since they correspond to a collec-
tion or group of things.

East, West, etc. are called ‘disa-paiidatti’, local
concepts, since they correspond to locality.

~ Morning, noon, etc. are called ‘kila-pafifiatti’,
time concepts, since they correspond to time.
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40.

Well, cave ctc. are called ‘akasa-paiifiatti’,

space-concepts, since they correspond to open space.

Visualized image, conceptualised image, etc. are

called ‘nimitta—paiiiiatti’, since they correspond to
mental signs gained by mental development.

Six kinds of Pafifiatti—

1. Matter, feeling, etc. exist in an ultimate sense.

2. Land, mountain, etc. are terms given to things
that do not exist in an ultimate sensc.

3. ‘Possessor of sixfold supernormal vision’.

Here the former does not exist in an ultimate
sense, but the latter does.

4. Woman’s voice. Here the voice exists in an
ultimate sense, but not the woman.

5. Eye-consciousness. Here the sensitive eye
exists in an ultimate sense, and so does the
consciousness dependent on it.

6. King’s son. Here neither the son nor the king

exists in an ultimate sense.



CHAPTER IX
KAMMATTHANA-SANGAHA -VIBHAGO

§ 1. Kammatthinasangaho

Samathavipassandnarh bhavananam’ito param

Kammatthanam pavakkhami duvidham pi yathak-
kamam.

§ 2. Tattha samathasangahe tiva dasakasindni, dasa
asubha, dasa anussatiyo, catasso appamaiiiidyo, ek
saiiiid, ekam vavatthanarh, cattiro aruppa c’ati sattavidh-
ena samathakammatthanasangaho.

Ragacarita, dosacaritd, mohacaritd, saddhicarita,
vitakkacariti, c’ati chabbidhena caritasangaho.

Parikammabhavana, upacarabhavana, appanabhiva-
na c¢’ati tisso bhavana.

Parikammanimittah. uggahanimittarh, patibhiagani-
mittam c’ati tini nimittani ca veditabbani.

Katham?

Pathavikasinam, dpokasinarh, tejokasinarh, viyoka-
sinamh, nilakasiparh, pitakasinam, lohitakasinarh, odataka-

sinamh. akasakasinarh, alokakasinam c’ati imidni dasa
kasinani ndma.

Uddhumatakarh, vinilakarh, vipubbakam, vicchid-
dakarh, vikkhayitakarh, vikkhittakam, hatavikkhittakar.
lohitakarh, pulavakam, atthikarh c’ati ime dasa asubha
nama.

384
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Buddhdnussati, Dhammaénussati, Sanghanussati,
Silanussati, Caganussati, Devatanussati, Upasaminussati,
Marananussati, Kayagatasati, Andpanasati c'ati im3 dasa
anussatiyo niama.

Metta, Karuna, Mudita, Upekkha c’ati imi catasso
appamaiiiidyo nima, Brahmaviharo’ti pavuccati.

Ahare patikkilasaiifia eka safifid nama.
Catudhatuvavatthinam ekarh vavatthinarh nima.

Akasanafcayatanddayo cattdro druppd nima’ti sabba-
tha pi samathaniddese cattdlisa kammatthanani bhavanti.

(Sappayabhedo)

§ 3. Caritasu pana dasa asubhd Kayagatisati
sankhata kotthasabhavana ca ragacaritassa sappaya.

Catasso appamaiifidyo nilidini ca cattdri kasipini
dosacaritassa.

Andpanaih mohacaritassa vitakkacaritassa ca.
Buddhanussati ddayo cha saddhicaritassa.
Maranopasamasaiifidvavatthindni buddhicaritassa.

Sesdni pana sabbani pi kammatthdnini sabbesam
pi sappayini.

Tattha’ pi kasinesu puthulam mohacaritassa, khud-
dakarh vitakkacaritassa ca.

Ayam’ettha sappayabhedo.
25
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(Bhavani-bhedo)

§ 4. Bhavanasu pana sabbattha ’pi parikamma-
bhivana labbhat’eva.

Buddhanussati adisu atthasu safifidvavatthanesu c'ati
dasasu kammatthanesu upacira bhavana’va sampajjati,
natthi appana.

Sesesu pana samatirskammatthanesu appana bhavana’
pi sampajjati.

kani.
Dasa asubha kdyagatasati ca pathamajjhanika.
Mettidayo tayo catukkajjhaniki.
Upekkha paficamajjhanika.

......

Cattiro pana aruppa ariipajjhanika.

Ayam’ettha bhiavanabhedo.

(Gocarabhedo)

§ 5. Nimittesu pana parikammanimittarh uggahani-
mittarh ca sabbatthd’pi yatharaham pariydyena labbhant’
eva. Patibhdganimittarh pana kasinasubhakotthasanapanes’
veva labbhati. Tattha hi patibhaganimittam’arabbha
upacarasamddhi appandsamadhi ca pavattanti. Katharh?
Adikammikassa  hi  pathavimandaladisu  nimittam’
ugganhantassa tam’ alambanarh parikammanimittanti
pavuccati. Sa ca bhavana parikammabhdvana nama.
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Yada pana taiy numittam cittena samuggahitar hoti.
cakkhund passantass’cva manodvarassa apathamagatar’
tada tam’ cvalambanam uggahanimittam nama. Sa ca
bhavani samidhiyati.

Tatha samahitassa pana tassa tato param tasmim
- uggahanimitte parikammasamiadhind bhavanamanuyufi-
Jantassa yada tappatibhdgam vatthudhammavimuccitarh
panfattisankhdtarh bhavanamayam’ dlambanam citte
sannisinnarh samappitarh hoti. Tada taih patibhaganimit-
tam samuppannanti pavuccati. Tato patthaya paribandha
vippihdna kamavacarasamadhisannkhatd upacarabhavana
nipphanna ndma hoti. Tato parar tam’ eva patibhagani-
mittarh upacara samiadhind samdsevantassa rapavacarapa-
thamajjhiinam’ appeti. Tato param tam’ eva pathamaj-
jhdnam Aavajjanarh, samapajjanarn, adhitthanarh, vuttha-
nam, paccavekkhana c’ati imadhi paiicahi vasitdhi vasi-
bhatarh katva vitakkddikam’ oldrikangam pahanaya
vicaradi sukhumanguppattiya padahanto yathakkamam
dutiyajjhanadayo yathdaraham’ appeti.

Icc’evam  pathavikasinddisu dvavisatikammatthanesu
patibhaganimittam’upalabbhati. Avasesu pana appamaiiiia
sattapaiifiattiyamh pavattanti.

Akdsavajjitakasinesu pana yar kifici kasinam uggha-
tetvd laddhamakasarh anantavasena parikammarm karon-
tassa pathamaruppam’ appeti. Tam’eva pathamaruppa-
viniianarh  anantavasena  parikammarh  karontassa
dutiyaruppam’appeti. Tam’eva pathamaruppaviiiiana-
bhavarmm pana natthi kifici'ti parikammarh karontassa
tatiyiruppam’appeti. Tatiyaruppam santam'’etarh panitam’
etanti parikammarn karontassa catuttharuppam’ appeti.
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Avasesesu ca dasasu kammatthinesu Buddhaguna-
dikamalambanam’ arabbha parikammarh katva tasmirm
nimitte sadhukam’ uggahite tatth’eva parikammaii
ca samadhiyati, upacdro ca sampajjati.

Abhiiifidvasena pavattamanarh pana ripadvacarapaii-
camajjhdnam abhififidpadaka paficamajjhdna vutthahitva
adhittheyyadikam’avajjitva parikammarh karontassa ripa-
dist dlambanesu yatharaham' appeti.

Abhifiiid ca nidma :—

Iddhividharh  dibbasotarh paracittavijanana
Pubbsnivasanussati dibbacakkha‘ti paficadha.

Ayam’ ettha gocarabhedo.

Nitthito ca samathakammatthananayo




CHAPTER IX

COMPENDIUM OF SUBJECTS FOR
MENTAL CULTURE ()

Introductory

§ 1. Hereafter I will explain the twofold subjects of
mental culture which deals with Calm (2) and Insight (3).

§ 2. Of the two, in the Compendium of Calm, to
begin with, the objects of mental culture are sevenfold:—
1. the ten Kasinas, 2. the ten Impurities, 3. The ten Re-
flections, 4. the four Illimitables, 5. the one Perception
6. the one Analysis, 7. the four Aripa-Jhdnas.

The six kinds of temperaments (4) :— 1. the
lustful, 2. the hateful. 3. the unintelligent, or ignorant,
4. the devout, or faithful, 5. the intellectual, or wise,
6. the discursive.

The three stages of Mental Culture:— 1. the prelimi-
nary (5), 2. the proximate, 3. the concentrative.

The three signs (6) :— i. the preliminary, 2. the
abstract, 3. the conceptualised.

How?

A. The ten kasinas (7) are—earth, water, fire, air,
blue, yellow, red, white, space, and light.

B. The ten Impurities (8) are:—a bloated (corpse) a
discoloured (corpse), a festering (corpse), a disjoint corpse,
an eaten (corpse), a mangled (corpse), a worm-infested
(corpse) and a skeleton.

389
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C. The ten Reflections (9) are:— 1. The Reflec-
tion on the Buddha, 2. The Reflection on the Doctrine,
3. The Reflection on the Order, 4. The Reflection on
morality, 5. The Reflection on generosity, 6. The
Reflection on deities, 7. The Reflection on peace, 8. The
Reflection on death, 9. Mindfulness regarding breathing.

(10)

D. The four Illimitables, also called Sublime States,
(1I), are:— loving-kindness, compassion, appreciative joy,
and equanimity.

E. The one Perception is the feeling of loathsomeness
about food (12).

F. The one Analysis is the analysis of the four
elements (13).

G. The four Ariipa-Jhinas are the ‘Infinity of space’
(14) and so forth. In the exposition of ‘Calm’ there are
altogether forty (15) subjects of meditation.

Suitability of Subjects for different Temperaments

§ 3. With respect to temperaments the ten ‘Impurities’
and ‘Mindfulness regarding the body’ such as the 32 parts
are suitable for those of a lustful temperament (16).

The four ‘Illimitables’ and the four coloured Kasinas
are suitable for those of a hateful temperament. (17).

The reflection on ‘breathing’ is suitable for those of an
unintelligent and discursive temperament.

The six reflections on the Buddha and so forth are
suitable for those of a devout temperament; reflection on
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‘death’, ‘peace’, ‘perception’, and ‘analysis’, for those
of an intellectual temperament; and all the remaining
subjects of mental culture, for all.

Of the kasinas a wide one is suitable for the unintelli-
gent, and a small one for the discursive.

Herein this is the section on suitability.

Stages of Mental Culture

§ 4. The preliminary stage of mental culture is
attainable in all these forty subjects of meditation. In the
ten subjects of mental culture such as the eight Reflections
on the Buddha and so forth and the one ‘Perception’, and
the one ‘Analysis’ (18) only proximate mental culture is
attained but not the concentrative stage. In the thirty
remaining subjects of mental culture the concentrative
stage of mental culture is also attained.

Therein the ten kasinas and the ‘Breathing’ prcduce
five Jhanas; the ten ‘Impurities’ and ‘Mindfulness regard-
ing the body’ only the first Jhana; the first three ‘Illimit-
ables’ such as loving-kindness, four Jhanas; ‘equanimity’
(19) the fifth Jhana.

Thus these twenty-six subjects of mental culture
produce Ripa-Jhanas.

The four ‘formless’ objects produce the Arapa-Jhanas.

This is the section on mental culture.

Signs of Mental Culture

§ 5. Of the three signs, the preliminary sign and
the abstract sign are generally obtained in every case
according to the object. But the conceptualised image is
obtained -in ‘the ‘Kasinas’, ‘Impurities’, ‘Parts of the
body’, and ‘Breathing’
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It is by means of the conceptualised image the proxi-
mate one-pointedness and the ecstatic one-pointedness are
developed.

How ?

Whatever object, amongst the earth kasinas and so
forth, a beginner takes to practise meditation, is called a
preliminary sign, and that meditation is preliminary
mental culture. When that sign is perceived by the mind
and enters the mind-door as if seen by the very (physical)
eye, then it is called the abstract sign. That meditation
becomes well established.

Likewise, when a counter-image born of meditation,
freed from griginal defects (20), reckoned as a concept,
is well established and fixed in the mind of one who is well
composed and who, thereafter, practises meditation on
the abstract sign by means of preliminary concentration,
then it is said that the conceptualised image has arisen.

Riipa Jhénas

Thereafter ‘proximate concentration’, free from
obstacles, pertaining to the Kéama-sphere, arises. Then
he who develops the conceptualised image by means of
‘proximate concentration’ attains to the first Jhana of
the Ripa-sphere.

Thenceforth by. bringing that very first jhana under
one’s sway by means of these five kinds of mastery (21)—
namely, reflection, attainment, resolution, emergence, and
revision—the striving person, by inhibiting the coarse factors
like ‘initial application’ and so forth, and by developing
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the subtle factors like ‘sustained application’ and so
forth attains, by degrees, according to circumstances, to
the second jhana and so forth.

Thus with respect to twenty-two subjects of mental
culture such as the earth kasina etc. the conceptualised image
isobtained. Butinthe remaining (eighteen) subjects of men-
tal culture the ‘Illimitables’ relate to the concept of beings.

Ardpa Jhidnas (22)

Now, to one who practises concentration on space
abstracted from any kasina excluding the akisa kasina,
thinking—'this is infinite’—there arises the first Ariipa
Jhana. To one who practises concentration on that very
first Arapa Jhana, thinking that ‘it is infinite’, there arises
the second Aripa Jhdana. To one who practises concen-
tration on the non-existence of the first Arlipa—conscious-
ness, thinking ‘there is naught whatever’—there arises the
third Ardipa Jhana. To him who practises concentratjon on
the third Arapa-consciousness, thinking-‘it is calm, it is
sublime’, there arises the fourth Ariipa Jhana.

In the remaining ten subjects of mental culture when
concentration is practised on an object like the attributes
of the Buddha and so forth and when the sign is well
grasped ‘preliminary  meditation’ becomes steadfast
therein and ‘proximate meditation’ is also accomplished.

Supernormal Knowledge (23)

Emerging from the fifth jhana (serving as a ) basis
for supernormal knowledge, and reflecting on the ‘resolu-
tion’ and so jorth, when one practises concentration on
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physical objects etc. there arises according to circum-
stances, the fiftth Rapa-Jhana induced in the way of develop-
ing supernormal knowledge.

