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FOREWORD

THIS ADMIRABLE BOOK began life more than half a century ago as
a doctoral thesis for the School of Oriental Studies at the University
of London, and when in due course it was published (by the govern-
ment of Sri Lanka), Edward Conze, the most eminent Buddhologist of
the day, wrote that it was “likely to be the last word on the subject for
some time to come.” There can be little doubt that the same judgment
could be repeated today. Although in the interim the serious study of
Pali and its early literature so far declined that, if one excludes a few
monastics in Theravada monasteries in Asia (who are not likely to read
scholarly work in English), the number of those equipped to appreciate
it almost dwindled away, there is now a keen interest all over the world
in the study of Pali, both in lay Buddhist circles and in institutes of
higher learning, and since there is so little corresponding to this book
available, it meets a need.

Clearly, the great majority of those who are likely to want to read a
book about early Buddhism are attracted to the subject out of a concern
for its religious side. In his final chapter, “The Ethico-Philosophical
Basis of the Buddhist Analysis of Matter,” Professor Karunadasa faces
this issue directly. In the chapter’s opening paragraph he writes: “The
Buddha himself says that as a religious teacher he teaches only two

things: suffering and its cessation. Buddhism’s analysis of the world of
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experience is undertaken not for its own sake but for evolving a ratio-
nale for its doctrine and discipline. Attention is not concentrated on
the empirical world in and for itself. The Buddhist inquiry into the na-
ture and constitution of matter and its relevance for Buddhism can-
not be properly understood if the subject is divorced from its religious
context.”

He then goes straight on to write: “The close connection between
the Buddhist analysis of matter and Buddhist ethics is indicated by the
oft-recurring statement . . . [that] matter is something that is favorable
to, or productive of .. . the fetters that bind the living being to samsaric
existence.” He continues: “The analysis of matter is thus necessitated by
an ethical need . . . In the earlier texts where r4pa [matter] is explained
in simple and general terms the ethical approach to the subject is much
more pronounced. That 7#pa is impermanent and that therefore it can-
not be made the basis of true happiness is the main theme that runs
throughout all such discussions.”

The difficulty that the author cannot quite circumvent is that this
straightforward explanation of the marginal position that matter holds
in early Buddhist soteriology, while it is important, is hardly enough
to fill a thesis or a book. Theoretical statements and arguments about
matter are to be found in texts for more than a millennium after the
time of the Buddha, and before long their connection to Buddhist eth-
ics becomes increasingly tenuous. It is customary to call this theorizing
“Buddhist philosophy,” but it no longer underpins the Buddha’s reli-
gious teachings and it is hard to see any interaction between these the-
ories and Buddhism’s core, the soteriological doctrines, which continue
unaffected.

On the other hand, a historian can trace influence and interaction
between the Pali tradition and other ancient Indian cosmological
teachings, both Buddhist and non-Buddhist, and here Prof. Karuna-
dasa undoubtedly breaks new ground.

Prof. Karunadasa counts among his assets an exemplary clarity of
thought and its natural concomitant, a gift for lucid exposition, and he

conscientiously translates all Pali terms and quotations. Nevertheless I
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think it has to be admitted that the very nature of his subject matter
makes it inevitable that readers who do not know any Pali will find it
a challenge fully to understand even chapter 1, let alone what follows.
However, the author has provided a one-page summary of the content
of the book, containing no Pali words, which is printed in the front of
the book. I would recommend that newcomers to the subject first read
this summary and then the final chapter, after which they will be better
equipped to tackle the rest of the book.

Richard Gombrich

Emeritus Boden Professor of Sanskrit, University of Oxford
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PREFACE

This work is an attempt to interpret the Buddhist view of matter as
presented in Theravada Buddhism, and is mainly based on the Abhi-
dhamma, both of the earlier period containing the seven manuals of the
Abhidhamma Pitaka and of the later period containing Abhidhammic
commentaries (a¢thakatha), subcommentaries (¢ik4), and such compen-
diums as the Abhidhammatthasanigaha of Acariya Anuruddha.

General observations on the Buddhist theory of matter are met with
in almost all books dealing with Indian philosophy or with Buddhism
in particular. These books, covering a wide period of oriental research,
are too numerous to be mentioned here. Studies on some special aspects
of the subject, undertaken mainly with a view to determining the na-
ture of the earliest form of Buddhism—still a matter of controversy for
some scholars—have appeared from time to time in the form of articles
and monographs. Professor Stanislaw Schayer’s article “Pre-canonical
Buddhism” (1935), and Maryla Falk’s monograph Namardipa and
Dharmaripa (1943), for example, represent this category. Translations
of four of the original texts—namely, the Dhammasangani and its com-
mentary, the Atthasalini, the Visuddhimagga of Acariya Buddhaghosa,
and the Abhidhammatthasangaha of Acariya Anuruddha, wherein the

subject under consideration is dealt with in greater detail—have also
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been made available. Mrs. Rhys Davids’s translation of the Dhamma-
sangani, 4 Buddhist Manual of Psychological Ethics (1923), and Dr. S.
Z. Aung’s translation of the Abhidhammatthasangaha, Compendium
of Philosophy (1910), both with introductory essays, copious notes, and
critical observations, deserve special mention.

The works indicated above have brought into relief some import-
ant aspects of the Buddhist view of matter as expressed in the sources
of Theravada Buddhism. However, so far no clear picture of the sub-
ject has emerged. Attention has tended to be largely concentrated on
the broad philosophical implications arising from the Buddhist the-
ory of matter. Consequently, the Buddhist analysis of matter as such
remains less exhaustively dealt with. Hence it is that a critical and de-
tailed examination of the Theravadins’ list of rapa-dhammas—these
are the ultimate irreducible factors into which the material existence is
analyzed—has become all the more necessary.

Furthermore, the extant writings have tended to be based more on
the earlier sources, such as the Pali canonical texts, and less on the later
sources, such as the post-canonical commentaries and the kindred liter-
ature. In the comparatively late works of the Theravadins—for example,
the Pali t7k4s and the Simhala sannés, the Abhidhammic compendiums
of the twelfth century and later—one meets with valuable data relating
to the subject. That they have so far failed to attract much attention is
shown by the absence of detailed accounts on the comparatively late
developments of Theravida Buddhism, such as (the Theravada version
of ) the atomic theory, the theory of momentary being, and the denial
of motion. Herein an attempt has been made to sift the material em-
bodied in the works referred to, with a view to presenting a comprehen-
sive account of the subject.

What has so far been observed about the Theravada is less true
about the other schools of Buddhism. For Professor Theodore Stcher-
batsky’s works, notably the Central Conception of Buddbism; Professor
O. K. J. Rosenberg’s Die Probleme der buddbistischen Philosophie
(1924); and Dr. Mc Govern’s 4 Manual of Buddbist Philosophy, vol. 1
(1924) have gone a long way to elucidating the Buddhist theories of



https://thitsarparami.org/

Preface : xv

matter as expressed in Sanskrit, Tibetan, and Chinese sources. Along
with these should be mentioned Professor Louis de la Vallée Poussin’s
monumental translation of the Hiuan Tsang version of the Abhidhar-
makosa, under the title LAbhidharmakosa de Vasubandhu, vols. 1-6
(1923—31). With its voluminous notes and critical observations, this
translation has become an indispensable source book for a study of the
doctrines and theories of Sanskrit Buddhism.

Although the present study is concerned with the Buddhist analysis
of matter as expressed mainly in the sources of Theravida Buddhism,
an attempt has been made to take into consideration the parallel data
found in the sources of non-Theravada schools of Buddhism as well.
This has been done with a view to bringing the subject into a wider
perspective and to presenting it with a greater measure of precision. In
this connection, the emphasis has fallen more on the Vaibhasika and
Sautrantika schools of Buddhism. These were two of the leading non-
Mahayana schools with whom the Theravadins had much in common.
Both schools subscribed to a realistic view of existence; the former had
a tendency to extreme realism and the latter a predilection for—but
certainly not a commitment to—subjectivism. Although less emphatic,
these two trends are observable within the Theravida commentarial
exegesis. In the later works of the Theravadins, for instance, there is a
marked tendency to declare as nominal what in the earlier are recog-
nized as real.

In view of these circumstances, it was deemed proper that in elabo-
rating the Theravada analysis of matter, special attention should be paid
to the doctrines and theories of the Vaibhisikas and the Sautrantikas.

The Vijhianavadins' denial of matter does not come within the pur-
view of this study. However, some passing comments on their attitude
to the subject under consideration have been made wherever it was felt

necessary.

* X X

The Buddbist Analysis of Matter was first published by the Department
of Cultural Affairs of the Government of Sri Lanka in 1967. It was
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reprinted by the Buddhist Society of Singapore in 1989, with financial
assistance from Nam Fatt Lam Buddhist Temple. I express my grateful
thanks to Nam Fatt Lam Buddhist Temple for its generous act.

I express my thanks here to Professor Guang Xing, the director of
the Centre of Buddhist Studies of the University of Hong Kong, for
the keen interest he has evinced in this work when it was in preparation
for the Hong Kong edition and Ms. Aosi Mak, teaching assistant at the
Centre of Buddhist Studies, for generating the index and for format-
ting the manuscript.

The present edition is sponsored by Wisdom Publications, a non-
profit organization, as its American edition. It will certainly ensure a
wider circulation for the book.

I express here my deep sense of gratitude to Professor Richard Gom-
brich, the Emeritus Boden Professor of Sanskrit at the University of
Oxford, for writing the foreword to this book.

In preparing this American edition, Dr. Mary Petrusewicz of Wis-
dom Publications went through the whole manuscript with meticulous
care and made many valuable suggestions to enhance the overall quality
of the book. I benefited much from her critical mind and sound sense.
To her I express my grateful thanks.

Y. Karunadasa
Colombo, Sri Lanka
August s, 2019
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INTRODUCTION

ON THE BASIS of its occurrence in the philosophical terminology of
the Pili canon, at least four meanings of r#pa can be distinguished:
Frequently it occurs in the (generic) sense of what is material, and with
almost equal frequency in the more specific sense of what is visible—to
be more precise, “the sphere of visibility.” Rarely it is seen to figure as
a simple substitute for the more specific compound ripa-dhatu (-loka),
which signifies the second of the three planes of existence recognized
in Buddhist cosmology—what Mrs. Rhys Davids calls “the realm of
attenuated matter”—and with almost equal rarity, as referring to four
stages of ecstatic experience, technically and more specifically known
as rapajjhana. These four may be represented as the generic, the spe-
cific, the cosmological, and the “psychological” meanings of the term.
Acariya Buddhaghosa and Acariya Dhammapala, the two illustrious
commentators of Theravada Buddhism, collate as many as nine mean-
ings (a#tha) in which the term in question is said to occur in the canon-

ical works:

1. rapakkhandha—the material aggregate
sarira—the physical body of a living being
vanna—ocolor

santhana—form, figure, configuration
kasina-nimitta—the “meditation-object”

paccaya—condition, cause

RN S S A

sabhava—nature
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The eighth and ninth are what we have introduced as the cosmologi-
cal and “psychological” meanings. That the number is not exhaustive is
recognized by the addition of the word a4, “etc.”’

Some of these items could, however, be brought under r#pa in the
generic sense of matter. Ripakkhandha (no. 1) is the first of the five
components into which Buddhism analyzes the empiric individuality,
the other four being vedani (feelings), saninia (perceptions), sazikhira
(synergies, formations), and vi7isidna (consciousness). Sometimes it is
used in a wider sense to mean the totality of matter (sabbam rzlpam).z

It may also be noted that in the Nikayas sometimes it is used in a sub-
jective sense, too, a usage that does not seem to have been retained in
the post-Nikayan works.” For the moment, we may overlook this latter
usage. Sarira (no. 2) can be considered as referring to the matter that
enters into the composition of a living being.

That ripa sometimes occurs in the sense of vanna, color (no. 3), is
said to be supported by the oft-recurrent canonical statement cakkhusn
ca paticca ripe ca uppajjati cakkbuviniinam,’ “depending on eye and
the visible arises visual consciousness.” According to the commentarial
exegesis, the visible in this context means color.” But according to the
Dhammasangani of the Abhidhamma Pitaka, color as well as shape,
form, or figure constitute the sphere of visibility (rﬂpdyatana).6 The
commentators,7 however, ousted the latter from its traditional do-
main on the ground that in an absolute sense it was not visible and,
as the Sautrantika school of Buddhism did, explained it as a mental
construction “superimposed on the difference of coloration.”” It is in
light of this subsequent development that we need to understand why
the term “visible” in the quoted sentence is sought to be interpreted
as color.

The mention of santhina, form, figure (no. 4), is perhaps in order to
recognize one of the general meanings of 7#pa. But its mention sepa-
rate from color (no. 3) is also a logical necessity arising from the above-
mentioned development.

For the moment let us confine ourselves to the Abhidhamma Pitaka

and take both items (nos. 3 and 4) as being represented by 7#pa in its
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specific sense of what is visible. This, as interpreted in Buddhism, con-
stitutes one of the subdivisions of 7#pa in the sense of matter.”

Why rapa is sometimes used to refer to kasina-nimitta, the
“meditation-object” (no. s), is of course not far to seek. This is a name
given to an object that could be profitably used for the practice of con-
centration that has the attainment of jhina (absorption, ecstasy) as
its end. According to the classical account given in the Visud-
dhimagga, at the initial stage of concentration the selected object
is called parikamma-nimitta, the preparatory image. As the pro-
cess of concentration gathers more and more intensity there comes
a time when the original sensuous object is replaced by its corre-
sponding mental image called uggaha-nimitta, the acquired image.
With further progress in concentration, there emerges what is called
patibhaga-nimitta, the counterimage, which is subtler than the imme-
diately preceding one."’

Image, figure, sign, appearance—these are some of the general mean-
ings of r#pa. And if the object of concentration is sometimes referred
to by r#pa, then it is one of these general meanings that comes to our
mind.

That r#pa is at times used in the sense of paccaya, condition (no. 6),
does not seem to be supported by the example cited, a quotation from
the Anguttaranikaya, which runs as follows: “Sarapa bhikkhave up-
pajjanti papaka akusala dhammai no aripi”" The commentary notes
that r4pa in “sarapa” and its negative “aripa” should be understood as
synonymous with paccaya.”

When the original passage where the sentence occurs is taken into
consideration, considerable doubt arises on the validity of this explana-
tion. Therein we find nine similar sentences, each differing only in re-
spect of the first and the last words. Five of them come before the above
sentence; they begin with (a) sanimitta, (b) sanidina, (c) sabetuka, (d)
sasankhbari, and (e) sappaccayd, and end with the respective negatives.
Four of them come after it; they begin with (f) savedana, (g) sasanna,
(h) savinnana, and (i) sarikbatirammanad, and end with the respective

1

. 3
anathCS.
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Commenting on them, the commentator observes that zidana, hetu,
sankbara, paccaya, ripa in (b), (c), (d), (€), and saripa are all synony-
mous with kdrana, reason.' That niddana, betu, and paccaya as used in
the Pali texts carry more or less the same sense is, of course, understand-
able. But one fails to understand why sazkhdra and ripa too should be
treated similarly. For one cannot fail to notice here the names of the
five kbandhas in sarapa, savedana (f), sasanna (g), sasarikhara (d), and
saviniriand (h). However, it should be noted that in the passage in ques-
tion the names of the five kbandhas do not occur in the same order
as they are usually enumerated. For the sentence beginning with sa-
sankhari does not come between the two beginning with sasa##4 and
savinnana.

It is to be noted that in respect of savedana, sasaninia, and savinindna,
the same treatment is not given. It is specifically stated that savedani
means “vedandya sati”—that is, when there is or because of vedana.
And it is also stated that the other two terms (and sazikhatirammana),
too, should be understood in the same manner."”

This explanation fits in well with the context. And it seems to us that
saripa and sasankhbara, too, should be approached in the same way.
That is to say, saripa = when there is or because of ripa, and sasankbari
= when there is or because of sankbira. Viewed in this way, the two
terms cannot be understood as synonymous with cause or condition.
On the contrary, it shows that the two aggregates, r4pa and sarkhira,
are causes or conditions in relation to something—that is, the arising of
evil and unwholesome states of mind (pipaka akusali dhamma).

It is of much significance that in the list of meanings given by Acariya
Dhammapala, 74pa in the sense of paccaya does not occur. Along with
this may be mentioned that in one of the manuscripts collated by the PTS
editor of the Anguttaranikaya Atthakatha II, the statement that 7#pa and
sankbara are synonymous with nidana, betu, and paccaya is missing.16

Coming to no. 7, the example cited to show that r#pa sometimes
means sabhdva, nature, appearance, is: “Piyaripe sataripe mj]laz‘i,”17
“One delights in what is of pleasant nature, in what is of delightful na-
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ture.” This is reminiscent of a passage in the Yamaka of the Abhidhamma
Pitaka where, in the form of questions and answers, an attempt is made
to unfold and delimit the implications of the term ripa:

QUESTION:  Ripam ripakkhandhoti? (Is rapa ripakkhandha?)

ANSWER:  Piyarapam satarapam ripam, na riapakkhandho;
ripakkbandho ripan ceva ripakkhandho ca. (Pi-
yarapa and sitarapa are rapa but not riapakkhandha;

ripakkhandba is ripa and is also riapakkhandba).

QUESTION: Nz rapakkhandho na ripanti? (What is not rapak-
khandha is not ripa?)

ANSWER:  Piyaripam sataripam na rapakkhandho, ripam.
Ripasi ca rapakkhandhas ca thapetvi avasesi na ceva
ripam na ca rapakkhandho. (Piyaripa and sataripa
are not rapakkbandha, but ripa. Apart from rapa
and rapakkhandha, the rest are neither ri@pa nor

riipakkhandha)."®

This catechism is rather enigmatic. At first sight it seems to suggest
that the Yamaka has recognized certain kinds of matter (ri#pa) that it
excludes from the aggregate of matter (rapakkhandha).