The five kinds of supernormal knowledge are:—
Various Psychic Powers, Celestial Ear, Discerning others’
thoughts, Reminiscence of past births, and Celestial Eye.

Herein this is the section on mental culture.

The method of meditation of Calm is ended.

Notes:—
SECTION 1

1. Kammatth3na—Here this term is used in a technical
sense. Kamma means the act of meditation or
contemplation. Thana, literally, station, ground, or
occasion, implies subjects or exercises. Kammat-
thana, therefore, means ‘subjects of meditation’ or
‘meditation exercises’. There are forty such subjects
of meditation.

2. Samatha, derived from |/ sam, to lull, to subdue,
denotes ‘tranquillity’ or ‘quietude’, gained by subdu-
ing the Hindrances. It is synonymous with concen-
tration (samadhi) which leads to the development of
jhdnas. By concentration passions are only tempo-
rarily inhibited.

3. Vipassani, derived from vi+1 dis, to see, literally,
means perceiving in diverse ways, thatisin the light of
transiency, sorrowfulness, and soullessness. It is
rendered by ‘insight’, contemplation’, ‘intuition’,
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‘introspection’. The main object of -vippassana is to
see things as they truly are, in order to gain one's
Emancipation.

Carita signifies the intrinsic nature of a person which
is revealed when one is in a normal state without
being preoccupied with anything. The temperaments
of people differ owing to the diversity of their actions
or Kammas. Habitual actions tend to form parti-
cular temperaments.

Riga (lust) is predominant in some, while dosa
(anger, hatred or illwill), in others. Most people
belong to these two categories. There are a few
others who lack intelligence and are more or less
ignorant (mohacarita). Akin to the  ignorant
are those whose minds oscillate, unable to -focus their
attention deliberately on one thing (virakkacarita).
By nature some are exceptionally devout (saddhaca-
rita), while others are exceptionally intelligent (hucdi-
hicarita).

Thus, in brief, there are six kinds of temperaments.

By combining them with one another, we get 63 types.
With the inclusion of ditthicarita (speculative
temperament) there are 64.

The preliminary stages of mental development arc
termed Parikammabhavani. Mental culture, from
the moment one develops the conceptualized image
and temporarily inhibits the Hindrances, until the
Gotrabhu thought-moment in the Jhina Javana
process, is termed Upacdrabhdvani,
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KASINA

The thought-moment that immediately follows the
Gotrabhi thought - moment is called Appana,
ecstatic concentration, because vitakka (initial
application), the foremost Jhana constituent, persists
as if firmly fixed upon the object of concentration.

Jhina Thought-Process:

Manodvaravajjana |/ Parikamma, Upacira,
Anuloma, Gotrabhu, Appana / Bhavanga.

Any object, such as a Kasina, used for preliminary
mental culture is termed ‘Parikammanimitta’.

The same object, when mentally perceived with
closed eyes, is termed ‘Uggahanimitta’.

The identical visualised image, freed from all
Kasina defects, is termed *Patibhaganimitta’ when it
serves as an object of Upacadra and Appana Bhavana.

Kasina means ‘whole’, ‘all’, complete’ It is so called
because the light issuing from the conceptualized
image is extended everywhere without any limitation.

In the case of Pathavikasina one makes a circle
of about one span and four fingers in diameter and,
covering it with dawn-coloured clay, smoothes it
well. If there be not enough clay of dawn-colour,
he may put in some other kind of clay beneath.
This hypnotic circle is known as kasina-mandala and
is also called Parikammanimitta. Now he places this
object two and half cubits away from him and concen-
trates on it, saying mentally or inaudibly — pathavi,
pathavior earth, earth The purpose is to gain the one-
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pointendeness of the mind. When he does this for
some time, perhaps weeks, or months, or years-
he would be able to close his eyes and visualise
the object. This visualised object is called ‘Uggahani-
mitta’. Then he concentrates on this visualised image
uiitil it develops into a conceptualised or counter-
image, free from original kasina faults. This is known
as the ‘Pathibhaganimitta’. As he continually concen-
trates on this abstract concept he is said to be in
possession of proximate or neighbourhood concen-
tration (Upacarasamadhi). At this stage the innate
five Hindrances are temporarily inhibited. Even-
tually he gains ‘ecstatic concentration’ (Appana
samadhi).

For the water-kasina one may take a vessel full
of colourless water, preferably rain water, and con-
centrate on it, saying — apo, apo, (water, water) until
he gains one-pointedness of the mind.

To develop the fire-Kasina one may kindle
a firc before him and concentrate on it through a
hole, a span and four fingers in diameter, in rush-
mat, a piece of leather, or a piece of cloth, saying—
tejo, tejo (fire, fire).

One who develops the air-kasina concentrates
on the wind that enters through window-space or a
hole in the wall, saying — vayo vayo (air, air).

To develop the colour kasinas one may take a
mandala of the prescribed size and colour it blue,
yellow, red, or white and concentrate on it repeating the
name of the colour as in the case of the other kasinas.
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One may even concentrate on blue, yellow, red,
and white flowers.

Light-kasina may be developed by concentrating
on the moon, or on an unflickering lamplight, or on a
circle of light cast on the ground, or on the wall by
sunlight or moonlight entering through a wall-crevice
or holes, saying — aloka, dloka (light, ligirt)

Space-kasina ¢an be developed by concentrating
on a hole, a span and four fingers in diameter, in
either a well-covered pavilion or a piece of leather
or a mat, saying — okdsa, okasa (space, space).

It may be mentioned that light and space
kasinas are not mentioned in the Texts.

Asabha—Those ten kinds of corpses were found in
ancient Indian cemeteries and charnel places where
dead bodies were not buried or cremated and where
flesh-eating animals frequent. In modern days they
are out of the question.

Anussati—literally, means repeated reflection or
constant mindfulness.

i. Buddhinussati is the reflection on the virtues of the
Buddha as, for example,

“Such indeed is that Exalted One - Worthy,
Fully Enlightened, Endowed with Wisdom and
Conduct, Well-farer, Knower of the Worlds, an
Incomparable Charioteer for the training of
individuals, Teacher of gods and men, Omnis-
cient, and Holy.”
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ti. Dhammanussati is the reflection on the virtucs
of the Doctrine as, for example,

“Well-expounded is the doctrine by the
Exalted One, to be realized by oneself, of imme-
diate fruit, inviting investigation, leading to
Nibbana, to be understood by the wise, each one
for himself.

iii. Saogh¥nussati is the reflection on the virtues of
the pure members of the Noble Celibate Order as
follows:—

“Of good conduct is the Order of the
disciples of the Exalted One; of upright conduct
is the Order of the disciples of the Exalted One;
of wise conduct is the Order of the disciples
of the Exalted One; of dutiful conduct
is the Order of the disciples of the Exalted
One. The four pairs of persons constitute
eight individuals. This Order of the disciples
of the Exalted One is worthy of offerings,
is worthy of hospitality, is worthy of gifts, is
worthy of reverential salutation, is an incom-
parable field of merit for the world.”

iv. Sildnussati is reflection on the perfection of
one’s own virtuous conduct.

v. CAagidnussati is reflection on one’s own charitable
nature.

vi. Devatiinussati—‘Deities are born insuch exalted
states on account of their faith and other
virtues. [ too possess them.” Thus when one
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reflects again and again on one's own faith and
other virtues, placing deities as witnesses it
is called Devatanussati.

Upasamanussati is reflection on the attributive
qualities of Nibbana such as the cessation of
suffering etc.

Maraginussati is reflection on the termination
of psycho-physical life.

Contemplation on death enables one to
comprehend the fleeting nature of life. When
one understands that death is certain and life is
uncertain one endeavours to make the best use
of one’s life by working for self-development
and for the development of others instead of
wholly indulging in sensual pleasures. Cons-
tant meditation on death does not make one
pessimistic and lethargic, but, on the contrary,
it makes one more active and energetic. Besides,
one can face death with serenity.

While contemplating death, one may think
that life is like a flame or that all so-called beings
are the outward temporary manifestations of
the invisible Kammic energy just as an electric
light is the outward manifestation of the invisi-
ble electric energy. Choosing various similies,
one may meditate on the uncertainty of life and
on the certainty of death.

Kdyagatasati is reflection on the 32 impure
parts of the body such as hair, hair of the body,
nails, teeth, skin, ctc.
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This meditation on the loathsomeness of the
body, leads to dispassion. Many Bhikkhus in
the time of the Buddha attained Arahantship by
meditating on these impurities. If one is not
conversant with all the thirty-two parts, one may
meditate on one part such as bones.

Within this body, is found a skeleton. It is
full of flesh which is covered with a skin. Beauty
is nothing but skin deep. When one reflects
thus on the impure parts of the body passionate
attachment to this body gradually disappears.

This meditation may not appeal to those who
are not sensual. They may meditate on the
innate creative possibilities of this complex
machinery of man.

The thirty-two parts of the body are enume-
rated as follows:—

“Hair, hair of the body, nails, teeth, skin,
flesh, sinews, bones, marrow, kidneys, heart,
liver, diaphragm, spleen, lungs, bowels,
mesentery, stomach, faeces, brain, bile, phlegm,
pus, blood, sweat, lymph, tears, grease, saliva,
nasal mucus, articular fluid, and urine.”

x. An3pdnasati is mindfulness on respiration.
Ana means inhalation and apdna exhalation. In
some books these two terms are explained in
the reverse way. Concentration on the breathing
process leads to one-pointedness of the mind,
and ultimately to Insight which leads to

Arahantship.
26
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This is one of the best subjects of meditation,
which appeals equally to all. The Buddha also
practised dndpanasati before His Enlighten-
ment.

A detailed exposition of this meditation is
found in the Satipatthana Sutta and in the
Visuddhi Magga.

A few practical hints are given here for the
benefit of the average reader.

Adopting a convenient posture, breathe out
and close the mouth. Then breathe in through
the nostrils calmly, without strain. Inhale
first and count mentally one. Exhale and count
two, concentrating on the breathing process. In
this manner count up to ten, constantly focusing
your attention on respiration. It is possible
for the mind to wander before one counts up to
ten. But one need not be discouraged. Try
again until success is achieved. Gradually one
can increase the number of series, say five series
of ten. Later one can concentrate on the brea-
thing process without counting. Some prefer
counting as it aids concentration; while others
prefer not to count. What is essential is
concentration, and not counting which is secon-
dary. When one does this concentration
exercise one feels light in body and mind and
very peaceful. One might perhaps feel as if one
were floating in the air. When one practises
this concentration for a certain period, a day
might come when one will realize that his
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so-called body is supported by mere breath, and
that the body perishes when breathing ceases.
Thus one fully realizes impermanence. Where
there is change there cannot be a permanent
entity or an immortal soul. Insight might
then be developed to gain Arahantship.

It is now clear that the object of this
concentration on respiration is not merely to
gain one-pointedness but also to cultivate
Insight in order to obtain Deliverance.

This simple method may be pursued by all
without any harm.

For more details readers are referred to the
Visuddhi Magga.

In some Suttas this simple method of
respiration is explained as follows:—

‘“Attentively he breathes in, attentively he
breathes out.

1. When making a long inhalation he knows:
‘l make a long inhalation’; when making
a long exhalation he knows: ‘I make a
long exhalation’.

2. When making a short inhalation he knows,
‘I make a short ‘inhalation’; when making
a short exhalation he knows, ‘I make a short
exhalation.’

3, Clearly perceiving the entire (breath) body
(sabbakayapatisarhvedi), I will inhaie’: Thus
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he trains himself; ‘clearly perceiving the
entire (breath) body ‘I will exhale’: thus he
trains himself.

4. ‘Calming this breathing process (passam-
bhayarh kiyasankhdram), ‘I will inhale’
thus he trains himself; ‘calming this brea-
thing process, I will exhale’: thus he
trains himself.

* ] L J L J ]

11. Brahmavihara—Here Brahma means sublime, as in Brah-
macariya' (sublime life). Vihara means mode or ‘state
of conduct’ or ‘state of living’. They are also termed
appamahna (limitless, boundless) because these thoughts
are radiated towards all beings, without limit or abstruc-
tion.

i. Mettd (sathskrt Maitri)}—loving-kindness, benevo-
lence, goodwill—is defined as that which softens
one’s heart. It is not carnal love or personal
affection. The direct enemy of Mettd is
hatred, illwill or aversion (kodha); its indirect
enemy is personal affection (pema). Metta
embraces all beings without exception.
The culmination of Mettd is the identification
of oneself with all beings (sabbattatd). It is
the wish for the good and happiness of all. Bene-
volent attitude is its chief characteristic. It
discards illwitl.

ii. Karuna—compassion—is defined as that which
makes the hearts of the good quiver when others
are subject to suffering or that which dissipates
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1ii.

iv.

the sufferings of others. Its chief characteristic
is the wish to remove the sufferings of others.
Its direct enemy is wickedness (hims3)
and its indirect enemy is passionate grief (doma-
nassa). Compassion embraces sorrow-stricken
beings, and it eliminates cruelty.

Mudita is not mere sympathy but sympathetic or
appreciative joy. Its direct enemy is jealousy,
and its indirect enemy is exhilaration (pahisa).
Its chief characteristic is happy acquiescence in
others’ prosperity and success (anumodani).
Mudita embraces prosperous beings. It elimi-
nates dislike (arati) and is the congratulatory
attitude of a person.

Upekkhd, literally, means to view impartially,
that is, with neither attachment nor aversion.
It is not hedonic indifference but perfect equani-
mity or a well-balanced mind. It is the balanced
state of mind amidst all vicissitudes of life such
as praise and blame, pain and happiness, gain
and loss, repute and disrepute. Its direct
enemy is attachment (ridga) and its indirect
enemy is callousness. Upekkhd distards
clinging and aversion. Impartial attitude is
its chief characteristic.

Here Upekkhd does not mean mere neutral
feeling, but implies a sterling virtue. Equanimity,
mental equilibrium, are its closest equivalents.
Upekkha embraces the good and the bad, the
loved and the unloved, the pleasant and the
unpleasant.

See Chapter 2, note 49
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12 Ahare patikkulasanfia—i.e., the feeling of loathsome-
ness of food, in its search, eating etc.