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

Does [everything that is called] 74pa [belong to] the mate-
rial group? [The eighty-one worldly classes of consciousness
and their concomitants called] r#pa that is “attractive” and
“pleasant” are called r#pa, but they do not belong to the
material group. The twenty-eight material qualities . . . that
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go to make up the material group are designated r#pa and
they belong also to the material group.

[Again,] is anything that does not belong to the material
group ever called r#pa? [such is the question.] Things attrac-
tive and desirable are called 7i#pa though they do not belong
to the material group. Those things and that group apart, the

remainder [namely, the eight classes of transcendental, i.c.,

lokuttara, consciousness and their concomitants; and nib-

bana] are neither called r4pa nor do they go to make up the
. 19
material group.

It will be seen that this translation, with our bracketed clarification,
explains satisfactorily the whole catechism. It will also be seen that the
whole translation has become coherent and meaningful because of the

two underlined and bracketed interpretations. To repeat:

1. “Piyartpam sataripam” is interpreted to mean the eighty-one
worldly classes of consciousness and their concomitants.

2. “na ceva ripam na ca ripakkhandho” = “avasesi” (neither ripa
nor ripakkhandha = the rest) is interpreted to mean the eight
classes of transcendental consciousness, their concomitants, and
nibbana.

It is implied that the items in (1) can be described as piyaripa and
satariipa, and that the items in (2) cannot be so described.

On the basis of this interpretative translation one could certainly say
that in this particular passage of the Yamaka, rpa is used not only to
refer to the material aggregate but also to express states of mind. This
same explanation appears in Mrs. Rhys Davids’s Introduction to the Ya-
maka.”” And Surendra Dasgupta, too, seems to have understood the
passage in the same way when he refers to Yamaka I, 16, as an instance
where ripa is sometimes used in a subjective sense.”’

There are, however, certain difficulties that militate against such a
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conclusion. At the very outset it should be stated that neither in the
Yamaka nor in the commentary is it explicitly said that “Piyarapam
satarapam” and “avasesa” are to be understood in the same way as they
are interpreted above. Could it, then, be taken as implied in the cate-
chism and demanded by the context?

This, too, does not seem to be possible because of more positive difh-
culties. It may be noted here that in the Nikayas a wide variety of things,
mental as well as material, are described as piyaripa and m'tarﬁpazz—a
fact pointing to the generality of their usage. Coming closer to the Ya-
maka: the same situation obtains even in the Abhidhamma Pitaka. In
the Vibhanga, for instance, we find sixty items enumerated as an an-
swer to the question: What is piyarapa and satariapa? Among them,
ten are the first five sense-organs and the corresponding objective
fields.” These ten items, it may be noted here, are included in the r#pa-
kkhandha. It may then be asked that if some items included in the rapa-
kkhandha are describable as piyariapa and satariapa, why is it that in the
Yamaka what is piyarapa and satariapa is completely excluded from the
ripakkhandha?

The question does not arise if the catechism is understood in light
of certain exegetical methods pursued in the Yamaka. In unfolding the
implications of terms, sometimes it lays emphasis on what appears to be
obvious and seems to make more complex what is manifestly clear. The
nature of the work is summarized by Nyanatiloka Thera when he ob-
serves: “To me it looks, as if this book was composed for examination
purposes, or to get versed in answering sophistical and ambiguous or
captious questions, on all the manifold doctrines and technical terms of
Buddhist philosophy. The questions of identity, subordination, and co-
ordination of concepts are playing a prominent part in our work, which
tries to give a logical clearing up and delimitation of all the doctrinal
concepts as to their range and contents”™*

Following is an example of how it attempts to unfold the import of

the term gandba.

QUESTION: Is gandha the gandhiyatana, the sphere of smell?
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ANSWER:  Silagandha (fragrance of virtue), samdidhigandha
(fragrance of concentration), and pannidgandha (fra-

grance of wisdom) are gandha but not gandbzi_yatana.zs

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

To take another example:

QUESTION: Is sota the sotdyatana (the organ of hearing)?
ANswWER:  (Yes, but not always, e.g.,) tanhisota (the stream of

N i 26
craving) is (also) soza but not sotdyatana.

Here, both sotdyatana, the organ of hearing, and tanhasota, the
stream of craving, are called soza because it occurs in both words—al-
though of course sota in sotdyatana is different in meaning from soza in
tanhaisota. In the former it means “ear” and in the latter “stream.” And
it is precisely in order to point out this difference that the whole cate-
chism is set forth.

The catechism in question, too, should be understood in a simi-
lar way. In this particular context, Piyariapam sataripam should be
translated not as “things pleasant and desirable” (= Aung) but as “of
pleasing and delightful ‘nature’ (= Nyinitiloka).27 Usually (but not
always) when Pali works refer to things pleasant and desirable they use
the words yam piyarapam m'tarzipamzs (= that which is pleasant and
desirable). But that is not the main argument here. The moment we
understand it as “things,” we are at a loss to understand why they are
completely excluded from the rapakkbandha. For, as observed above,
in the Vibhanga what is included in the ripakkbandha is also described
as piyaripa and sataripa. And it is very unlikely that the Yamaka has
deviated from this tradition.

Taking all these facts into consideration, we may then explain the

four points of the catechism as follows:
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1. Piyariapam sitarapam (of pleasing and delightful nature or
appearance) is called r#pa in the same way as tanhdsota is also
called soza.

2. Rapa (= Piyarapam sitaripam) is excluded from rapakkhandha
(material aggregate) in the same way as sota (=tanhaisota) is
excluded from sotdyatana. The exclusion of piyariapa and sataripa
from riapakkhandha is tantamount to saying that the meaning
of rapa in the first two words is different from the meaning of
ripa in the compound rapakkhandha. In the former it means
(of pleasant and delightful) nature or appearance; in the latter,
(aggregate of) matter.

3. Ripakkhandha is called rapa as well as rapakkhandha in the
same way as sotdyatana is called sota as well as sotayatana. Here
only one meaning of the term is taken into consideration.

4. The last statement: “Apart from ripa (= Piyarapam sataripam)
and rapakkhandba, the rest (avasesd) are neither ripa nor ripa-
kkhandha” could be understood in the same way as: “Apart from
chairs and tables, the rest are neither chairs nor tables.” The words
“the rest” (avasesd), according to this explanation, cannot be
interpreted as referring only to the eight classes of transcenden-
tal consciousness, their concomitants, and nibbana. They too are
certainly included. But “the rest” means much more—that is, all
except ripa (Piyariapam sitarupam) and rapakkhandba.

The explanation we have given here may look strange. But when one
considers how the Yamaka secks to unfold the implications of gandha
and sota, strangeness ceases to be a disqualification. Be it also repeated
here that neither in the Yamaka nor in its commentary is it stated that
“Piyarapam satarapam” and “avasesd” (the rest) should be understood
in the same way as they are interpreted in the quoted translation (un-
derlined and given within brackets). Moreover, the present explana-
tion does not contradict but falls in line with the situation that obtains

in the Vibhanga. The whole purpose of the catechism is to clarify the
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implications of the term r#pa in the compound rapakkhandha and to
avoid its being confused with r#pa as it occurs in piyarapa and sataripa.
In fact, the commentary rightly observes that the questions in this cat-
echism are asked for the sole purpose of clarifying the implications of
tcrms—vacana-sodbanattham.29

We may then conclude that as far as this particular Yamaka cate-
chism is concerned it is not correct to say that rpa is used to express

states of mind.
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DEFINITION OF MATTER AND
THE BASIC MATERIAL FACTORS

COMMENTARIAL EXEGESIS DEFINES 74pa in the sense of matter
as that which has the characteristic of ruppana. Ruppana refers to
mutability of matter, its susceptibility to being “deformed, disturbed,
knocked about, oppressed, and broken.” The use of the term in this
sense is traceable to a sutta passage where the Buddha says: “And why,
monks, do you say material form (r#2pa)? It is deformed (ruppati), there-
fore it is called material form. Deformed by what? Deformed by cold,
by heat, by hunger, by thirst, by flies, mosquitoes, wind, sunburn, and
creeping things.”30

The characteristic of ruppana is often paraphrased as vikara. Vikira
is the alteration matter undergoes owing to such physical conditions
as cold and heat. Vikara in the sense of alteration is again paraphrased
as visaduppatti—that is, “genesis of dissimilarity.”z‘l What this means
should become clear in the context of the theory of moments, accord-
ing to which all basic material and mental factors are of momentary
duration. They disappear as soon as they appear without having time
to undergo change. Therefore change came to be interpreted not as
the alteration between two stages in the same material factor (rapa-
dbamma), but as the disappearance of one material factor and the im-
mediate emergence in its place of another. Understood in this manner,
what is called visaduppatti (genesis of dissimilarity) is not the dissimi-
larity between two stages of the same material factor, but the dissim-

ilarity brought about by the disappearance of one material factor and
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the emergence in its place of another. The reference is to the appear-
ance of a series of momentary material dhammas, where the succeed-
ing dhamma is dissimilar to the immediately preceding one.”” This
phenomenon of “becoming dissimilar” is due to the impact of such
adverse physical conditions as heat and cold (sizidi-virodha-paccaya-
sannidhane visaduppatti yeva).”’ Obviously the reference here is not
to the empirically observable change in material things, what the com-
mentary calls “evident decay” (pakata-jard). Rather, it refers to the nev-
er-stopping, infinitely graduated “incessant decay” (avz’ci—jm‘zi).34

In the Sarvastivada Abhidharma we find a somewhat different
definition. Matter is that which has the characteristic of pratighata.
Pratighata is resistance or impenetrability. This characteristic of mat-
ter is due to its extension in space (yaddesam dvrpoti): “Where there is
an object with the characteristic of resistance (impenetrability), there
cannot be at the same time another object that has the characteristic
of resistance (impenetrability)”: Yatraikam sapratigham vastu tatra
dvitiyasyotpattir na bhavati.”’ This definition thus highlights the char-
acteristic of spatial extension (dvarana-laksana), which makes matter
resistant and impenetrable.

What is interesting to note here is that the Theravada too recognizes
this definition in an indirect way. This will become clear if we examine
here the definitions given in the Theravada to the four great elements of
matter (mababhbiita)—namely, earth (pathavi), water (4po), fire (zejo),
and air (vdyo). The first represents solidity (kakkhalatta) and spatial ex-
tension (pattharana), the second fluidity (davata) and cohesion (band-
hanatta), the third temperature of cold and heat (sita, unha), and the
fourth distension (chambhitatta) and mobility (samudirana). These
four material elements are necessarily coexistent (niyata-sahajita) and
positionally inseparable, one from another (padesato avinibhoga).>®
They are therefore present in all instances of matter, beginning from
the smallest material unit (ri#pa-kalipa) to anything bigger than that.
Now the fact that the earth-element that represents solidity and spatial
extension is said to be present in every instance of matter is another

way of saying that every instance of matter is characterized by solidity
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(whatever be the degree) and by extension (whatever be the extant).
This is another way of saying that every instance of matter has the char-
acteristic of resistance/impenetrability (pratighata).

Basic Material Factors

Ripa-dhammas are the basic irreducible material factors. They are
the basic constituents into which the whole of material existence is
resolved. Their aggregation and interaction explains the variety and
diversity of the physical phenomena of our world of experience. Apart
from these material dhammas, no other matter is recognized. What is
called “material substance” is explained away as a product of our own
imagination. Any given instance of matter is therefore resolvable into
these material dhammas without leaving any residue to be interpreted
in a substantial sense. The dichotomy of substance and quality has no
role to play in the Buddhist analysis of matter (or of mind). No mate-
rial dhamma is either a substance or a quality of any other material
dhamma.

A material dhamma is normally postulated as if it were a discrete
entity. However, this does not mean that it has an independent and
isolated existence. It is entirely for the convenience of definition and
description that it is so postulated. For it always exists in inseparable as-
sociation with a set of other material dhammas. Even when the analysis
of matter “ended” in atomism (theory of ri#pa-kalipa), this principle of
positional inseparability was not abandoned. For, as we shall see, even
the so-called atom (paramanu) is, in the final analysis, a cluster of ma-
terial dhammas (ripa-kalipa) one physically inseparable from another,
all forming a “heterogeneous” unity.

In the course of this chapter we shall notice that some of the material
dhammas represent certain phases, modalities, and characteristics of
what really amounts to r#pa in the sense of matter. Strictly speaking, to
introduce them as material dhammas is in a way to misrepresent their

true nature. However, there is this justification for our doing so. The
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Pali commentators themselves observe that they are not true material
dhammas, but nominal entities. Yet as a matter of convention (ri#/hiya),
they themselves refer to them by the same term. Hence if we, too, keep
on introducing them as material dhammas, this, be it noted, is done as
a matter of convention (riz/bi).”

Although the Dhammasangani of the Abhidhamma Pitaka refers in
all to twenty-seven material dhammas, the Pali commentaries have in-
creased the number to twenty-eight by adding heart-basis as the physi-

cal seat of mental activity. The final list is as follows.

a. Four great material elements: (1) earth (pathavi), (2) water (dpo),
(3) fire (t¢jo), and (4) air (vayo);

b. five sense-organs: (s) organ of sight (cakkhu), (6) organ of hearing
(sota), (7) organ of smell (ghina), (8) organ of taste (jivha), and
(9) organ of touch (kaya);

c. the objective sense-fields, with the exception of the tangible: (10)
the visible (r#pa), (11) sound (sadda), (12) smell (gandha), and (13)
taste (rasa);

d. three faculties: (14) faculty of femininity (itthindriya), (15) fac-
ulty of masculinity (purisindriya), and (16) material faculty of
vitality (rapa-jivitindriya);

e. (17) heartbasis (hadaya-vatthu), (18) nutriment (ahara-ripa),
and (19) space-element (dkasa-dhaitu);

f. two modes of self-expression: (20) bodily intimation (kdya-
vininiatti), and (21) vocal intimation (vaci-vizisiatti);

g three characteristics of matter: (22) lightness of matter (rapassa
labuta), (23) malleability of matter (ripassa muduta), and (24)
wieldiness of matter (ripassa kammannata);

h. four phases of matter: (25) production of matter (ripassa
upacaya), (26) continuity of matter (ripassa santati), (27) decay
of matter (ripassa jarata), and (28) impermanence of matter

(rapassa aniccata).
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Material Dhammas Included among the
Objects of Mind (Dhammayatana-ripa)

The twenty-eight material dhammas are represented in the list of twelve
dyatanas as follows. The first five sense-organs constitute the first five
internal dyatanas (the sixth internal dyatana, i.e., mana-iyatana, is
mental), and the four objective sense-fields constitute the first four
external dyatanas. The four great material elements, with the excep-
tion of the water-element, constitute the fifth external Zyatana. All the
remaining material dhammas constitute a part of dbamma-ayatana—
that is, the sixth external 4yatana representing objects of mind.

It will be seen that altogether sixteen material dhammas are included
in the dbammayatana. They are cognized not through any of the phys-
ical sense-organs, but by mind, through a process of inference. The five
physical sense-organs are also of this nature. For they refer not to the
visible gross sense-organs, but to their subtle counterparts. They are
known only as objects of mind-cognition. Hence, strictly speaking, they
can also be included in the dbammayatana. However, since they are
already represented by five separate dyatanas, they are not designated
as dhammayatana-ripa. We shall be using the term dbammayatana-
ripa(s) to mean only those sixteen items that in the Abhidhamma are
so designated.

There is general agreement among Buddhist schools that the first five
material faculties and the corresponding five external sense-fields are
ridpa in the sense of matter. From the point of view of early Buddhism,
too, this is so. It is in regard to the category of dhamma-iyatana-ripa
that Buddhist schools differ. As we have seen, for the Theravada it con-
sists of sixteen items. For the Sarvastivada, on the other hand, there is
only one dharmaéyatana-ripa, called avijriapti-ripa. However, seven of
the items in the Theravada list have their counterparts in the Sarvasti-
vada as well, but not as part of dbarma-dyatana-riapa. They are wa-
ter-element, the two faculties of sex, nutriment, space-element, and the
two modes of self-expression. These seven items, with the exception of

nutriment, appear as subdivisions of other sense-fields. On the other
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hand, nutrition appears as a combination of three sense-fields. Such a
difference as to the relative position of these seven items and the sense-
fields presupposes a difference as to their interpretation. But this need
not concern us here.

The Theravadins do not recognize under any guise the avijapti-
ripa, which, for the Sarvastivadins, is the one and only dharmayatana-
ripa. The Darstantikas and the Sautrantikas strongly criticize the very
notion of avijriapti-riipa, and oppose its elevation to the status of a
dharma. For these two schools, it is only a mental construction with no
corresponding objective counterpart. There is no evidence to suggest
that the Sautrantikas recognized any dharmayatana-ripa. For them,
all that is material can be subsumed under the first five internal sense-
organs and the corresponding five external sense-fields.

Two things emerge from the foregoing observations. One is that
some Buddhist schools did not recognize dbammayatana-ripa. The
other is that two leading schools that recognized it did not agree on
what it should consist of. Both seem to suggest that the inclusion of
some material dhammas in dbammayatana is an innovation on the part
of the Abhidharma/Abhidhamma.