13, Catudhituvavatthinath—i.c., the investigation of the
four primary elements of extension, cohesion, heat,
and motion with regard to their characteristics etc,

14. Arupajhinas—See Ch. 1. They are: (1) ‘The Realm of
the Infinity of Space.’ (ii) ‘The Realm of the Infinity
of Consciousness, (iii) ‘The Realm of Nothingness’ and
(iv) The ‘Realm of neither Perception nor Non—percep-
tion.’

15. Thirty-eight objects when ‘light’ and ‘space’ are
excluded.

16. Because they tend to create a disgust for the body
which fascinates the senses.

17. Because the objects are too deep and vast.

18. Thege objects are too coarse, and vitakka, one of the
constituents of jhdna, is an indispensable aid to
practise concentration on them. As there is no
vitakka in the remaining four Jhanas, they cannot
be developed by concentrating on these two objects.

19. As equanimity (upekkhd) is found only in the fifth
jhana, the first four jhanas cannot be developed by
concentrating on this last ‘Illimitable.’

20. Vatthudhammato—i.c., from the defects found
in the original kasinamandala.

21. ZKvajjana—reflection on the different constituents of
jhéna,
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22,
23.

Sam@pajjana—the ability to attain to different jhanas
quickly.

Adbhitthdna—the ability to remain in the jhanas as
long as one likes.

Vuithana—the ability to emerge from the jhanas
as quickly as possible.

Paccavekkhana is similar to avajjana.

See Ch. 1, p. 58.

Abhififid—Only one who has gained the fifth jhdna
can develop the following five kinds of supernormal
knowledge or vision:-

i. Iddhividha—Flying through the air, walking on
water, diving into the earth, creation of forms,
etc. belong to this category.

ii. Dibbasota is the Celestial Far, also called
clairaudience, which enables one to hear subtle
or coarse sounds far or near.

iii. Paracittavijinana—is the power to discern the
thoughts of others.

iv. Pubbenivisiinussati—is the power to remember
the past lives of oneself and others. This is
the first supernormal vision the Buddha developed
during the first watch on the night He attained
Enlightenment. With regard to this knowledge
the Buddha’s power is limitless, while in the
case of others it is limited.
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v. Dibbacakkhu is the Celestial or Divine Eye, also
called clairvoyance, which enables one to seec
heavenly or earthly things, far or near,
which are imperceptible to the physical eye.
This was the second Knowledge the Buddha
developed during the second watch on the
night of His Enlightenment.

Cutipapiataiiina, knowledge with regard to the
dying and reappearing of beings, is identical with
this Celestial Eye. Anagatarhsafidana, know-
ledge with regard to the future, and yathikam-
mipagafiana, knowledge with regard to the
faring of beings according to their own good and
bad actions, are two other kinds of knowledge
belonging to the same category. These come
within the range of Buddha’s Omniscience.

These five kinds of supernormal vision are
worldly. To these should be added the sixth
supernormal  knowledge—Asavakkhayafiina—
Knowledge with regard to the extinction of
passions which is supramundane.

The first five kinds may be developed at any
period; but the last, only during a Buddha-cycle.

(Visuddhibhedo)

§ 6. Vipassanikammatthiane pana 1. Silavisuddhi, 2.
Cittavisuddhi, 3. Ditthivisuddhi, 4. Kankhavitaranavisud-
dhi, 5. Maggamaggaiianadassanavisuddhi, 6. Patipadafiana
dassanavisuddhi, 7. Nanadassanavisuddhi’ cati sattavidhena
Visuddhisangaho.
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Aniccalakkhanam, Dukkhalakkhanam, Anattalakkha-
nafl ¢’ati tini Lakkhanani.

Aniccanupassand, Dukkhédnupassani, Anattanupassana
c’ati tisso Anupassand.

1. Sammasanafianam, 2. Udayavyayafiinam, 3 Bhan-
gaiianarm 4. Bhayafiinam, 5. Adinavafiinamh, 6. Nibbi-
dafianarh, 7. Muiicitukamyatafidanam, 8. Patisankha-
fidnamh, 9. Sarhkhdrupekkhafidparh, 10. Anuloma-
fidnam, c’ati dasa Vipassanafianini.

Suiifiato Vimokkho, Animitto Vimokkho, Appanihito
Vimokkho c’ati tayo Vimokkha.

Suiifiatanupassana, Animittdnupassana, Appanihitinu-
passana c’ati tini Vimokkhamukhiani ca veditabbani.

Katham ? Patimokkhasamvara Silamh, Indriyasamvara
Silam, Ajivaparisuddhi Silarh, Paccayasannissita Silamh
c’ati catuparisuddhi Silarh Silavisuddhi nama.

Upacarasamidhi, Appandsamadhi c’ati duvidho'pi
Samadhi Cittavisuddhi nama.

Lakkhana-rasa - paccupatthana - padatthina - vasena
nama-rupapariggaho Ditthivisuddhi nama.

Tesam’eva ca ndma-riipdnarmh  paccayapariggaho
Kankhavitarana-visuddhi nima.

Tato pararh pana tathapariggahitesu sappaccayesu
tebhimakasankharesu atitadibhedabhinnesu khandhadina-
yam’ drabbha kaldpavasena sankhipitvd aniccam khayat-
thena, dukkharh bhayatthena, anatta asarakatthend’ ti
addhdnavasena santativasena khanavasena va sammasana-
fidnena lakkhanattayam sammasantassa tes'veva paccaya-
vasena khanavasena ca udayavyayafianena udayavyayam
s$amanupassantassa ca,
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Obhaso piti passaddhi adhimokkho ca paggaho
Sukharh fidnamupatthinamupekkha ca nikanti c’ati.

Obhiasadi vipassanupakkilese paripanthapariggaha-
vasena maggimaggalakkhanavavatthdnah Maggdmagga-
Nanadassanavisuddhi nima.

Tatha paripanthavimuttassa pana tassa udayavyayaiia-
nato patthaya yavanuloma tilakkhanarh vipassanaparam-

pardya patipajjantassa nava vipassanafianani Patipadafia-
nadassanavisuddhi nima.

Tass’evam patipajjantassa pana vipassandparipdkam’-
agamma idani appana uppajjissati’ti bhavangarh vocchin-
ditva uppannamanodvaravajjandnantaramh dve tini vipas-
sanacittani yarh kifici aniccadilakkhanam’arabbha pari-
kammopacdarinulomanimena pavattanti. Y4 sikhap-
pattd si sianulomasankharupekkhavutthanagiminivipas-
sand’ti’ ca pavuccati. Tato pararh gotrabhicittarh
nibbinam’ alambitva puthujjanagottamabhibhavantar
ariyagottamabhisambhontaii ca pavattati. Tass’anantaram
eva maggo dukkhasaccarh parijdnanto samudayasaccarh
pajahanto nirodhasaccarh sacchikaronto maggasaccarm
bhavanivasena appandvithim’ otarati. Tato param
dve tini phalacittdni pavattitva bhavangapdto’va hoti.
Puna bhavangam vocchinditva paccavekkhanafidnani
pavattanti.

Maggar phalaifi ca nibbanarh paccavekkhati pandito
Hine kilese sese ca paccavekkhati va nava.

Chabbisuddhikam’ en’ evarh bhivetabbo catubbidho
Nanadassanavisuddhi nima maggo pavuccati.

Ayam’ ettha visuddhibhedo,
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Different Kinds of Purity

§ 6. In the exercises on mental culture pertaining to
Insight (24) the section on ‘Purity’ is sevenfold :—

1. Purity of Morals, 2. Purity of Mind, 3. Purity
of Views, 4. Purity of Transcending Doubts, §. Purity
of Vision in discerning the Path and Non-Path, 6. Purity
of Vision in discerning the method, 7. Purity of Vision
regarding intuitive wisdom.

There are three Characteristic Marks:—

1. The Characteristic Mark of Impermanence (25), 2.
The Characteristic Mark of Suffering (26), and 3. The
Characteristic Mark of No-soul (27).

There are three Contemplations:—

1. The Contemplation on Impermanence, 2. The
Contemplation on Suffering and 3. The Contemplation on
No-soul.

There are ten kinds of Insight,:—

1. Investigating knowledge (28), 2. Knowledge with
regard to the arising and passing away (of conditioned
things), 3. Knowledge with regard to the dissolution (of
things), 4. Knowledge (of dissolving things) as fearful,
5. Knowledge of (fearful) things as baneful, 6. Kinow-
ledge of (baneful) things as disgusting, 7. Knowledge as
regards the wish to escape therefrom, 8. Knowledge of
reflecting contemplation (29), 9. Knowledge of equani-
mity towards conditioned things (30), and 10. Knowledge
of adaptation (31).
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There are three Emancipations (32) :—
1. Emancipation through Void (33), 2. Emanci-

pation through Signlessness (34) and 3. Emancipation
through Desirelessness (35).

There are three Doors of Emancipation:—

1. Contemplation on the Void, 2. Contemplation on
the Signlessness and 3. Contemplation on Desirelessness.

How?
Purity of morals (36) consists of four kinds of perfect
discipline - namely,

1. Moral Discipline as regards the Fundamental
Precepts,

2. Discipline as regards sense-restraint,
3. Discipline as regards purity of livelihood,
4. Discipline as regards the four requisites.

Purity of Mind (37) consists of two kinds of concentra-
tion - namely, ‘proximate concentration’, and ‘established
or ecstatic concentration.’

Purity of Views (38) is the understanding of mind and
matter with respect to their characteristics, function, mode
of appearance, and proximate cause.

Purity of Transcending Doubts (39) is the comprehen-
#slon of the causes of those very mind and matter.

After comprehending the causes, the meditator,
sonsidering the modes of aggregates etc, formulates in
sroups the conditioned things of the triple plane, that have
arisen with causes, differing according to the past etc., and
that have been comprehended in the foregoing manner.
Now he meditates on the three characteristics — imperma-
nence in the sense of dissolution, suffering in the sens¢ of
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fearfulness, and soullessness in the sense of unsubstantia-
lity—by way of duration, continuity, and momentariness.
To him who meditates on the arising and passing away of
things by means of the knowledge so named with respect
to causes and momentariness there arise—

an aura, joy, quietude, excessive faith, effort, happiness,
wisdom, mindfulness, equanimity and a liking (for that
state).

Purity of Vision in discerning what is the Path and
what is not the Path (40), is the determining of characteris-
tics of Path and not Path by understanding aura etc. as
inimical impediments of insight.

Getting rid of these inimical impediments, the medita-
tor reflects on the three Characteristics. Now to him,
starting from the knowledge of arising and passing away,
and extending up to the knowledge of adaptation, there
arise in one continuous stream of contemplation, nine
kinds of Insight. By Purity of Vision that discerns the
method (41) is meant these nine kinds of knowledge.

Realization

When he thus practises contemplation, owing to the
ripening of insight (he feels) ‘Now the development (of
the path) (42) will arise’. Thereupon arresting the life—
continuum, arises mind—door consciousness, followed by
two or three (moments of) insight consciousness, having
for their object any of the Characteristics such as imper-
manence etc. They are termed ‘preliminary’, ‘proximate’.
and ‘adaptation’ (moments) (43).
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That knowledge of equanimity towards conditioned
things, together with knowledge that conforms (to the
Truths), when perfected, is also termed ‘Insight of emer-
gence leading to the Path’ (44).

Thereafter the Gotrabhii-consciousness (45), having
Nibbana as its object, occurs, overcoming the lineage of
the worldlings, and evolving the lineage of the Ariyas.!

Immediately after that consciousness, the Path (of
the Stream-Winner), realizing the Truth of suffering,
eradicating the Truth of its cause, realizing the Truth of
its cessation, and developing the Truth of the Way to its
cessation, descends into the transcendental stream.

After that Path-consciousness two or three moments
of Fruit-consciousness arise and subside into the life-
continuum (46). Then arresting the life-continuum, the
knowledge of reflection occurs.

The wise man reflects (47) on the Path, Fruit, Nibbana,
defilements ‘destroyed, and either reflects or does not
reflect on the remaining defilements.

Thus the fourfold Path which has to be developed by
degrees by means of the sixfold purity is called the ‘Purity
of Intuitive Knowledge’ (48).

Herein this is the section on Purity.

1. The thought-process of a Stream-Winner :—

[ ] * - ¢
Manodvaravajjana parikamma, upacara, anuloma,
® L s »

gotrabhg, magga, phaia, bhavahga.
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SECTION 6

Notes:—

24,

25.

26.

27,

Vipassana or Insight is the third and final stage on the
Path of Sainthood. The chief object of Insight is to
understand things as they truly are.

Anicca, i. e., the fleeting nature of both mind and
matter. Changeableness is a characteristic of every-
thing that is conditioned. All conditioned things are
constantly changing, not remaining static for two
consecutive moments. Mind, in fact, changes even
faster than matter. Normally matter endures only
for seventeen thought-moments. Commentators
state that, during the time occupied by a flash of
lightning, billions of thought-moments may arise.,

Dukkha—All conditioned things are subject to
suffering. Birth is suffering, decay is suffering,
disease is suffering, death is suffering. Union with
the unpleasant is suffering. Separation from the
pleasant is suffering. Not to get what one desires
is suffering. In brief, the five aggregates of attach-
ment are suffering.

Anattd—or Soullessness is the crux of Buddhism. As
there is no permanent entity in matter, so also there
is no unchanging entity in mind conceived as an
‘ego’ or ‘soul’. In everything mundane and supra-
mundane, conditioned and non-conditioned, there
is no permanent soul. Hence the Buddha in the
Dhammapada stated - ‘sabbe dhamma anattad-all
Dhammas are soulless’. With regard to Anicca and
Dukkha the Buddha said-‘sanikhdri-conditioned
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28.

29.

31.

32

ANATTA

things. With regard to Anatta, thc Buddha employed
the term dhamma to include supramundane
unconditioned Nibbana as well.

It may be mentioned that it was after hearing the
‘Anattalakkhana Sutta’, the discourse on soulless-
ness, that the first five monks attained Arahantship.

The aspirant does not usually meditate on all
these three characteristics. Of them, he takes only
that which appeals to him most. Deliverance,

gained by meditating on each of them, is named
accordingly.

Sammasanafiana—Lit., ‘handling-knowledge’, is
the investigation of aggregates as composite
(kalapavasena).

Pajisatikbdilana—is the re-contemplation of condi-
tioned things in order to find out the means to escape
therefrom.

Satkharupekkhifipa—is perfect equanimity towards
all conditioned things, having neither attachment nor

aversion, resulting from developing the foregoing
different kinds of Insight.