However, the Theravada Abhidhamma seeks to establish a link be-
tween dbhammayatana-ripa and early Buddhist teachings. This it does
on the basis of a sutta passage where we find material form (ripa) de-
fined in its totality: “yam kirici ripam atitanagata-paccuppanam ajjhat-
tam va babiddha va olarikam vi sukhumam vi hinam vi panitam vi
diire va santike va, sabbam ripam” (whatever material form past, pres-
ent, or future, internal or external, gross or subtle, inferior or superior,
far or near, all that material form .. .).**

It will be seen that this passage uses some pairs of words to embrace
components of corporeality in their entirety. Two of them are (1) gross
or subtle (o/d@rika and sukbhuma) and (2) far or near (dire and santike).
These two pairs, according to the Abhidhamma, are meant to distin-
guish dbammayatana-ripa from the rest. The five physical sense-organs
and the five physical sense-objects are called “gross” (o/arika) because

their presence is easily apprehended through sensory impingement.
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The other material dhammas included in dhammayatana are called
“subtle” (sukhuma) because they are not easily apprehended (duppa-
rinnieyya). They have to be known only as objects of mind-cognition
through a process of inference. The distinction between gross and sub-
tle is thus not based on the relative size of the object but on how their
presence can be observed.” Likewise the other pair, far and near (dire
and santike), in this particular context does not signify spatial dis-
tance or proximity. The five physical sense-organs and the five physical
sense-objects are called “proximate” because their contact (ghattana),
resulting in visual consciousness, etc., witnesses to their very presence.
Because of their being thus easily grasped (gahanassa sukaratti), they
are called “proximate” (santike). “Far” signifies the dbammayatana-
ripas because in contrast to the rest they are not easily apprehended
(duvz'ﬁﬁeyya).4o

We find the two terms “gross” (audirika) and “subtle” (siaksma)
used in a similar sense in the Sarvastivada as well. Here “subtle” refers
to avijriapti, the dharmayatana-ripa, and “gross” to all other mate-
rial dharmas. An alternative explanation is that the pair does not in-
dicate an absolute dichotomization, but are of relative application
(apeksikam). What is subtle in relation to something could be gross in
relation to something else. However, the Sarvastivadins interpret near
(antika) and far (dira) in a different context to justify their theory of
tri-temporality according to which the essence of the dharmas exists in
all three temporal divisions. The material dharmas that exist now are
“near” (antika). The material dharmas belonging to the future and past
are “far” (a’zim).41

It is very unlikely that the sutta passage has used the two pairs of
words in such a technical sense. We can understand them in a direct
and literal sense. What it seeks to lay stress on is the totality of material
phenomena (sabbam rapam), first with reference to time (past, pres-
ent, or future), second with reference to a given individual (internal
or external), third with reference to the nature of material form (gross
or subtle), fourth with reference to its quality (inferior or superior),
and finally with reference to its location (far or near). We find the same
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formula, with the necessary changes, applied to the other four aggre-
gates as well, quite obviously to stress the idea of “all”

The original sutta meaning of the two terms is, in fact, retained in
the Vibhanga of the Abhidhamma Pitaka: “whatever other material
form there is that is not proximate (andsanne), that is not in the vi-
cinity (anupakkatthe), that is far (diire), and not near (asantike)—this
is called material form that is ‘far” Whatever material form there is in
proximity (dsanne), in near vicinity (upakkatthe), not far (avidare), but
near (santike)—this is called material form that is ‘near)”**

Equally significant is the explanation given by Bhadanta Srilata, a ce-
lebrity of the Sautrantika School: material dharmas that exist in a visi-
ble locality (drsya-desa) are near (antika); those that exist in an invisible
locality (adysya-desa) are far (dira). The criterion is not whether the
material dharmas are visible or not, for such a criterion would bring the
sphere of visibility (r#pdyatana) under one heading and the remaining
material dharmas under the other.

Another link the Abhidhamma establishes between dbammayatana-
ripa and early Buddhist teachings is the Sazngiti Sutta of the Digha-
nikaya. This sutta says that all materiality is of three kinds: (a) visible
and impinging (sanidassana-sappatigha), (b) non-visible and imping-
ing (anidassana-sappatigha), and (c) non-visible and non-impinging
(anidassana-appatigha). The sutta does not identify what and what ma-
terial form is to be subsumed under each heading.

“Visible” (sanidassana), as the Abhidhamma says, is an exclusive ad-
jective reserved for ripdyatana, because of the obvious reason that it
signifies “the visible,” the sense-field of the organ of sight. “Impinging
or with impact” (sappatigha) describes the five physical sense-organs
and their sense-objects. For their contact is necessarily associated with
some impact and is therefore grosser than that between mind and
mind-objects. The other material dhammas (= dbammayatana-ripa)
that are objects of mind-consciousness are, therefore, non-visible (a7i-
dassana) and non-impinging (appatigha).

Accordingly the twenty-eight material dhammas can be subsumed
under the three headings, as follows:
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1. Visible and impinging = the visible, i.e., the sense-field of the
organ of sight (no. 10).

2. Non-visible and impinging = the five physical sense-organs and
their sense-fields, except the visible (nos. 1, 3, 4 = the tangible,
§5—9, 11-13).

3. Non-visible and non-impinging = material dhammas included in
dbammayatana (nos. 2, 14-28).

Among the sixteen material dhammas that come under dbamma-
dyatana, only five can be traced to the Pali suttas. These are the
water-element (dpo-dhatu), faculty of femininity (itthindriya), fac-
ulty of masculinity (purisindriya), edible food (kabalirikira-ihara),
and space-element (kdsa-dhitu). Among these five items the water-
element and edible food can certainly be included in 7#pa in the sense
of matter. However, it is very unlikely that the Pali suttas understood
them in such a way as to justify their inclusion in the dbammayatana—
that is, as two items of materiality that can be cognized only by the
mind (mano). As to the two faculties of sex, what is important to re-
member here is that the suttas do not present them as two material
dhammas cognizable only by the mind. This leaves us only with one
item—namely, space-clement. This, it seems to us, is the only item that
we can subsume under the heading “non-visible and non-impinging.”
As we shall see in the sequel, when the Abhidhamma includes space-
clement among material dhammas, it means void region, the space
bound by matter. This is the meaning it seems to assume in the Pali sut-
tas as well. We find the term “space-element” (dkdsa-dhitu) used in the
suttas when they analyze the living being into six components: the four
great material elements, space-element, and consciousness-element.

One question that arises here is why the Sarvastivadins and the Sau-
trantikas do not recognize space-element as a dharmayatana-ripa.
As we shall see, for the Sarvastivadins, too, it means void region
(space delimited by matter), but for them it is something visible (sa7-
idarsana). Hence they include it in the sense-field of the visible, not

in dharmayatana. The Sautrantikas take an entirely different position:
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space-element is a mental construct with no objective counterpart
(prajraptisat).

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

There seem to be two main reasons for this situation. One is the felt
need to make the catalogue of material dhammas as exhaustive as pos-
sible so as to represent all material phenomena in our world of experi-
ence. The second is that, in doing so, not to introduce any distinction
between substance and quality into the catalogue of material dham-
mas. Hence the real material dhammas as well as some of their modali-
ties and characteristics are all presented under the common designation
of ripa-dhamma, or material factors. When Buddhism analyzes a thing
into its basic constituents, the basic constituents are always presented as
coordinate parallel factors and not as exhibiting a hierarchy. Through
this strategy it avoids the substance-and-quality distinction intruding
into the list of factors. The factors are presented not as one above or
below another, but as one beside another. The idea is to show that the
factors into which a composite thing is resolved are not fractions of a
whole but coordinate factors, all connected according to the principles

of conditionality.

The Real and the Nominal Material Dhammas

It was noted above that some material dhammas represent certain char-
acteristics or modalities of other material dhammas. The difference
between the two groups of material dhammas became more apparent

in light of two new developments found in the commentarial exegesis.
g p g
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One is the definition of 7#pa in the sense of matter as that which has
the characteristic of mutability (ruppana).43 The other is the definition
of dbamma as that which has its own-nature (.rabbziva).44 These two
defining characteristics of 7i#pa and dhamma could not be applied to
all material dhammas because of the obvious reason that some of them
are merely indicative of certain properties of other material dhammas.
Hence in order to make this distinction explicit, the commentaries
make a division of all material dhammas into two groups, as zipphanna
and anipphanna.

The positive term zipphanna with the intensive prefix pari (= parin-
ipphanna) occurs in three of the Kathavatthu controversies in a more
or less technical sense. If a given thing is parinipphanna, it should have
the following characteristics: it is conditioned (sa7ikbata), dependently
arisen (paticca-samuppanna), subject to decay (kbaya-dbhamma), sub-
ject to waning away (vaya-dhamma), in the nature of producing dis-
passion (viraga-dhamma), subject to cessation (nirodha-dhamma), and
subject to change (viparinima-dhamma). From this it follows that the
term parinipphanna can be used to describe all conditioned dhammas,
mental as well as material. The Pali commentaries use the term, both in
its ordinary and intensive forms, to carry the same implications.

Accordingly, the category of nipphanna (concretely produced) in-
cludes material dhammas produced by the four generative conditions of
matter—namely, kamma, consciousness (ci##a), temperature (#tu), and
nutriment (ahdra).” This means that the opposite term anipphanna
(non-concretely produced) refers to material dhammas that are not so
produced. Nevertheless they are reckoned as material dhammas because
they exist as modalities or attributes of other material dhammas, which
have a real and concrete genesis due to the four generative conditions
of matter. Only the latter have their own-natures (attano sabbhivena
siddha), and therefore they alone can be apprehended through their
own-natures (sabbivena pariggahetabba). The rest are contrary thereto
(tabbiparita). Therefore another name for the nipphanna category is
“matter having its own-nature” (sabhiva-ripa). They are also called

“matter having its own characteristic” (salakkbhana-ripa) because they
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are marked by the three characteristics of impermanence, suffering,
and non-self. Or else they alone have the three characteristics of the
conditioned—namely, arising (#ppdda), presence (thiti), and dissolu-
tion (bharga). A yet another name for the nipphanna category is “mat-
ter to be comprehended by insight” (sammasana-ripa) because they
can be made the objects of insight contcmplation.46

The nipphanna category is also called “material matter” (rapa-rapa).
The reason given for coining this reduplicated term is this: as a matter
of convention, the term r#pa has also been used to denote things de-
void of the nature of materiality and thus its meaning has become un-
duly stretched. Hence the need arises to reduplicate the term.” What
this amounts to saying is that the opposite group, the anipphanna cate-
gory, does not represent real material dhammas. Rather they represent
certain modalities and attributes of matter. In this sense they are said
to go together with the other group (zaggatika). Strictly speaking, they
have to be excluded from the list of twenty-eight material dhammas.
This is why some subcommentaries fix the total number of conditioned
dhammas at seventy-one and not at eighty-one. It is by excluding the
ten items included in the anipphanna category.

Great Elements of Matter and Dependent Matter

Another well-known division of the twenty-eight material dhammas is
the one into mahabhita, the four great elements of matter, and upddai-
ripa, dependent matter. This division is often mentioned in the Pali
suttas as well. As to the relative position of the two categories we have
a clear statement in the Patthana of the Abhidhamma Pitaka. As men-
tioned here, the four mahibbitas are conditions by way of co-nascence
(sahajita), support (nissaya), presence (atthi), and no-disappearence
(avigata) in relation to upida-ripas. The first means that the mahibbi-
tas, as they arise, serve as a condition for the arising, simultaneously with

them, of the updda-ripas. Thus both groups arise at one and the same
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time. However, it is the mabibhitas that function as the condition,
while the upada-rapas become what is conditioned by them. Although
the upada-ripas are co-nascent with the mahabhitas, the upada-ripas
are not a condition by way of co-nascence in relation to the mahabhu-
tas. The next relationship between them is based on the condition by
way of support (nissaya). This means that the mahabhitas serve as a
necessary support or foundation for the #pada-ripas to depend on. The
two conditions by way of presence (a£hi) and non-disappearence (avi-
gata) mean the same kind of condition. Here it means that the presence
and non-disappearence of the mahaibhitas ensures the presence and
the non-disappearence of the upada-rapas.

The above conditional relations show that the upada-ripas are de-
pendent on the mahabhitas. The mahabhbitas are also dependent, not,
of course, on the upddai-rapas, but on themselves. Each mahabhita de-
pends on the other three and therefore none of them can arise in isola-
tion from the other three. This difference between the mahabhita and
the upadi-rapa is summed up in a sub-commentary when it says: “that
which clings to the mahabhitas while being clung to by others, is not
upada-ripa; that which clings to the mahibhitas while being not clung
to by another is upida-ripa”

In contemporary writings, #pida-ripa has often been rendered as
“derived materiality/matter.” Such a rendering does not seem to rep-
resent the true position. Updda-ripa is not a variety of matter that is
derived or evolved from the mahabhbitas. The notion of derivation or
evolution is not consonant with Buddhist philosophy, because it pre-
supposes the dichotomy between substance and quality. The moment
we understand updda-ripa as a derivative from mahaibhitas, the former
become qualities and the latter substances, a distinction categorically
rejected by the Abhidhamma.

There is another important reason why we should not render #p-
ada-rapa as “derived matter/materiality” As we have already observed,
dhammas are the basic constituents of mental and material existence.

Therefore, none of them is further reducible to any other reality. If
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upada-rapas are derived from mahibhitas, then the former are re-
ducible to the latter; in such a situation, they forfeit their right to be
designated as dhammas, for the simple reason that they are no more ir-
reducible. If this is their true nature, then the list of material dhammas
will get reduced to four—namely, the four mahibhistas.



https://thitsarparami.org/

THE PRIMARY ELEMENTS

MosT OoF THE sCHOOLS of Indian thought, notably the Samkhya,
the Vedanta, and the Medical Tradition as represented by Caraka and
Susruta, recognize five mahabhatas, or elemental substances—namely,
earth, water, fire, air, and ether/space (kasa).” That space is the fifth is
admitted by the Nyaya-Vaisesikas, too. But in many respects it differs
from the other four: it is a non-corporeal (amdrta) substance devoid of
tactility (sparsa) and characterized by ubiquity (vibha), absolute con-
tinuity, and infinite magnitude. As such, unlike the other four sub-
stances, it is not, in the ultimate analysis, composed of atoms. Thus,
although 4kasa is introduced as a mahabbiita, in view of its peculiar
characteristics, it has to be distinguished from the other four and is, in
a way, on a par with such intangible substances as £ila, time.” In Jain-
ism, on the other hand, it is ranked with what is called bbuda-catukka,
“the elemental tetrad,” which consists of earth, water, fire, and air. Both
space and the elemental tetrad are brought under the general heading
ajiva, non-spirit; but only the latter is brought under the more specific
puggala, matter.”

The Buddhist position in regard to this matter is similar to that of
Jainism. That is to say, only earth, water, fire, and air are brought under
the heading mahabhita. It is of course true that, as pointed out by Mrs.
Rhys Davids,” in the Nikayas, sometimes space is enumerated imme-
diately after, and apparently as coordinate with, the above four items.””
But this does not mean that space is the fifth mahaibhita, just as much

as vififiana (consciousness), which too is sometimes enumerated after
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the five items in question,” is not the sixth 7ahibhiita. When space
and consciousness are mentioned along with earth, water, fire, and air,
the general designation used in respect of all the six items is dhatu. On
the other hand, the term mahabhita is always used in a more specific
sense—that is, as referring only to the last four items.

In the schools of Buddhist thought, too, the situation remains un-
changed. True, on the nature of space, they advance more than one in-
tcrpretation.54 But on its non-recognition as a mahabita, they all agree.

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

In the Nikayas they are defined in simple and general terms and are
illustrated mostly with reference to the constituents of the human body.
Earth-element is that which is hard (kakkhala) and rigid (kbarigata)—
for example, hair of the head or body, nails, teeth, skin, flesh, etc. Wa-
ter-element is water (dpo), or that which is watery (dpogatam)—for
example, bile, phlegm, pus, blood, sweat, tears, etc. Fire-element is fire
or heat (z¢jo), or that which is fiery (tejogatam)—for example, the heat
in the body that transmutes food and drink in digestion. Air-element is
air (vdyo), or that which is airy (viyogatam)—for example, “wind dis-
charged upward or downward, wind in the abdomen or belly, vapors
that traverse the several members, inhaling and exhaling of breath””

These definitions seem to suggest that from its very beginning Bud-
dhism did not make a radical departure from the popular conception of
the mahibhitas. There are, however, some Nikaya passages that clearly
imply they were understood in a more abstract and technical sense”’—
that is, as we find them interpreted in the Abhidhamma.

It is really in the Abhidhamma that we are presented with a dif-
ferent conception of the mahabhitas. Much of the earlier terminol-
ogy is retained, but the earlier definitions are modified. The subject
is presented in greater detail and with more precision. New theories
have been evolved and new interpretations advanced, so as to bring
the whole subject in line with the other subsequent developments of

the doctrine.
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For the Abhidhamma, too, kakkbala and khara, which mean hard
and rigid, respectively, bring out the essential nature of pathavi-dhitu,
the earth-element.” The first is said to represent its characteristic
(lakkbana) and the second its mode (zi/ezim).sg The question is raised
whether kakkhalatta (hardness) is itself not the earth-element. It is
maintained that although this is the case, yet for the convenience of
definition, the earth-element is said to possess the characteristic of
kakkhalatta.”

It will be seen that according to the Nikayan definition what is com-
paratively hard or rigid (kakkhala, kharigata) is the earth-clement,
whereas according to the Abhidhammic definition the fact of hardness
or rigidity (kakkhalatta) is itself the earth-element. The conception of
carth-element in this way is not confined to the Theravada alone. Par-
allel definitions are met with in other schools of Buddhist thought. In
its chapter on the genesis of the world, the Mahavastu says that when
the living beings, who lived at a new evolution of the world, began to
eat whole mouthfuls of the essence of this earth as food, their bodies
came to possess the characteristics of heaviness (gurutva), roughness
(kbaratva), and solidity (kakkhatatva).* The implication is given that
“heavy,” “rough,” and “solid” represent the essential nature of earth-
element. The Abhidharmakosa and its Vyakhya, too, use the latter two
terms in defining the carth-clement.®’ In the Abhidharmasamuccaya
it is defined as kzz,thinata',& a term that could be interpreted as mean-
ing rigidity or solidity. As such this interpretation is almost the same as
that given by the Theravadins. Thus there is general agreement among
the Buddhist schools in maintaining that what is called earth-element
stands for the phenomenon of hardness, rigidity, solidity, or compact-
ness in matter.