Anulomafidna—is the ‘adaptation knowledge’ gained
by perfecting the foregoing nine kinds of Insight. It is
so called because it conforms itself to the 37 Factors
of Enlightenment and qualifies the aspirant for the
higher path.

Vimokkha-—s0 called because they deliver one from
the ten Fetters etc.
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33.

35.

36.

1.

Suiifiata—devoid of a soul. Emancipation gained
by meditating on soullessness (anatta) is called
Suiifiatavimokkha.

Animitta—free from the signs of permanence etc.
Emancipation gained by mcditating on ‘imperma-
nence’ (anicca) is called Animittavimokkha.

Appapihita—free from the hankering of craving.
Emancipation gained by meditating on ‘suffering’
(dukkha) is called Appanihitavimokkha.

Silavisuddhi,—Purity of Morals, is the first of seven
‘Purities’. It consists of four kinds, all pertaining to
the life of a Bhikkhu.

The first is Patimokkhasamvarasila. ‘That which
saves one who observes it from woeful states’ is the
commentarial explanation of *Patimokkha’. Piis also
explained as the Buddha’s Teaching. Atipamokkha
means extremely important. Patimokkha therefore
means “Fundamental Teaching” or “Fundamental
Precepts”. It deals with 220! disciplinary rules which
every Bhikkhu is expected to observe. As it restrains
one from evil deeds etc., it is termed ‘sarhvara’.
Sila is used in the sense of ‘composure’ (samidhina)
and ‘support’ (upadhirana). It is so called because
it tends to discipline thoughts, words, and deeds and
because it acts as a support for other virtues. Indriya-
sariivarasila, the second Sila, deals with the control
of the six senses. Ajivapdrisuddhisila, the third Sila,
deals with the right livelihood of a Bhikkhu. In

227 including seven ways of settling disputes (adhikarana
samatha dhamma)

27
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37.

39.

CITTAVISUDDHI

obtaining the necessaries of life, a Bhikkhu should
not act in an unbecoming way. Paccayasannissitasila,
the fourth Sila, is concerned with the unselfish use
of the four requisites—robes, alms, lodging, and
medicine.

Cittavisuddhi—is the second ‘Purity’. 1t is the
purity of mind, gained by developing the Jhanas,
temporarily inhibiting the Hindrances. A purified
mind is like a polished mirror where everything is
reflected in its true perspective. With a purified
mind one can see things as they truly are.

Ditthivisuddhi—is the third purity. It is so called
because it purifies one from the false theory of a
permanent soul. ‘This correct comprehension results
from investigating mind and matter as regards their
salient characteristics (lakkhana), function or essen-
tial properties (rasa), the way of manifestation
(paccupatthana), and their immediate cause
(padatthana).

Kankhavitaranavisuddhi-—is the fourth ‘Purity’ which
attempts to transcend sceptical doubts as regards
cause and effect, the past, the present, and the future.
This is called a purity because it removes the stain of
erroneous views of ‘chancg’, ‘causelessness’, etc.

To achieve this purity one meditates on the
various causes that tend to produce present mind
and matter, and on the causes that sustain them in the
present. He understands that present mind and
matter at conception were conditioned by past igno-
rance, craving, grasping and Kamma, and, during
lifetime, matter is conditioned by kamma, mind,
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40.

seasonal phenomena, and edible food, while mind is
sustained by the senses and their corresponding
objects. Thus he realizes the second noble truth of
the cause of suffering and rids himself of doubts.

Maggamaggafiipadassanavisuddhi—This is the fifth
‘Purity’.

The aspirant who has cleared his doubts medi-
tates again with better understanding on the three
characteristics of anicca, dukkha, and anatta. He
realizes that life is a mere flowing, a continuous
undivided movement. He finds no genuine happi-
ness, for every form of pleasure is only a prelude to
pain. What is transient is painful, and where change
and sorrow prevail there cannot be a permanent ego
or soul. The arising and passing away of conditioned
things become very conspicuous to him. As he is
thus absorbed in meditation he witnesses an aura
(obhaso) emanating from his body as a result of his
keen insight. He experiences also an unprecedented
joy (piti), happiness (sukha) and quietude (passaddhi).
He becomes strenuous (paggaho) and even-minded
(upekkhd). His religious fervour increases (adhi-
mokkha), mindfulness (sati) strengthens, and wisdom
(fiapa) ripens. Labouring under the misconception
that he has attained Sainthood, chiefly owing to the
presence of the aura, he yearns (nikanti) for this state
of mind. Soon he realizes that these temptations are
only impediments(upakkilesa) to Insight and that
he has not really attained Sainthood. Accordingly
he endeavours to distinguish between the right and
wrong path (maggimaggaiianadassana). It is called
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41.

42.
43.

45.

46.

GOTRABHU

a ‘purity’ because it clears up the misconception as
regards the actual ‘path’. He understands, ‘This
is the right path, that is the wrong path’.

Patipad3fiapadassanavicaddhi—is the sixth ‘purity’.
This term is collectively applied to the nine kinds of
Insight beginning with the knowledge as regards the
arising and passing away of conditioned things and
ending with the knowledge of adaptation that occurs
in the Path thought-moment immediately preceding
the Gotrabhii moment. (See p. 414,f. n. 1.)

Appand, the supramundanc Path (lokuttaramagga).
See pp. 218, 414.

Vutthanagiminivipassand—is the name given to both
Sankharupekkhdiana and Anulomafiina of the ten
kinds of Insight. It is so called because it leads to
the Path emerging from woeful states and signs of

conditioned things.

Gotrabhu—lit., means ‘overcoming the worldly line-
age’. Theobject of this thought-moment is Nibbina,
but the actual realization of Nibbana by the eradica-
tion of passions occurs at the Path thought-moment
that immediately follows. This particular thought-
moment in the three higher stages of Sainthood is
termed ‘voddna’ (pure) as the aspirant is already an
Ariya.

Immediately after the Gotrabhi thought-moment
there arises the Path thought-moment of the Sota-
panna. It is at this stage that one comprehends the
Truth of Suffering, eradicates craving, the cause of
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47.

48.

suffering, and actually realizes Nibbana for the
first time in his life. The eight factors that constitute
the Noble Path are also fully developed at this stage.
This particular thought-moment is termed ‘Sotdpa-
ttimagga.” Sota here means the stream that leads to
Nibbana. It is the Noble Eightfold Path. Apatti
means ‘entering for the first time’. It is called ‘magga’
because it arises, destroying the passions. This
Path thought-moment arises only once in the course
of one’s lifetime, and is immediately followed by
two or three ‘Fruit’ (phala) moments before the
stream of consciousness lapses into bhavanga. This
is the reason why the Dhamma is called ‘akilika’
(immediately effective).

Paccavekkhanafiipini—As a rule after each of the
four stages of Sainthood one reflects on the Path and
Fruit one has attained, on the Nibbidna one has
realized, on the defilements one has destroyed, and,
in the case of the first three stages, on the defilements
one has yet to destroy. An Arahant who has no more
defilements to destroy knows that he is delivered.

There are altogether 19 kinds of such reflective know-
ledge, 15 pertaining to the first three stages of Saint-
hood, and 4 to the last stage.

The Pili phrasc—n dparam itthatthiya-No more
of this state again-refers to this process of reflection.

Napadassanavisuddhi is the name given to the
contemplative knowledge, a mental state of wisdom
found in Path-Consciousness. It is called a ‘purity’
bacause it is completely free from all stains or defile-
ments, resulting from the realization of the four
Truths,
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(Vimokkhabhedo)

§ 7. Tattha anattinupassand attdbhinivesarh muficanti,
Sufifiatinupassand ndma vimokkhamukharh hoti. Anicca-
nupassand vipalldsanimittarh muficanti, animittinupassana
ndma. Dukkhanupassani tanhdpanidhirh muiicanti, appa-
nihitinupassand ndma. Tasmd yadi vutthinagaminivi-
passand anattato vipassati, sufifiato vimokkho nama hoti
maggo. Yadi aniccato vipassati, animitto vimokkho
ndma. Yadi dukkhato vipassati appanihito vimokkho
ndma’ti ca maggo vipassandgamanavasena maggavithiyarm.
Phalasamdpattivithiyarth pana yathavuttanayena vipas-
santdnarh yathdsakarh phalamuppajjamianam’ pi vipas-
sandgamanavasen’eva suiifiatddivimokkho’ti ca pavuccati.
Alambanavasena pana sarasavasena ca nimattayarih sabbat-
tha sabbzsam’ pi samam’eva.

Ayam’ettha vimckkhabhedo.

(Puggalabhedo)

§ 8. Ettha pana sotdpattimaggarh bhavetva ditthivi-
cikicchdpahdnena  pahindpiyagamano  sattakkhattu-
paramo sotipanno ndma hoti.

Sakadagimimaggarh bhavetva rigadosamohanarh
tanukarattd sakadigimi nima hoti. Sakid’eva imarh
lokarh &gantva anagamimaggarh bhavetva kimaragavyapa-
didnamanavasesappahinena anagami nama hoti, anigantva
itthattarh,

Arahattamaggarh bhavetva anavasesakilesappahanena
arahd nama hoti, Khinasavo loke aggadakkhineyyo.

Ayam’ettha puggalabhedo,
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Emancipation

§ 7. Therein, the contemplation of no-soul, that
discards the clinging to a soul (49), becomes an avenue
of Emancipation, and is termed ‘Void-contemplation’. The
contemplation of impermanence, that discards the signs of
false notion (50), becomes an avenue of Emancipation, and
is termed ‘Signless-contemplation’. The contemplation of
suffering, that discards the hankering of attachment (51),
becomes an avenue of Emancipation, and is termed
‘Unhankering-contemplation’.

Hence, if with the ‘Emergence Insight leading to the
Path’ one contemplates on no-soul, then the Path is known
as ‘Void-Emancipation’; if one contemplates on imper-
manence, then the Path is known as ‘Signless-Emancipa-
tion; if one contemplates on sorrow, then the Path
is known as ‘Unhankering-Emancipation’. Thus the Path
receives three names according to the way of Insight.
Likewise, the Fruit, (occurring) in the Path thought-
process, receives these three names according to the way
of the Path.

However, in the thought-process as regards the
attainment to fruition, to those who contemplate in the
foregoing manner, the Fruits that arise according to the
Paths, are termed ‘Void-Emancipation’ etc. only iIn
accordance with the way of Insight. But, as rcgarc?s
objects and respective functions, the triad of names 1S
applied equally to all (Paths and Fruits) everywhere.

Herein this is the section on Emancipation.
Individuals

§ 8. Herein, developing the Path of Stream-Attain-
ment (52), eradicating false views and doubts, and escaping
from going to woeful states, one bacomes a Stream-Winner
who is born seven times at most,
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Developing the Path of Once-Returning (53), and
attenuating lust, hatred, and ignorance, one becomes a
Once-Returner, returning to this world only once.

Developing the Path of Never-Returning (54), and
totally eradicating sensual desires and hatred, one becomes
a Never-Returner, not returning to this (Sentient) State.

Developing the Path of the Worthy, and totally
eradicating all defilements, one becomes a Worthy One
(55). who is free from Corruptions, and who is fit to receive
the highest offerings in this world (56).

Herein this is the section on Individuals.

Notes:—
SECTION 7

49. Attabhinivesa—The stronghold of a soul like the
doer of action, the reaper of fruit, ‘this is my soul'—

50. Vipallasanimittarh—Three vipallasas or misconcep-
tions are discarded by meditating on impermanence.
They are ‘erroneous perception’ (safifiavipallasa),
‘erroneous ideas’ (cittavipalldsa), and ‘erroneous views’
(ditthivipallasa). Onaccount of these three misconcep-
tions people regard what is impermanent as permanent.

51. Tanhapanidhi—Such hankerings like ‘this is mine’,
‘this is happiness’.

SECTION 8

52 Sotapanno—One who has entered the stream that
leads to Nibbina for the first time. There are three
classes of Sotapann~s - namely,
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ii.

iii.

Those who will be born seven times at most in
heavenly and earthly realms (sattakkhattupa-
rama). Before seeking an eighth birth, they
attain Arahantship.

Those who seek birth in noble familes two or
three times before they attain Arahantship
(kolarhkola).

Those who are born only once more before
they attain Arahantship (ekabiji).

A sotipanna has unshakable confidence in
the Buddha, Dhamma, and the Sangha. He
neither violates the five Precepts nor commits the
heinous crimes. Free from birth in woeful
states, he is ever destined for enlightenment.

53. Sakad3gdmi—One who returns to this world of
human beings only once. After attaining Sakada-
gimi in this life, he may bz born in a heavenly realm
and attain Arahantship seeking birth in the human
plane.

There are five kinds of Sakadagamis - namely,

i,

ii.

iii.

Those who attain Sakadagami here and attain
Parinibbina Irere itself.

Those who attain Sakadigimi in a heavenly
realm and attain Parinibbina there.

Those who attain Sukadagami here and attain
Parinibbina in a heavenly realm,
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4.

ss.

ANAGAMI

iv. Those who attain Sakadagami in a heavenly
realm and attain Parinibbana in this human plane.

v. Those who attain Sakadagimi here and, having
eing born in a heavenly realm, seek birth in
this human plane and attain Parinibbana.

Andgami—One who will not return to this Sense-
sphere (Kamaloka). Such beings are born in the ‘Pure

Abodes’ (Suddhavasa), higher Brahma realms where
Andgimis abide till they attain Arahantship.

There are five classes of Anagamis:—

i. Those who attain Parinibbina within the first
half life-span in the Pure Abodes (antaraparini-
bbayi).

ii. Those who attain Parinibbana having lived more
than half a life-span (upahaccaparinibbayi).

iii. Those who attain Parinibbana with exertion
(sasankhara parinibbayi).

iv. Those who attain Parinibbana without exertion
(asanikharaparinibbayi).

v. Those who, passing beyond one Brahma realm
to another higher Brahma realm, attain Parinib-

bana in the Highest Brahma realm (uddharmsota
akanitthagami).

Khinasavo—synonymous with an Arahant, a Worthy
One, because he has destroyed all the defilements,
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The Path of Purification

When the Jhédnas are developed, the mind is so purified,
that it resembles a polished mirror, where everything is
clearly reflected in true perspective. Still, there is not com-
plete freedom from unwholesome thoughts, for, by concen-
tration, the evil tendencies are only temporarily inhibited.
They may rise to the surface at quite unexpected moments.

Discipline regulates words and deeds; concentration
controls the mind; but it is Insight (pafifid), the third and
the final stage, that enables the aspirant to Sainthood to

eradicate wholly the defilements inhibited by Samadhi.

At the outset he cultivates ‘Purity of Vision’ (ditthi
visuddhi)! in order to see things as they truly are. With
a one-pointed mind he analyses and examines this so-
called bzing. This searching examination shows that
what he has called ‘I’, is merely a complex compound
of mind and matter which are in a state of constant flux.

Having thus gained a correct view of the real nature
of this so-called being, freed from the false notion of a
permanent soul, he searches for the causes of this “I” per-
sonality. He realizes that there is nothing in the world
which is not conditioned by some cause or causes, past or
present, and that his present existence is due to past
ignorance (avijja), craving (tanhi), attachment (upadina),
Kamma, and physical food of the present life.  On account
of these five causes this so-called being has arisen, and as
past causes have conditioned the present, so the present
will condition the future. Meditating thus, he transcends
all doubts with regard to past, present and future.2

1. The third member of the Rath of Purity.
2. Kankhavitarayavisulldhi, the fourth member of the Path of Purity,
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Thereupon he contemplates the truth that all conditioned
things are transient (anicca), subject to suffering (dukkha),
and devoid of an  immortal soul (anatta).
Wherever he turns his eyes he see naught but these three
characteristics standing out in bold relief. He realizes
that life is a flux conditioned by internal and external
causes. Nowhere does he find any genuine happiness, for
everything is fleeting.

As he thus contemplates the real nature of life, and is
absorbed in meditation, a day comes, when, to his surprise,
he witnesses an aura (obhasa) emitted by his body. He
experiences an unprecedented pleasure, happiness, and
quietude. He becomes even—minded, his religious fervour
increases, mindfulness becomes clear and insight keen.
Mistaking this advanced state of moral progress for
Sainthood, chiefly owing to the presence of the aura, he
develops a liking for this mental states. Soon the realiza-
tion comes that these new developments are impediments
to moral progess and he cultivates the purity of knowledge
with regard to the Path and Non—Path.!

Perceiving the right path, he resumes his meditation
on the arising (udaya fiana) and passing away (vaya fidna)
of all conditioned things. Of these two states the latter
bocomes more impressed on his mind since change is
more conspicuous than becoming. Therefore he directs
his attention to contemplation of the dissolution of things
(bhanga fiana). He perceives that both mind and matter
which constitute this so-called being are in a state of
constant flux, not remaining the same for two consecutive

1. Maggamaggaiianadassanavisuddhi, the fifth member of the
Path of Purity.
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moments. To him then comes the knowledge that all dis-
solving things are fearful (bhava fiana). The whole world
appears to him like a pit of burning embers - a source of
danger. Subsequently he reflects on the wretchedness and
vanity (adinava fidna) of the fearful and deluded world, and
develops a feeling of disgust (nibbida fidna), followed by a
strong will for deliverance from it (muficitukamyati fifpa).

With this object in view, he resumes his meditation
on the three characteristics of transiency, sorrow, and soul-
lessness (patisankha fiana), and thereafter develops com-
plete equanimity towards all congditioned things, having
neither attachment nor aversion for any worldly object
(uppekkha nana)

Reaching this point of spiritual culture, he chooses
one of the three characteristics for his object of special
endeavour and intently cultivates Insight in that particular
direction until the glorious day when he first realizes
Nibbz’ma,2 his ultimate goal.

“As the traveller by night sees ‘the landscape around
him by a flash of lightning, and the picture so obtained
swims long thereafter before his dazzaled eyes, so the indivi-
dual seeker, by the flashing light of insight, glimpses
Nibbana with such clearness that the after—picture
never more fades from his mind.”>

1. These nine kinds of Insight—namely, udaya, vaya, bhanga, bhaya,
adinava, nibbida, muiicitukamyat a, patisakhnda, and upekkh@
fidnas are collectively termed Payipadaianadassanavisuddhi—
Purity of Vision in discerning the method, the sixth metnber
of the Path of Purity.

2. Insight found in this supramundane Path Consciousness is known
as N apadassana visyddhi—Purity of Vision regarding intuitive
wisdom, the seventh member of the Path of Purity.

3. Dr. Paul Dahlke.
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When the spiritual pilgrim realizes Nibbana for the
first time he is called a Sotdpanna!—one who has entered
the stream that leads to Nibbana for the first time.

The stream represents the noble Eightfold Path.

A Stream-Winner is no more a worldling (puthujjana),
but an Ariya (Noble).

On attaining this first stage of Sainthood, he eradicates
the following three Fetters (samyojana) that bind him to
existence-namely,

1. Sakkiya-ditthi—sati + kaye 4 ditthi—literally, view
when a group exists. Here kaya refers to the five
Aggregates of matter, feeling, perception, mental
states, and consciousness, or, in other words, to the
complex-compound of mind and matter. The view
that there is one unchanging entity, a permanent soul,
when there is a complex-compound of psycho-physical
aggregates is termed sakkdya-ditthi. Dhammasan-
gani enumerates twenty kinds of such soul theories.
Sakkaya-ditthi is usually rendered by self-illusion,
theory of individuality, illusion of individualism.

2. Vicikicchd—Doubts. They are doubts about 1. the
Buddha, 2. the Dhamma, 3. the Sangha 4. the
disciplinary rules (sikkha), 5. the past, 6. the
future, 7. both the past and the future, and 8.
Dependent Arising (Paticca-Samuppida).?

3. Silabbataparim3sa—Adherence to (wrongful) rites
and ceremonies.

1. See Chapter 1.
2. See Dhammasangani Translation, pp. 257-259,
3. Ibid. 1004.
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Dhammasangani explains it thus:—“It is the theory
held by ascetics and brahmins outside this doctrine,
that purification is obtained by rules of moral conduct,
or by rites, or by both rules of moral conduct and
rites.”

For the eradication of the remaining seven Fetters
a Sotdpanna is reborn seven times at most. He gains
implicit confidence in the Buddha, the Dhamma,
and the Sangha. He would not for any reason violate
any of the five precepts. He is not subject to states of
woe as he is destined for Enlightenment.

With fresh courage as a result of this distant glimpse
of Nibbana, the noble pilgrim makes rapid progress, and
perfecting his Insight, becomes a Sakadigimi—Once-
Returner —reaching the second stage of Sainthood by
attenuating two other Fetters - namely, sense-desires
(kamaraga) and illwill (patigha).

Now he is called a Once-Returner because he is born
in the human realm only once, should he not attain Arahant-
ship in that birth itself. It is interesting to note that the
Ariya Saint who has attained the second stage of Saint-
hood can only weaken these two powerful Fetters with
which he is bound from a beginningless past. At times,
though to a slight extent, he harbours thoughts of lust and
anger.

It is by attaining the third Stage of Sainthood, that of
the Anagimi(Never-Returner),that he completely eradicates
these two Fetters. Thereafter he neither returns to this
world nor is he born in the celestial realms, since he has
rooted out the desire for sensual gratification. After
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death he is reborn in the Pure Abodcs (Suddhavasa), an
environment exclusively reserved for Andgimis and
Arahants.

A layman may become an Anagami, provided heleads
a celibate life.

The Anagami Saint now makes his final advance and
destroying the remaining five Fetters-namely, attachment
to Realms of Form (riiparaga), attachment to Formless
Realms (ariiparaga), pride (mana), restlessness (uddhacca),
and ignorance (avijja), attains Arahantship, the final state
of Sainthood.

Stream-Winners, Once-Returners, Never-Returners
are called Sekhas because they have yet to undergo
training. Arahants are called Asekhas because they no
longer undeigo any training.

An Arahant, literally, a Worthy One, is not subject to
rebirth because he does not accomplish fresh Kammic
activities, the seeds of his reproduction in matter have all
been destroyed.

The Arahant realizes that what was to be accomplished
has been done. A heavy burden of sorrow has finally
bzen relinquished, and all forms of craving and all shades of
ignorance are totally annihilated. The happy pilgrim now
stands on heights more than celestial, far removed from
uncontrolled passions and the defilements of the world.

(Sam3pattibhedo)

§ 9. Phalasamapattivithiyarh pan’ettha sabbesam pi ya-
thasakaphalavasena sidhirani’va. Nirodhasamapattisama-
Pajjanarh pana andgiminal c’eva arahattinadl ca labbhati.
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Tattha yathakkamarh pathamajjhanidimahaggatasamapa-
ttirh samapajjitva vutthaya tattha gate sankharadhamme
tattha tatth’ eva vipassanto yava akificaiifidyatanam gantva
tato pararh adhittheyyadikarh pubbakiccarh katva n’eva
saiifida n’asafifidyatanam samipajjati. Tassa dvinnam
appandjavananam  parato vocchijjati  cittasantati.

Tato nirodhasamapanno hoti.

Vutthanakile pana andgdmino andgamiphalacittarh
arahato arahattaphalacittarh ekavaram pavattivd bhavan-
gapato hoti. Tato param paccavekkhanafianam pavattati.

Ayam’ ettha samapattibhedo.
Nitthito ca vipassanikammatthananayo.

Bhavetabbarh pan’icc’evarn bhavanadvayam’ uttamarm
Patipattirasassadarh patthayantena sasane.

Iti Abhidhammattha Sangahe Kammatthanasangaha-
Vibhidgo ndma navamo paricchedo.

» * * * *

1. Carittasobhitavisalakulodayena
Saddhabhivuddhaparisuddhagunodayena
Nambavhayena panidhdya paranukampar
Yam patthitarh pakaranarh parinifthitantar.

2. Puilflena tena vipulena tumilasomarh
Dhaiifiddhivasamuditoditamayugantam
Pafifidvaditagunasobhitalajjibhikkhd
Maiifiantu puiifiavibhavodayamangaldya.

Iti Anuruddhacariyena racitarh- Abhidhammattha-

sangaham ndma pakaraparh nitthitam. .
2
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Attainments

§ 9. Herein ‘the Attainment to Fruition’ 1s common
to all in accordance with their respective fruits.

But ‘The Attainment to Cessation’ (57)is possible only
to Never-Returners and Arahants.

In this case, one attains successively to the great
ecstasies like the first jhana etc. and emerging therefrom
contemplates on the conditioned things in each of those
jhanas. Thus he proceeds up to ‘the State of Nothingness’.
Then, having attended to the preliminary duties such as
resolving etc., he attains to the ‘State of Neither-Perception
nor Non-Perception’. Now after two ecstatic javana
thought-moments his stream of consciousness is suspended.
Thereafter he attains to (Supreme) ‘Cessation’.

At the time of rising, if to a Never-Returner, an
Andgami Fruit consciousness, or to an Arahant, an Arahant
Fruit consciousness, occurs only for a single moment and
then lapses into Bhavanga. This is followed by the
knowledge of reflection.

Herein this is the Section on Attainments.
The end of exercises on mental culture or Insight.

One who wishes to enjoy the essence of practice in
this Dispensation should thus develop the sublime dual
meditation.

This is the ninth chapter of the Compendium of
Abhidhamma which deals with the Exercises on Meditation.
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Aspiration

As invited by Namba, a person of refined manners,
belonging to a respectable family, full of faith and replete
with sterling virtues, to compose a treatise out of compas-
sion for others, this book has been completed.

By this great merit may the modest monks, who are
purified by wisdom and who shine in discipline, remember
till the end of the world the most famous Tumilasoma
Monastery, the abode of grain, for the acquisition of
merit and for their happiness.

Thus ends the treatise called the Abhidhammattha
Sangaha composed by the great teacher, Anuruddha.

SECTION 9

§7. Nirodhasamipatti—Lit., ‘attainment to cessation’.
It is so called because during this period the stream
of consciousness temporarily ceases to flow. Mind
is suspended, but vitality persists.

It is only an Anagdmi or an Arahant who has
developed the Ripa and Aripa Jhianas who can
attain to this supreme state of ecstasy.

When such a person wishes to attain to Nirodha-
samaipatti, he first attains to the first jhana and,
emerging from which, he meditates on the transiency,
sorrowfulness, and soullessness of conditioned states
found in that particular jhdna. Likewise, he attains,
in order, to the remaining jhinas and meditates in the
same way until the Aridpa-Jhana of ‘Nothingness’.
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ASPIRATION

Emerging from this jhina, he makes the following
four resolutions:—

(i) that his fourfold requisites be not destroyed,
(ii) that he should arise in time when his services are
needed by the Sangha, (iii) that he should arise in
time when he is summoned by the Buddha, (iv)
whether he would live for more than seven days from
that moment.

He has to think of his age-limit as this ecstatic
state normally extends to seven days.

After making these resolutions, he attains to the
last Ariipajhdna of ‘Neither Perception nor Non-
Perception’ and remains in that state for two javana
thought- moments. Immediately after he attains to
Nirodha-sama@patti when his stream of consciousness is
temporarily suspended. After seven days he emerges
from this state and experiences for a single moment
an An#gami Phala consciousness in the case of an
Anigami, or an Arahant Phala consciousness in the
case of an Arahant. Thereafter arises the Bhavanga
citta.