The earth-element is also defined as that which extends or spreads
out, pattharati ti li)a.t/ﬂzzzzi.63 Extension is occupation in space. “Tri-
dimensional extension gives rise to our idea of a solid body. As no two

bodies can occupy the same space at the same time, Buddhists derive

their idea of hardness (kakkhalatta-lakkhana) from pathavi®* Thus the
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interpretation of earth-element as the element of extension brings into
relief a different method of approach.

In the commentaries we get futher discussions on the peculiar func-
tion of this element. Venerable Buddhaghosa observes that it acts as
a foundation, a sort of fulcrum, and that it manifests itself as receiv-
ing (sampa,ticcbana-paccupa.t_t/azina’).65 This has been further explained
to mean that the other three primary elements are established on it
(pathavi-patitthita) and that therefore it serves as a support, a basis
(patitthanam) for them.®® That this view is shared by the Vaibhasi-
kas, is shown by their contention that the “bearing up” or supporting
(samdharana) of ships by water (= ocean) is a sufficient ground for
the inference that that the earth-element is present in water.”” A Pali
sub-commentary observes that what we conventionally call earth is the
support of trees, mountains, etc., even so the earth-element is a support
for the other material elements.”

Water-element represents the fact of viscidity (sineba) and cohesion
or binding together in matter (ripassa bandhanattam).69 Bandbanatta
or cohesion refers more to its function. “For the water-element binds
together iron, etc., in masses, makes them rigid. Because they are so
bound, they are called rigid; similarly in the case of stones, mountains,
palm-seeds, elephant-tusks, ox-horns, etc. All such things the water-
element binds and makes rigid; they are rigid because of its binding”"’
Paggharana, flowing, and nissanda-bhaiva, state of streaming, are also
cited as two other characteristics of the water-element’ ' —a view that
suggests the popular and common-sense idea of water. However, this
does not mean that water-element, as it came to be interpreted in the
Abhidhamma, is identical with water. No primary element can exist in-
dependently of, or in isolation from, the other three. Hence the water-
element is present not only in water but also in air, fire, etc.

In the schools of Sanskrit Buddhism, too, the water-element is de-
fined in a similar manner. It stands for dravatva, liquidity, and snebatva,
viscidity in material phenomena.” It may be noted here that the “zp”
(water) substance of the Vaiesikas, too, has the same two characteris-

tics: dpo dravah snzgdhah.73 But, according to Vaidesikas liquidity and
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viscidity are qualities inherent in the “4p” substance. No such dichot-
omy is recognized by the Buddhists. Not withstanding these meta-
physical differences, the parallelism goes still further. The Vaidesikas
maintain that samgraha, cohesion or agglutination, is a distinct quality
produced by fluidity and viscidity operating togc:ther.74 The Buddhists
maintain that water-element, which stands for the facts of liquidity and
viscidity, performs the function of samgraha. Hence it is that according
to the Vaibhasikas, the phenomenon of cohering or non-broken con-
tinuity in a blazing fire is due to the presence therein of the water-el-
ement.”” The same idea is recognized by the Theravadins too, when
they say that the water-element manifests itself by its action of cohesion
(apo-dbatu sangaba-paccupattbdnd).76

The fire-element signifies the phenomenon of heat, the term being
used is usma or usumd.” In the Sanskrit sources we get usnatva, and its
corresponding Pali form, unhatta, is the standard term used in the Pali
commentaries and sub-commentaries.

One significant feature of the Theravada conception of the fire-
element concerns the question of siza, cold. The Vaisesikas, for instance,
maintain that heat is the peculiar quality of the fire-substance (tejasa
usnatd) and that cold is that of the water-substance (apsu sitatd).”
Since the natural touch of water is cold, “other substances (bodies)
are cold only in proportion to the extent to which water enters into
their composition.”79 The Vaibhasikas, too, associate cold with the
water-element, as shown by their contention that the touch of cold in
wind points to the presence therein of the water-clement.”” Bhadanta
Srilabha’s view: “The fire-element exists in water, since it is more or less
cold™ carries the implication that heat and cold are represented by the
fire-element and the water-element, respectively.

The stance taken up by the Theravadins in regard to this question
is quite different. In the works of the Abhidhamma Pitaka we do not
get any explicit statement concerning the position of cold (siz4) in re-
lation to the primary elements. Nevertheless there is no possibility of
its being considered as represented by the water-element because this

particular primary element, as maintained by the Theravadins, does not
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come within the sphere of the tangible (photthabbayatana). It is only
in the commentarial exegesis that we are presented with a clear state-
ment on this subject: “Although cold (sizaz4) is known by the sense of
touch, it is really the fire-element. The sensation of cold (siza-buddhi)
is obtained when the heat is less, for there is no distinct quality (guna)
called cold. . .. Hence it is that during the summer season when people
having first stayed in the sun enter the shade they experience the sensa-
tion of cold. And when they stay there for a long time they experience
the sensation of heat”*” Thus in the view of the Theravadins, cold is
not the peculiar characteristic of the water-element as is believed by the
Vaibhasikas. Rather, it is the relative absence of heat. And heat is repre-
sented by the fire-element.

The characteristic function of fire-element is paripicana—that is,
ripening or maturing. For this is the element that heats, matures, sharp-
ens, and imparts heat to all other material elements.”

Vayo-dhatu, the air-element, as defined in the Dhammasangani, sig-
nifies inflation or distension (thambhitatta), and fluctuation or mo-
bility (chambhitatta)** While the other three primary elements stand
for the facts of solidity, cohesion, and heat, this particular element rep-
resents the more restless and dynamic aspect of material phenomena.

The standard term used in the Pali commentarial works to describe
the air-element is samudirana, which means mobility or motion.” In
the Sanskrit sources samudirana occurs in combination with laghu
or laghuta (light or lightnc:ss).86 For the Theravadins, as we shall see
in sequel, lahuta represents one of the secondary elements of matter.
This seems to be the reason why they do not associate it with the air-
element, which is one of the primary elements of matter. The Abhi-
dharmakosa takes note of a similar problem, when it observes that
according to a sutra the air-element is lightness (laghutva) whereas ac-
cording to the Prakaranas, laghutva is a secondary material element. It
seeks to reconcile the two views by stating that “the dharma which has
motion for its nature (7randtmaka) is the air-element. Its nature is man-
ifested as lightness, and its function is manifested by its act of motion

»87

(irana-karman).””" As the Theravadins conceive material lightness (rs-
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passa lahuti) as a secondary element of matter, in their opinion it is not
associated with one particular primary element but is dependent on all
the four.” These are only minor differences. There is general agreement
among the Buddhists that the air-element is representative of mobility
or motion (irana, samudirana).

With the development of the theory of momentariness, the above
definition of the air-element could not be retained without modifica-
tion. We shall discuss this theory in a later chapter. Suffice it to note here
that according to it, all elements of existence, mental as well as material,
are of momentary duration. They are characterized by instantaneous
being in the sense that they arise and perish in continual succession pro-
jecting a picture of a relatively static existence. Closely connected with
this theory is the denial of motion. As the Abhidharmakosa observes,
“the conditioned perishes wherever it arises; it cannot go from one place
to another”” If the air-element is representative of mobility or motion,
how is this statement to be reconciled with the denial of motion?

In keeping with the theory of momentariness, motion is given a dif-
ferent interpretation: “by motion one understands a series of instanta-
neous states which arise in adjacent locations, just as when one speaks
of the motion of a flame.””' Accordingly, motion has to be understood,
not as the movement of an element of matter from one locus in space
to another (desintara-gamana), but as the appearance of different ele-
ments in adjacent locations (des’zintarotpatti).gz For in the case of mo-
mentary elements, wherever appearance takes place there itself takes
place disappearance: yatraivotpattih tatraiva vinasah.” The classic ex-
ample given in this connection is the light of the lamp. The so-called
light of the lamp, it is contended, is nothing but a common designa-
tion given to an uninterrupted production of a series of flashing points.
When the production changes place one says that the light has changed.
But in reality other flames have appeared in another place.94

It is interesting to notice that this new definition of motion has some-
how or other found its way to Theravada Abhidhamma that flourished
after the time of Venerable Buddhaghosa. In the earlier Pali commen-

taries air-element is understood as indicative of motion, but therein
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motion is not denied. In the later works, notably the tikas, motion is
denied; that is to say, it is interpreted as desantaruppatti, the appearance
of momentary elements in adjacent locations, projecting a picture of
relative duration.” This new development has necessitated a modifi-
cation in the earlier definition of the air-element. Hence it is that the
air-element is sought to be defined as the cause of “motion” (= desan-
taruppatti). It is that which causes or brings about the arising of mo-
mentary elements in adjacent locations (desantaruppatti-hetu-bhivena
... gameti #i).”* The recognition, on the part of the Theravadins, of this
new definition of motion is no matter for surprise for, as we shall see
in a later chaptcr,97 they, too, developed a theory of momentariness
that, except for minor details, presents a close parallelism to that of the
schools of Sanskrit Buddhism.