For details see Visuddhimagga.
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Abhi, 1
Abhidhamma, meaning, 1-3,
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Abhidhammattha Sangaha, 1
Abhidhamma3vatara, 178
Abhijjha, 25,
—kayagantho, 322
Abhinavakarapa, 273
Abhinina, 46, 118, 189; five
kinds, 192, 227, 388, 407, 408
Abodes, Pure, 69, 240, 432
Absence condition, 368, 378
Abstinences, 81, 112, 113, 126,
130, 135, 236, 240, 265, 345
Abstract, 7-8
Abyakata, 3, 22, 154, 158
Acinpa, Kamma, 261
Ao;gnplishmcnt, Means of, 341,
Accuta, 274
Activities, 18, 356, 361
Action, 22, 357, 366
Adaptability, 81, 111
Adaptation, 49, 215
Addhg, 354
Adherence to rites and cere-
monies, 68, 324, 325, 430
Adhimokkha, 78, 92, 121, 138
Adhipati, 333, 337, 338, 364,
366, 373
Adinava hanpa, 67, 409, 429
Adjuncts, 129, 130
Adosa, 17, 78, 104-109, 154
Adukkha- m- asukha, 149
Advent of death, 234, 267
Adventitious, 223
Agantuka bhavanga, 223
Ag4e-|6imit, 244 f., 260, 276, 277,
3
Aggregates, 3, 8, 67, 85, 201,
299, 318, 328, 349, 351, 358
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A

Ahara, 65, 301, 307
—riipa, 285,
—kabalikaro, 293
—four kinds of, 333, 338, 339
—paccaya, 365, 366, 367, 376
Aharaja, 273, 303, 307, 308, 385
Ahare patikkila safifia, 385, 406
Ahetuka, 27, 29, 30, 228, 229
—cittani, 27, 28, 139, 154, 157,
159
—diagram vii, 72
—-ditthi, 25, n. 1
Ahirika, 78, 95, 97, 123
Ahosi kamma, 247, 262
Air-element, 282, 291
Air-kasina, 389, 397
Ajatasatthu, 260
Ajiva, 113
Ajjhattika, 299
Akalika, 69
Akasa, 294, 307
Akasanapcayatana, 55, 56, 58
393
Akificafifiayatana, 55, 56, 58 393
Akusala, 15, 20, 21, 72
—citta, 12-14, 135-138
—ten kinds of, 25
—eradication of, 26, 27
—yvipaka, 27
—cetasika, 78, 123, 124
Alambana (Arammana) Sangaha,
181, 184, 185, 221
~—Dhammarammana, 181
—Paccayo, 364, 366, 367, 373
Alobha, 16, 78, 104-109, 154
Amoha, 17, 98, 105-109, 154
Anagami, 24, 26, 31, 60, 61, 64,
68, 69, 219, 225, 227, 319, 426,
431, 432, 435
—five kinds of, 426
Anigatarihsa nana, 408
Analysis of consciousness, 65
—matter, 287, 390
Ananda, 24
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Anantara paccaya, 364, 174
Anantariya kamma, 259
Anapana sati, 401-404
Anatta, 65, 415, 416, 428
Anattalakkhapa Sutta, 416
Andaja, 316
Anicca, 65, 296, 415
Animal, 237
Animitta, 320, 417
Aniyatayogi, 129, 137
Anna3, indriya, 332, 337
Annasamina, 73, 80
Anannat'mnassaml t'indriya,
332, 337
Anottdppa 78, 95, 97, 123
Anu, 281
Anuloma, 49, 67, 215, 217
Anuloma nana, 409, 416
Anupadisesa, 319
Anupassana, 409
Anuruddha, 24
Anusaya, 222 329, 331
Anussati, 329, 385, 398-404
Apahasita, 32
Aparjpariyavedaniya
169, 247, 262
Apaya 237
Apo, 151, 186, 202, 283, 290
Ap;;glmanna, 79, 113, 126, 385,
Appana, 48, 49, 50, 91, 216, 218
—vithi, 214
—~thought -process, 215
—jh@na javana, 217
—supramundane javana, 218
Appanihita, 320
Apperception, 170
Application, Initial, 50, 63, 80,
90, 100, 122
—Sustained, 51, 63, 80, 91, 122
Appreciative joy, 81, 115, 405
Apprehending. 161, 162
Approximation, 215
Arahant, 2 |, 4, 27, 31, 33, 49,
131, 169 192 222, 227 229,
306 319, 426 432. 434
Arahatta 60 61, 63, 64, 225
Krammana, see Alambana
Arising, 210, 358

kamma
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Ariya, 234, 236, 414
Ariyasacca, 349, 353
Artipa, 11, 55, 56
—jhana, 58, 59, 393, 406
—plane, 236
—bhami, 234
—raga, 331
Artipavacara, 11
—<itta, 55
Arya, (Ariya), 22, 68, 131
Asankharika, 12, 13, 19
Asankhata, 320
Asanna, 260
—satta, 230, 239, 240
Asava, 322 327
Ksavakkhaya nana, 408
Asekha, 216, 219, 229, 434
Asevana paccaya, 365, 376
Aspects, 164
Association condition, 368, 378
Asubha, 384, 398
Asura, 238
Atimahanta, 203
-—thought-process, 231
Atita, 188
Atta, 322, 328
Attachment, 13, 14, 16, 54, 65,
80, 124, 155, 324
Attgisnments, 226, 227, 432, 434,
4
Attavada, 328
Attention, 79, 89
Attha, 1
Atthapgikamagga, 93, 340
Atthasalini, 1, 4, 6, 20, 53, 83,
86, 93, 102, 105, 109, 156, 189
Atthi paccaya, 365, 378
Aung, 9, 86, 94, 151, 164, 199
Avacara, 10
K»ajjana, 159, 166, 407
Avarice, 80, 125
Aversion, 14, 16, 23, 51, 54, 75,
104, 153, 201, 229
Avibhgta, 203
Avigata paccaya, 365, 378
Avijja, 65, 323, 354, 355, 360
—Aasava, 322, 327
Avyakata ste Aby}kam
Ayatama, 3, 352
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B

Bala, 93, 332, 337, 349
Balanced mind, 53
Base, 195, 196, 206
—decad, 257, 258, 362
Beautiful consciousness, 37, 134
—mental states, 80, 81, 126
Belief, 263, 324, 335
Bhanavara, 3
Bhanga, 66, 67, 164, 179, 210, 211
fiapa, 66, 409, 428
Bhava, 86, 169, 247, 342, 364
—nikanti javana, 273
—asava, 327
—riga, 331
—tapha, 331, 363
Bhava riipa, 285, 286, 292
—dasaka, 257, 258, 305, 308,
311, 362, n. 1
Bh%gané, two kinds, 46, 380,384,
Bhavanga, 32, 33, 49, 58, 159,
163 164, 165, 166, 171, 172,
lzzg 178, 179, 190, 208, 211,
223, 227, 228, 270, 273, 275,
284, 384, 436
adventitious,- 223
agantuka,- 223
Bhaya fidpa, 67, 429
Bhiimi, 225, 229, 230, 231, 233,
236-240, 276, 277
Bhiimibheda, 229, 230
Birth, 211, 234, 243, 245, 257
Bliss, 32, 53, 148
Bodhipakkhiya, 339-341, 342
Bodhisatta, 238, 239, 32.
Body, 401
—consciousness, 122, n. 2, 150,

2

—decad, 257, 362, n. 1
Bojjhanga, 93, 118, 340, 344
Bonds, 324, 326
Book of causal relations, 5
Book of Pairs, 5
Brahma, 239, 316
Brahmavihara, 54, 113, 116, 119,

385, 404
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Brooding, 52

Buddha, 22, 24, 31, 41, 47, 59,
146, 147, 152, 169, 199, 201,
%(2)% 238, 240, 262, 281, 283,

Buddhaghosa, 47, 102, 103, 216

Buddhanussati, 399

Buddhist Psychology, 83, 96, 101,
10?2, 103, 104, 117, 120, 199,
200

C

Cakkhu, 197, 291
—8ayatana, 352
—dhatu, 406, 408
dibba- 192, 227, 388
Calm, 46, 389
Cardiac theory, 243, 292, 293
Carita, 384, 395
Catummahiarajika, 239
Categories, 6, 324, 333
Cause, 65, 165, 209
Ca;:;gl Relations, Law of, 284,
Celestial Ear, 227, 407
—Eye, 192, 227, 388, 408
—Planes, 235, 239, 277
Cessation, 188, 225, 227, 240,
Ceta, 9 o
Cetana, 77, 85, 86, 87, 113
Cetasika, definition, 76
—sabbacittasadharaga, 77
—pakippaka, 78
-—afifasamana, 78
—akusala, 78, 123
—sobhana, 78, 79, 125
Chanda, 78, 93, 94, 121, 138
—different kinds of, 94
Characteristics, 65, 288, 411
Citta, 2
—definition, 9
—catubbidha, 10
—-akusala, 12, 26
—ahetuka, 27-29
— kamavacara, 12 f.
—sobhana, 35 f.
—riipavacara, 42 f.
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—arfipavacara, 55 f.
-—mahaggata, 131
—lokuttara, 60 f. 70
—diagram, 71, 72
—passaddhi, 78
—lahutg, 78
—muduta, 78
—kammannata, 78
—pagunnata, 78
—ujjukata, 78
—uppada, 9, 120, 121, 142
—vithi, 34, 210
—patisandhi, 159, 160, 161, 163
—bhavanga see bhavanga
—cuti, 159, 160, 273
—niyama, 211
—santati, 274
Cittaja, 273, 305
Cittakkhapa, 193
Cittaparisuddhi (Cittavisuddhi),
409, 412, 418
Co-existence, 378
Classification of Dhammas, 2
Clear, 207, 212, 224
Cognition, 32, 170
Co3h7esion, 123, 151, 186, 283, 287,
4
Colour kasina, 397
Combination of mental states,
0

Compassion, 81, 87, 114, 404

Compendium of Philosophy, 9,
31, 46, 87, 151, 199, 200, 205,
293, 301

Co-nascence, 368, 370, 374

Conation, 89, 123

Conceit, 69, 75, 80, 124, 346

Concentration, 46, 48, 49, 55,
150, 392, 393, 394

Concept, 58, 59, 189, 191

C%r;;ccption, 257, 295, 305, 380,

1

Concomitants, 82, 87, 90, 112

Condition, causal, 29, 367, 368

Conditioned, 65-66, 67

Confidence, 80

Conscience, 104

Consciousness, 2, 6, 32, 59, 77,
99, 153, 163, 164, 179, 188,
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g?(s), 206, 211, 217, 227, 240,
—definition of, 9

—<classes of, 10-15

—immoral, 12-14

—Rootless, 28-29, 139
—Beautiful, 27, 134

—five pairs, 30

—Sublime, 132
—Form-sphere, 10
ggFormless sphere, 10, 56, 58,

—Supramundane, 61, 128
—genesis of, 120, n. 2
—stream of, 49, 274
—contents of 128, 193, 206
Relinking, 161, 162, 163
—seat of, 199, 200
—diagram, 71, 72

Contact, 79, 82, 83

Constituents, 334, 335, 346,
374

Contemplation, 394, 423

Continuity condition, 367, 374

Corruptions, 327

Couplets, 3, 5

Covetousness, 25, 26

Craving, 16, 65, 351, 363

Criterion of morality, 21, 346

Cunda, 261

Cuttipapata nana, 408

Cuti, 159, 171, 172, 173, 179,
190, 273, 275
—patisandhi, 265, 273, 275

Cuticittavithi, 278

Cumulative kamma, 262

D

Dana, 104

Death, 171, 179, 211, 256, 260,
269, 275, 313
—advent of, 234, 267
—proximate kamma, 260

Decad, 88, n. 1, 257, 305, 306,
362, n. 1.

Decease, 161, 176, 245, 267, 269,
273, 313
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Decision, 80, 92, 122
Deeds, 22, 25
De:filements, 324,
Defunct, 262
Dealiverance, 2, 317
Delusion,14, 80, 94, 124, 154, 325
Dependence condition, 368, 370,
372, 375
Dependent Arising, 284, 356
Dearivatives, 290
D:termining consciousness, 32,
212
Designation, 4
Desire, 51
Desirelessness, 412
Destiny sign, 206
Destructive, kamma, 259
Development, 188, 210, 211
Deva, 149, 316
Davadatta, 259
Dhamma, 1, 5, 186
—arammana, 181, 186, 190
—ayatana, 349
—dhatu, 349, 352
Dhammacakka sutta, 153
Dhammasangani, 2, 4, 99, 1co,
103, 20C
Dhatu, 200, 346. 352
Dhatukatha, 2, 4
Dhyéana, 47
Diagram, i. 34, ii-v. 71, vi, vii
viii. 72, ix. 231, X.276, 277,
xi. 278, xii. 279, xiii. 320,
xiv. 330, XvV. 347
Dibba cakkhu, 192, 227, 388, 408
—sota, 192, 227, 385, 407
Dictionary of Philosophy, 85,
145, 189
Discrimination, 33
Displeasure, 17, 23, 145, 153
Dispositions, 325, 326
Dissociation condition, 368
Dissolution, 210, 211
Ditthadhammavedaniya, 169
Ditthi, 18, 25, n. 1, 75, 97, 08,
102, 123, 124, 263, 3371
—asava, 322
—ogha, 322
—YyOga, 322

326, 327
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—upéadana, 322
—sarhyojana, 323
—kilesa, 323
—parisuddhi, (visuddhi), 409
—samma, 344, 345
—micchéa, 18, 98
nattika, 25, n. 1; 263
Divine Eye, Ear, 189, 192, 227
407
Doctrine, Higher, 2
Domanassa, 13, 17, 223
Door, 152, 175, 176, 177, 206,
298
—freed, 179, 181, 183
Doubts, 14, 19, 65, 68, 92, 101,
125, 325, 329, 430
Dry-visioned, 265
Duggati, 45
Duhetuka,
159, 228
Dukkha, 17, 65, 148, 149
—upasama, 53
Duration, 188, 211, 248
Dutthagamani, 261, 262
Dvara, 174, 177
—vimutta, 175, 179
Dvipafncawiiifidna, 30, 54
Dying thought-process, 278, 304

(Dvihetuka), 154,

E

Ear, 198
—decad, 316
—Divine, 192, 227, 388, 4¢7
Earth-element, 29c, 316
Ecstatic, 48, 215
Effort (energy,exertion), 93, 3471
Egg-born, 316, 317
Ego-personality, 65
Egoism, 75
Eightfold Path, 353
Ekaggata, 55, 59, 70, 87
Element, 30, 185, 196, 257, 282,
283, 287
Emancipation, 395, 423
Embryo, 316
Enlightenment, 68, 93, 306, 341
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Equanimity, 17, 54, 59, 80, 104,
109, 145, 405
Eradication of Akusala cittas, 26
Essentials, 151, 283, 287, 290,301
Even-mindedness, 54
Evil, ten kinds of, 25
Existence, 65, 179, 213
—planes of, 2341f. 276, 277
Expositor, 2, 109
Extension, 151, 186, 282, 287
Eye, 197
—door, 177
—decad, 315, 329
—Divine, 192, 227, 388, 408

F

Factors, 50,93, 97, 334, 341, 346,

—of Enlightenment, 341, f. 87
304, 334, 337, 345

Faculties, 341

Faith, 102

False beliefs, 263, 335

Fearlessness, 80, 124, 263, 325,
335

Feeling, 17, 27, 79, 83, 84, 144,
145, 146, 150, 298, 334, 341

Fetters, 26, 27, 68, 69, 325, 334

Fire, 385
—element, 291
—-kasina, 397

Floods, 324, 326

Fluid-clement, 290

Flux, 66

Food, 65, 288, 303, 307, 334

Form-sphere, 43, 44, 45, 50, 62,
195, 196, 392

Formless-sphere, 56, 57, 58, 59,
196, 393

Fred Hoyle, 237

Freewill, 33, 146

Fruit,
—consciousness, 61, 69, 169,
of immediate,~69
—thought-moments, 69, 218,
225, 227

Functional, 15, 29, 44, 134, 161,
163, 188
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Function, 161, 162, 163, 340
Fundamental, 211
Future, 188

G

Gantba, 322, 328

Garuka, 259, 271

Gati nimitta, 180, 191

Genesis, 164, 188, 210, 211

Ghanappasada, 199

Gocararupa, 285, 292

Good, roots, of, 105

Goodwill, 80, 114, 154, 155

Gotrabhu, 49, 67, 68, 215, 217,
218, 290, 300, 327, 395

Graspings, 359,

Great, 207, 208, 2171, 212
very— 207, 208

Great Book, 5

Gross, 187, 298

Group, 8, 309

Grasped at, 298, 326

H

Habitual kamms, 261
Hadaya, 194
Hadayavatthu, 194, 199, 200
201, 273, 292, 293
Happiness, 52, 84, 145, 147, 151
Hasituppada, 37
Hateful, 74
Hatred. 25, 26, 48, 51, 80, 104,
125, 154, 155, 325
Heart, 195, 197, 292, 304
—base, 199, 273
Hetu, 29, 30
—sangaha, 154
—nibbattaka, 30
-—sampayutta, 30
—hetu, 156
—uttama, 156
—sadharana, 157
—paccaya, 364, 372
Heat, 151, 186, 282. 287
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Higher Intellect, 188
—knowledge, 192

Himsa, 114

Hindrances, 48, 51, 97, 99, 325,
326, 329, 335, 384

Hiri, 78, 95, 906, 97

Human, 237

I

Iddhipada, 118, 341, 343

Iddhividha, 192, 227, 388, 407,
408

Ignorance, 14, 24. 27, 63, 324,
325, 360

Illimitables, 81, 104, 114, 120,
120, 131, 134, 135, 404

Illustrative examples, 22, 23,
41, 42

Iwill, 14, 23, 24, 51, 68, 324

Image, 47

Immediately, effective Kamma,
262

Immoral consciousness, 12, 28,
62;
—roots, 155
-—cetasikas, 8o
—activities, 360

Impact, 152

Impartiality, 53

Impermanence, 417, 324

Impulse, 33

Impurities, 325, 326, 377, 389

Indecision, 19, 92

Indeterminate, 22

Indifference, 17,33, 145,919, 150

Indulgence, 27, 68, 430, 431

Individuals, Designation of, 4
—classification of, 229, 424

Indriya, 87, 93, 304, 332, 337,
344, 361, 377

Ineffective, 15, 22, 262

Infinity of Space, 56, 57, 58, 393
—of consciousness, 56, 57, 59,
393

Inoperative, 15

Inseparable, 298

Insight, 389, 394, 415
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—nine kinds of, 67, 68, 411
Instant, 210, 295
Intuitive knowledge, 414
Issa, 78, 98, 123
Itivuttaka,
Itthi, 292, 319

J

Jalabuja, 316

Janaka, 257

Jara, 211, 354, 355

Jati, 295, 354, 3064

Javana, 33, 49, 67, 68, 159, 160,
167, 170, 173
—sublime, 189
—supramundane, 218
—niyama, 224
—procedure, 214, 218
—bhavanikanti, 273

Jealousy, 86, 125

Jhana, 49, 50, 53, 54, 58, 59. 03,
04, 70, 71, 150, 212, 215, 216
225, 226, 259, 202
-—constituents, 333, 3335, 339
---ccstasy, 216
--~thought-process, 49, 396

Jhananga, 62, 332,335

Jivhappasada, 19

Jivitindriva, 77, 87, 88, 293, 307

Joy, 52, 63, 8o, 122, 405

K
Kalapa, 289, 308
Kama, 10
--lineage, 49

—sphere, 50, 316

-—tanha, 331, 3603
Kamaraga, 68, 331
Kamavacara, 1o

—citta, 12, 49
Kamma, 33, 63, 70, 96, 169, 179

233, 247, 250f., 255f., 360

—symbol, 183

—nimitta, 179, 190

—born, 307, 313
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Kammaja, 294, 304, 308

Kammanfiata, 78, 111, 295

Kammanta, 113, 345

Kammatthana, 384, 394

Kankhavitaranavisuddhi, 65,
409, 418

Kant, 170

Kappa, 246

KLarund, 79, 104, 114, 404

Kasina, 58, 384, 396

Kasinugghatimakasa, 58

Katatta, 262

Kathavatthu, 2, 4

Kaya, 257, 305, 362
—gatéasati, 400

Kayappasada, 199

Kevala, 318

Khandha, 3, 85, 351
upadana- 352

Khinasava, 426

Kicca, 159, 163

Kilesa, 322, 331

Killing, 23, 25

Kinds of action, 234

Kiriya (kriya), 15, 22, 31, 33,
49, 158

Kukkucca, 78, 98, 123, 331

Kusala, 15, 20, 21

Knowledge, 118, 318, 394
—instructive, 414

L

Lahuta, 78, 117, 295

lakkhana, 284, 295, 409
-—riipa, 296

Lamp, 271

Laughter, 31

Law of Dependent Arising, 284,
356 f.
—Causal Relations, 284, 356

367 {.

Life, 234, 262, 283, 295
—flux, 257
—principle, 307
—term, 240, 295
~—time, 19¢, 258, 275, 313
—continuum, 161, 162, 165,
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217, 212, 217, 221, 225, 245,
275

Light kasina, 398

Livelihood, 345

Lobha, 12, 78, 97, 123, 154

Loka, 11, 16, 70

Lokiya, 8, 11, 69, 86, 299

Lokuttara, 8, 11, 40, 60, 70, 71,
123, 127, 158, 217
—<itta, 60

Loving-kindness, 104, 114, 345,
404

Lying, 25, 26

M

Macchariya, 75, 78, 97, 123

Magga, 67, 218, 336, 344
—citta, 60
—thought-moment, 70

Magganga, 113, 118, 332, 336
340

Maggamaggafianadassa-
navisuddhi, 66, 410, 419

Mahabhiita, 283, 285, 290

Mahaggata, 5710, 1, 217

Mahanta, 203

Male, 309

Mallika, 246, 261

Mana, 9

Mana, 75, 78, 98, 322, 323

Manasikara, 33, 77, 89

Mandyatana, 352

Manodhatu, 30, 140, 174, 200

Manodvara, 177, 178, 179

Manodviéravajjana, 30, 31, 172,
178

Manovifindanadhatu, 30, 174, 200

Manussa, 238

Maranuppatti, 233

Material objects, 287
—qualities, 287
—phenomena (arising), 302

303, 313

Matika, 3

Matter, 2, 6. 186, 188, 240
—-definition, 185, 280, 281
—analysis of, 286
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—enumeration of, 287
—classification of, 297
Means of Accomplishment, 118,
341, 343
Meditation, 392, 394
Memory, 85, 89, 102
Mental, 18, 150, 152, 168, 331,
351, 435
—<culture, 389 f. 434
—stages of, 391
—signs of 391, 392
—development of, 395
Mental states, 6, 72, 76, 315
—kinds of, 79
—combination of, 120
—universal, 121
—particular, 122
—immoral, 124
—beautiful, 126
Mett3, 17, 10, 114, 345, 404
Micch3, 18, 98
Middha, 78, 100, 123
Middle Way, 353
Mind, 9, 197, 240, 303, 304, 305
—born, 305, 313
—base, 363
Mind-door, 49, 175, 176, 177,
178, 180, 183, 190, 207, 212,
213, 216
Mind conscious element, 30
Mind element, 30, 180
Mgl:l‘céfulness, 80, 102, 341, 343,
Mindless, 269, 314, 362
Misbelief, 124
Missaka sangaha, 322, 333, 335
Moggaliputtatissa, 4
Modes, 358
—of intimation, 77, 288
—of living, 113
—of rebi-th, 234
—of death, 234, 267
Moha, 13, 16, 78, 94, 97, 123,
124, n. 1, 154
Moisture-born, 313, 316
Momiiha, 13, 16
Moral, 18
—roots, 156
Morality, criterion of, 21, 346
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Motion, 186, 282, 287, 297
Mudita, 79, 104, 115, 405
Mudutg, 78, 111, 286

Miila, 16

Mundane, 8, 11, 70, 86, 218
Mufcitukamyata ranpa, 67, 409
Myer, 165

N

Nadi soto viya, 275
Nama, 8, 9, 362
Nama-rapa, 342
Naina, 66, 67, 118, 409
Nanpadassana visuddhi, 68, 408,
410, 421
Natthi kifci, 59
Natthi paccaya, 365, 378
Natthika ditthi, 25, n. 1; 263
Neutral, 17, 53, 146, 147
Never-Returner, 26, 69, 426, 431
Nibbana, 6, 8, 50, 67, 70, 91, 148,
189, 218, 227, 275, 315, 317,
318, 345, 357
—two kinds of, 319
Nibbinic bliss, 52, 84, 148, 306
Nibbattaka hetu, 30
Nibbida nana, 67, 409
Nimitta, 47, 48, 49, 179, 180, 191,
193, 268, 270, 271, 272, 384
Nimmanarati, 239
Nipphanna, 294
Niramisa, 52
Niraya, 233, 236
Nirodhasam3patti, 227, 240, 435
Nirupadisesa, 275, n. 2
Nissaya paccaya, 364, 375
Nivaranpa, 322, 328, 329, 331
Niyata micchaditthi, 260
Niyatayogino, 129
Noble Eightfold Path, 353
Non-anger, 154
Non-attachment, 154, 317
Nonad, 269
Nose-decad, 309
Not-knowingness, 360
Nothingness, concept of, 59
Now, ‘189
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Nutrition, 288

Nutritive essence, 283, 293, 303,

307
Nyanatiloka, 2, 6, 79

(0]
Obhasa, 66, 410

Object, 87, 179, 183, 185, 189,

206, 221, 222, 223
Obscure, 207, 212, 213
Obstacles, 66
Obstructive, 258
Octad, 283, 310
Ogha, 322, 327
053, 283, 293, 301, 302, 307
Ojatthamaka ripa, 301
Olarika raipa, 187, 300, 303
Omniscience, 6, 118, 408
Once-Returner, 26, 68, 236, 431

One-pointedness, 54, 59, 63, 64,

79, 87
Opapatika, 311
Ottappa, 78, 95, 96, 97
Origination, 359
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Pabhassara, 362
Paccavekkhapahanani, 421
Pag_c’;ya, 29, 30, 359, 360, 364,
Paccekabuddha, 31, 201
Pacch#jata, 365, 376
Paccuppanna, 188

Pigunpnata, 78, 111

Pain, 145, 146, 147, 150, 151
Pakinnaka, 78, 121

Palibodha, 66
Paticadvaravajjana, 30, 32, 33
Pancakkhandha, 8, 87, 348
Pancupadanakkhandha, 348
Panna, 70, 85, 86, 118, 119, 126

Pannatti, 59, 187, 379, 380, 381,

38.., 383,
Panhnindciya, 79, 118
Paracittavijanana, 194, 407
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Parama, 7

Paramanpu, 281

Paramattha, 6, 7, 8, 9, 281

Paranimmita, 239

Parikamma, 47, 49, 67, 395
—nimitta, 47, 48, 396

Paritta, 193, 203

Particulars, 80, 122

Pasada, 187, 197 f. 198, 291, 292,
317

Passaddhi, 78, 110

Past, 188

Path constituents, 334, 335, 342
—consciousness, 50, 55, 61, 63,
69, 168, 169
--thought-moment, 69
—of purity, 54
—of purification, 427
——noble eightfold, 353

Path of purity, 54
——purification, 417 f. 427

Pathavi, 151, 186, 282, 290
-—kasina, 47, 384, 389, 396

Patibhaga nimitta, 47, 48, 49, 58,
396

Paticcasamuppada, 18, 86, 327,
354, f. 359

Patigha, 13, 23, 68

Patimokkha, 409, 417

Patipadananadassanavisuddhi,
67 408

Patisandhi, 159, 160, 163, 171
172, 179, 190, 192, 205, 264
275
—<ittavithi, 279

Patisahkh3a hana, 67, 409

Patthana, 2, 5, 200, 293, 354, 359
—naya, 364 f.

Perception, 79, 85, 390

Personal, 298

Peta, 238, 316

Phala, 67, 173
—thought-moment, 70

Phassa, 77, 82

Phenomena, 65, 257, 303

Phottabba, 186, 292

Physical, 18, 52, 83, 150

Pitaka, sutta, 2
—vinaya, 2
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Piti, 51, 52, 78, 93, 121

Planes, 276, 277

Pleasure, 17, 145, 153

Pliancy, 81, 111

Points of Controversy, 5

Powers, 93, 334, 341

Preliminary meditation, 393

Premeditation, 23

Present, 188

Prompted, 13, 14

Process-freed, 275

Pride, 325

Procreative, 158

Proficiency, 81, 111

Proximate concentration, 48, 49,
67
Psychic powers 192, 227, 388,
407, 408

Pubbenivasanussati nanpa, 192,
227, 388, 407, 408

Puggalabheda 422

Puggalapannatti, 2, 4

Pure Abodes, 226, 240, 265
~—octad, 283, 310

Purejata, 364, 375

Purification, the path of 427

Purity of knowledge, 66, 414
—different kinds of, 411
—of morals, 412, 417
-—of mind, 412, 418
-—of views, 412, 418
—of transcending doubts, 412,
418
—of vision in discerning the
path and non-path, 413, 419
—of vision that discerns the

method, 413, 420

—of intuitive knowledge, 414,
421

Puthujjana, 31, 192

R
Radhakrishna, 165
Radiant, 362
Raga; 395

Ratharenu, 281
Reading others’ thoughts, 192,
227, 388, 407, 408
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Realities, 6, 7, 9, 326
Realisation, 65, 413
Reasoning, 19
Rebirth, 171, 243, 257, 267, 268,
274, 279, 285, 286, 297, 304,
305, 306
—-consciousness, 223, 228, 229,
295, 361
—thought-process, 279
Rectitude, 81, 112
Reflections, 10, 390
Relations, compendium of, 356, f.
—of mind and matter, 369 f.
—law of causal, 368 f.
Relinking consciousness, 140,
161, 162, 163, 176, 245, 273,
362
Remorse, 99
Repentance, 99
Reminiscence of past births, 192,
227, 388, 407, 408
Reproductive Kamma, 257, 259
Reserve kamma, 262
Resolutions, 436
Restlessness, 14, 27, 80, 124,
325, 329
Reserve kamma, 62
Resolutions, 436
Restlessness, 14, 27, 80, 124, 325,
329
Retention, procedure of, 220 f.
Rhys Davids, 83, 103, 115, 164,
170
Roots, 16, 28, 29, 30, 10§, 152,
154, 155, 158, 159, 229, 332,
—immoral, moral, 155, 158
Rounds, 358
Respiration, 401, f.
Ripa, 7, 8
—-loka, 11, 46, 185, 280, 281
—definition of, 185
—sources of, 185, 304
-—thina, 49, 392
---plane, 49, 314
-- sangaha, 285 f.
—kaiipa, 283
—samuddesa, 285
--riga, 331
Rupavacara, {1, 31, 43, 45
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Sabbacittasgdharanpa, 77, 121

Sabbasangaha, 322, 348

Sabhgva, 295

Sacca, ariya, 349, 353
~—sammuti, 6

—paramattha, 6
Saddhg, 78, 101, 102
Sahajata, paccaya, 364, 374
Sahetuka, 30
Sainthood, 26, 66, 68, 69, 70, 192,

318, 319
Saints, 68, 192, 318
Sakadagami, 26, 31, 60, 61, 62,

68, 69, 219, 319, 425, 426, 431
Sakkayaditthi, 26, 68, 430
Salayatana, 363
Samadhi, 48, 49, 91, 118, 217
Samapatti,

—nirodha, 227, 435 f.
Samanantara paccaya, 364, 374
Samatha, 46, 394

-—kammatthana, 386
Sambojjhanga, 340, 344
Sambuddha, 31
Samma3, 18, 113 394

—padhana, 340, 343

—ditthi, 93, 113, 344

—sankappa, 113, 345

—vaca, 113, 345

—kammanta, 113, 345

—ajiva, 113, 345

—vayama, 113, 346

—sati, 113, 346

—samadhi, 113, 346
Sammasana nana, 409

—rilpa, 294
Sampaticchana, 30, 37, 159
Sampayuttaka hetu, 30
Samsara 262
Samsedaja 316
Samyojana, 26, 27, 322, 329, 430
Sankappa, 50, 91 343
Sankhata, 299
Sar‘akhﬁra. 8, 18, 77, 86, 360

Sankharakkhandha, 77, 87
Sankharika, 18
§1nkharunekkha 54, 67, 409
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Sanna, 59, 77, 84, 85, 89
Santati, 295
Santirapa, 32, 159, 223
Sappaccaya, 299
Sappaya, 385
Sariputta, 260
Sasankharika, 12, 13, 18,19
Sasava, 299
Sati, 78, 102, 103
—patthana, 341, 343
Saupadisesa, 319
Sceptcism, 19, 260
Seasonal conditions, 303
—phenomena,
Seat, 196, 197, 199, 258. 292, 293,
317
Sekha, 192, 306, 432
Self-illusion, 26, 68, 430
Sensation, 83, 145
S\,nsisphcre 3 12 f. 62, 221,230,
43
—desire, 51, 68, 324, 325, 329
—door, 32, ]80
—door’ thought -process, 32,
33, 34, 204, 211
mimpgrgssion, 82,161,162, 177
1

Sensitive, 287, 291, 298, 317, 352,
Sex, 207, 305, 316
~decad 257 258, 362
Sensory, 18? 195 197 1.
Sensual, 325
Shamelessness 80, 95, 325
Sign, 190, 206, 309 320 417
Signless, 315
Signs of mental culture, 391
Sila, 417
—visuddhi, 417
Sx%bbataparamasa 27, 68, 430,
Sin, 317
Slight, (very), 207, 208, 212
Sloth, 80, 125, 325, 329
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31, 201
Sobhana 53, 54, 72
—sﬁdharana, 78
Somanassa, 17. 53, 152, 322



INDEX

Sotapanna, 24, 26, 27, 31, 68,
264, 319, 430
Sotapatti, 60, 61, 67, 219, 329,
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—maggacitta, 70
—path consciousness, 63, 64,
Soul, 65, 325, 328, 415, 423, 424
Soullessness, 415, 416
Space, 58, 307, 310, 398
Sphere, 10. 249
Stages of mental culture, 391
Spontaneous birth, 313
Stains, 327
Static, 164, 210
Stoic, 149
Stolidity, 100
Stream, 211, 226, 227, 236, 267,
273, 274, 275
—of consciousness, 49, 145,
164, 166, 232, 274
Stream-winner, 26, 430, 432
Straightness, 112
Sub-consciousness, 164, 165, 212
Subject-matter, 6
Sublime, 177, 217, 225, 189, 342,
—life, 404
—sttaes, 390
—modes of living, 113
Subliminal, 165
Substratum, 275, n. 2, 315
Subtle, 187, 298
Suddhatthaka, 283, 310
Suddhavasa, 69, 234, 240, 432
Suffering, 53, 65, 149, 351
Sugati, 45, 233
Sukkhavipassaka, 265
Sukha, 17, 52, 97, 147, 148, 152,
153, 222
Sukhuma, 187
Sufnata, 320
Super-intellect, 225
Supernormal knowledge,
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Supernormal vision, 408
Supportive, 258, 259
Supramundane, 8, 10, 11, 61, 68,
69, 70, 86, 129, 130, 218, 219,
318, 434
Supreme cessation, 223, 225, 434
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Sutta pitaka, 2, 7, 90
Symbol, 183, 190
Sympathetic joy, 81, 115, 390, 405
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Tabbhava, 360
Tadalambana- (tadarammaga),
33,159, 170, 171, 219, 223
Tajjari, 281
Tangible, 186, 298
Taphag, 65, 363, 424
Tatramajjhattatz, 54, 78, 104,
109, 110
Tavatimsa, 239
Tejo, 151, 186, 282, 290, 303,
306, 307
Temperaments, 389, 390, 395
Thana, 171
Thina, 78, 99, 100, 125, n. 2, 331
Thitti, 164, 188, 210, 211
Thought, 25
—moment, 32, 33, 49, 67, 68,
70, 164, 165, 168, 169,
188, 210, 211, 262
—process, 32, 34, 58, 67, 68
204, 206, 207, 208, 209,
213, 231, 278, 279
—dying, 179, 278, 279, 304
Tiles, 324 :
Tihetuka, 154, 159, 228
Time, 187, 189
—hmit, 210
Tiracchina, 237
Torpor, 80, 100, 125, 329
Tranquility, 80, 110
Triplets, 3, 5
Truths, 350, 353
Tusita, 239
Twin, 225, 226
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Udaya hiapa, 66, 409

Uddhacca, 13, 19, 20, 27, 48, 52,
67, 69, 78, 97, 123, 157, 253,
256, 331
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Uggaha nimitta, 47, 48, 397

Ujjukata, 78, 112

Ultimate, 315, 318

Un-decad, 310

Unique, 318

Universal, 69, 79

Unmoral, 157

Unwholesome, 21

Upacara, 48, 49,. 67, 215, 304,
328, 397

Upadina, 65, 322, 328
—khandha, 352

Upadaya ripa, 219

Upadi, 318, 319

Upaghataka, 259

Upakiaraka, 30

Upanissaya paccaya, 364,366, 375

Upapajjavedaniya, 169, 262

Upapldaka, 258

Upatthambhaka, 258

Upekkha, 12, 13, 17, 18, 53, 54,
59, 104, 109, 114, 115, 124, 15",
152, 158, 222, 223, 301, 344

Uppada, 164, 188, 210, 211

Utu, 307

Utuja, 273, 306, 308
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Vanpa, 291

Vatthu, 194, 196, 257, 258, 271,
233, 308, 318, 362
~—sangaha, 194
—dbamma, 326

Vaya finpa, 66, 409

Vayo, 151, 282, 283, 291

Ve;i:;:ﬁ, 17, 33, 77, 114, 142, 145,

Vedanikkhandha, 77

Vexation, 19

Vibhanga, 2, 3

Vibhava, 363
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Vigata paccaya, 365, 378
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Vimokkha, 409, 416, 422
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~r1tipa,77
Vipaka, 15, 22, 23, 49, 158, 255,
256, 376
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Vipassana, 46, 394, 424
—mukha, 409
—nana, 409
—upakkilesa, 410
Vippayutta paccaya, 365, 378
Virati 70, 78, 112, 125
Viriya, 78, 92, 93, 100, 121, 346
Visaya, 210
—pavatti, 202, 203
Visible, 298,
Visittha, 2
Visuddhi, 66, 408
Visuddhimagga, 50, 54, 66, 67,
408, 409
Vitakka, 50, 51, 52, 78, 89, 90,
100, 121, 129
Vital principle, 288, 310
Vitality, 293
Vithi, 210, 231
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—citta, 213
—mutta, 165, 233
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Vodana, 68, 218, 219
Void, 315, 319, 423
Volition, 361, 376
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AgrioHaAMMa is the Higher Teaching of the Buddha, sometimes
referred to as the uitimate teaching (paramattha desana). In it, man is
described as a psycho-physical being consisting of both mind and
matter, and it gives a microscopic analysis of the human being.

AsHipHAMMA explains the process of birth and death in detail. In

addition to defining consciousness, it also analyses and classifies
thoughts mainly from an ethical standpoint. Various types of
consciousness are also set forth in detail, as they arise through the
six sense-doors. Modern psychology has begun to acknowledge that
it comes within the scope of Abhidhamma for the reason that it deals
with the mind, with thoughts, thought-processes, and mental states.
Buddhism has, from the very beginning, taught psychology without a
psyche.

AgHipHAMMA also helps the student of Buddhism to fully
comprehend the Anatta (No-Soul) doctrine which forms the crux of
Buddhism. To a person who reads this book in a superficial manner,
Abhidhamma appears as dry as dust, but to the wise truth-seekers, it
is an indispensable guide as well as an intellectual treat. The reader
who reads this book with deep thinking cannot fail to find it with plenty
of food for thought and which will help him tremendously to increase
his wisdom so essential for leading an ideal Buddhist way of life, and
the realization of Ultimate Truth, Nibbana.

The Author, the late Venerable Natada Maha Thera,

was a well-known Buddhist Missionary from Sri Lanka who had
written many valuable Buddhist publications, among which is “ A
Manual of Buddhism”, a grasp of which is imperative prior to the
reader commencing his study of “ A manual of ABHIDHAMMA ”.
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The single purpose of Buddhas’ Birth into the world is to
expound the forty-eight great vows of Amitabha Buddha!




“Wherever the Buddha’s teachings have flourished,

either in cities or countrysides,
people would gain inconceivable benefits.

The land and people would be enveloped in peace.
The sun and moon will shine clear and bright.
Wind and rain would appear accordingly,

and there will be no disasters.
Nations would be prosperous
and there would be no use for soldiers or weapons.
People would abide by morality and accord with laws.
They would be courteous and humble,
and everyone would be content without injustices.
There would be no thefts or violence.
The strong would not dominate the weak

and everyone would get their fair share.”

3% THE BUDDHA SPEAKS OF
THE INFINITE LIFE SUTRA OF
ADORNMENT, PURITY, EQUALITY
AND ENLIGHTENMENT OF
THE MAHAYANA SCHOOL 3¢



The Teachings Of Great Master Yin Guang
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Whether one is a layperson or has left the home-
life, one should respect elders and be harmonious to
those surrounding him. One should endure what
others cannot, and practice what others cannot
achieve. One should take others’ difficulties unto
oneself and help them succeed in their undertakings.
While sitting quietly, one should often reflect upon
one’s own faults, and when chatting with friends, one
should not discuss the rights and wrongs of others. In
every action one makes, whether dressing or eating,
from dawn to dusk and dusk till dawn, one should not
cease to recite the AMITABHA Buddha’s name.
Aside from Buddha recitation, whether reciting
quietly or silently, one should not give rise to other
improper thoughts. If wandering thoughts appear, one
should immediately dismiss them. Constantly
maintain a humble and repentful heart; even if one
has upheld true cultivation, one should still feel one’s
practice 1s shallow and never boast. One should mind
one’s own business and not the business of others.
Only look after the good examples of others instead
of bad ones. One should see oneself as mundane and
everyone else as Bodhisattvas. If one can cultivate
according to these teachings, one is sure to reach the
Western Pure Land of Ultimate Bliss.

Homage to Amitabha! Amitabha!



A Path to True Happiness
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TRUE SINCERITY

towards others

PURITY OF MIND
within
EQUALITY
in everything we see
PROPER UNDERSTANDING

of ourselves and our environment

COMPASSION

by helping others in a wise, unemotional and unconditional way

=
SEE THROUGH

to the truth of impermanence

LET GO

of all wandering thoughts and attachments
ATTAIN FREEDOM
of mind and spirt
ACCORD WITH CONDITIONS

to go along with the environment

BE MINDFUL OF AMITABHA BUDDHA

following his teachings and vowing to reach the Pure Land

From The Teachings of
Ven. Master Chin Kung



With bad advisors forever left behind,
From paths of evil he departs for eternity,
Soon to see the Buddha of Limitless Light

And perfect Samantabhadra’s Supreme Vows.

The supreme and endless blessings
of Samantabhadra’s deeds,
I now universally transfer.
May every living being, drowning and adrift,
Soon return to the Pure Land of
Limitless Light!

~The Vows of Samantabhadra~

I vow that when my life approaches its end,
All obstructions will be swept away;
I will see Amitabha Buddha,
And be born in His Western Pure Land of
Ultimate Bliss and Peace.

When reborn in the Western Pure Land,
I will perfect and completely fulfill
Without exception these Great Vows,
To delight and benefit all beings.

~The Vows of Samantabhadra
Avatamsaka Sutra~



DEDICATION OF MERIT

May the merit and virtue
accrued from this work
adorn Amitabha Buddha's Pure Land,
repay the four great kindnesses above,
and relieve the suffering of
those on the three paths below.

May those who see or hear of these efforts
generate Bodhi-mind,
spend their lives devoted to the Buddha Dharma,
and finally be reborn together in
the Land of Ultimate Bliss.
Homage to Amita Buddhal
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