From the foregoing description of the four great elements it should
appear that, as interpreted in the Abhidhamma, earth stands for so-
lidity and extension, water for viscidity and cohesion, fire for the tem-
perature of cold and heat, and air for motion or (according to the later
interpretation) the cause of “motion.” The four are not the qualities or
attributes of what is called bhita-ripa (the primary matter); on the
contrary, they are its constituents. In this respect, they are like the three
gunas of Samkhya, which form the constituents of prakrti, the ultimate
causal nexus of the world of non-self.

The four great elements are coordinate and represent four distinct
forces or phenomena in the realm of matter. The characteristics (/a-
kbana), functions (rasa), and manifestation (paccupatthina) of one are
different from those of another.”® The non-alteration of their charac-
teristics is constantly alluded to. However much one great element is
influenced by the others, it never abandons its essential nature. In this
connection the Atthasalini refers to a sutta passage where it is stated
that the four great elements might alter their characteristics sooner
than it were possible for the Ariyan disciple, endowed with assured
faith in the Buddha, to alter.”” The clear implication is that both are
impossibilities. What all this amounts to is that the four great elements,
which stand for four distinct ultimate data of all material phenomena,
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are neither transmutable into one another nor reducible to a common
ground.

There is, however, a way in which they group themselves into two
pairs, each having one common characteristic: the earth-element
and water-element are similar in heaviness (garukatti sabhiga) and
that fire-element and air-element are similar in lightness (lahukarti
mb/uiga’).loo This theory seems to have been developed from the ob-
servation of some of the features of the mahaibhiitas as understood in
the popular or literal sense. It is also reminiscent of the contention of
the Vai$esikas—namely, that weight is possessed by only two elemental
substances: earth and water.'"'

Another fundamental feature of the mahaibhitas as great elements
of matter is that they always exist together (sabajata, sahabhi). None
of them can exist independently of the other three.'” The nascence,
subsistence, and evanescence of one do always synchronize with those
of the others.'” It is precisely for this reason that their relation is de-
scribed as one of reciprocal co-nascence (aﬂﬂamaﬂﬂa-mhajzim).m That
is to say, since no great element can come into being independently of
the others, in this sense, each great element is postulated as a condition
by way of co-nascence (a7i72amariiia-sahajita-paccaya) in relation to the
other three.'”

The commentators seek to explan the mutual conditionality of the
great elements under all possible combinations and permutations: Tak-
ing each one beginning with “earth” there are three others whose occur-
rence is due to that one, thus with three due to one, their occurrence
takes place in four ways. Likewise each one beginning with “earth” oc-
curs in dependence on the other three, thus with one due to three, their
occurrence takes place in four ways. But with the last two dependent
on the first two, with the second and fourth dependent on the first and
third, with the first and third dependent on the second and fourth,
with the first and forth dependent on the second and third, with the
second and third dependent on the first and fourth, they occur in six
ways with two elements due to two.'” The fundamental principle in-

volved in the relation by way of reciprocal co-nascence is that when
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one element arises, what is related to it, too, must arise simultaneously.
With this as the basis, the commentators have shown how each of the
great elements becomes, at one and the same time, the condition as well
as the conditioned, in relation to the other three under different com-
binations and permutations.

Closely connected with this is the inseparability of the great ele-
ments. They exist in inseparable (avinibhoga) association: they are
not positionally resolvable; one element cannot be separated from
the rest.'”’ Venerable Buddhaghosa explains this characteristic of in-
separability in a rather mysterious way: “And just as, whomsoever the
great creatures such as the spirits grasp hold of (possess), they have no
standing place either inside him or outside him and yet they have no
standing independently of him, so too these elements are not found
to stand either inside or outside each other, yet they have no standing
independently of one another”'” What is attempted to show is that
they have no thinkable standing place relative to each other.

This explanation as to the relative position of the great elements is
sought to be justified on the following grounds: If they were to exist
inside each other, then they would not perform their respective func-
tions. If they were to exist otside each other, then they would be resolv-
able, and in such a case the theory of inseparability (avinibbhuttavida)
would have no validity. Therefore their standing place cannot be
shown.'”

Each great element assists the remaining three by performing its pe-
culiar function: The earth-element, which is held together by water,
maintained by fire, and distended by air, is a condition for the other
three great primaries by acting as their foundation. The water-element,
which is founded on earth, maintained by fire, and distended by air, isa
condition for the other three primaries by acting as their cohesion. The
fire-element, which is founded on earth, held together by water, and
distended by air, is a condition for the other three primaries by acting
as their maintaining. The air-element, which is founded on earth, held
together by water, and maintained by fire, is a condition for the other

o . 110
three primaries by acting as their distension.” Thus each great element
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depends on, and is depended on by, the other three. Theirs is a case of
mutual cooperation, a remarkable policy of give and take.

Since the four primaries exist always together, and since they are not
separable one from another, the position taken up by the Buddhists in
respect to the question of how they enter into the composition of dif-
ferent material aggregates is quite clear: in every instance of matter all
the four great elements are necessarily present. On this view there is
general agreement among the Buddhist schools. The Vaibhasikas, for
instance, maintain that the presence of water, fire, and air elements in
an earthy substance is inferred from its cohesion, maturing, and expan-
sion, respectively; the presence of earth, fire, and air in water is shown
by its support of ships, its heat and motion; the presence of earth, water,
and air in a blazing fire is shown by its solidity (sthairya), cohesion, or
unbroken continuity and mobility; and the presence of earth, water,
and fire in the air is shown by its action of holding up, its touch of cold,
and its touch of heat.' '

Accordingly, all material things or aggregates are necessarily “tetra-
bhautic.” This may be contrasted with the Vedantic view according to
which there can be “mono-bhautic” substances as earthy, watery, etc.
But this statement needs qualification.' ' For, in view of the Vedantins,
there are five subtle elements (siksma-bhitas) corresponding to the five
(gross) primaries. And according to the theory of pavicikarana, quintu-
plication, “the five subtle elements are present as ingredients, though in
different proportions, in each primary.”“3 Hence from the standpoint
of the siksma-bhitas, each and every material object turns out to be
“penta-bhautic”

It is in fact the view of the Vaidesikas that stands in clear contrast to
the Buddhist theory. The differences between the Buddhists and the
Vaisesikas in regard to this question will be clear if we consider how
the Buddhists explain the constitution of the human body. According
to them, as mentioned earlier, it is composed of all the four primaries
(catummahibhimiko’yam kayo). According to Vaisesikas it is essen-
tially earthy. The other substances do not enter it as its substantive or

material causes.
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The Vaisesika theory is based on the following arguments: The con-
junction of things perceptible and imperceptible is itself impercepti-
ble. Hence, since space and air are imperceptible, to maintain that the
human body is a conjunction of the five primaries is tantamount to say-
ing that it is itself impc:rcc:ptiblc:.1 " Second, it is one of the theses of the
Vaisesikas that the quality in the effect is preceded by the correspond-
ing quality in the cause. It is also maintained that no effect can rake
place except through the combination of two component elements.
Therefore, if earth unites with water to form a compound, the com-
pound will be devoid of odor, for odor is present only in earth. Simi-
larly a compound of earth and fire will have no odor and taste, for they
are possessed only by earth. Likewise a compound of earth and air will
be odorless, tasteless, and colorless, for odor, taste, and color belong to
earth and not to air. Now all the foregoing qualities are present in the
human body. Therefore it is to be concluded that it is not a combina-
tion of all the five elemental substances.'"®

The above argument of the Vaisesikas is partly based on the conten-
tion that air possesses only touch; fire possesses color and touch, water
possesses taste, color, and touch; and earth possesses smell and all the
foregoing qualities. For the Buddhists smell, taste, color, etc., are not
qualities of the great elements; they are a set of secondary elements de-
pendent on the former. In fact, a theory similar to that of the Vaidesikas
is cited by Venerable Buddhaghosa only to be refuted as unsatisfac-
tory. The main theme of his argument may be stated as follows: If smell
were the special quality of earth, then the smell of cotton, which has
an excess of earth in it, should be greater than that of fermented liquor,
which has an excess of water in it. Again, if color were the special qual-
ity of fire, then the color of hot water, which has an excess of fire in
it, should be brighter than that of cold water. Neither of these things
is true. Therefore the theory in question should be abandoned."” It is
also observed that of the four great elements that are not separable, one
from another, one cannot say that this is a quality of that one or that is
a quality of this one.'

The fact that Buddhism does not conceive the great elements as
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eternal and ever-perduring substances has also some relevance to its at-
titude toward the composition of material aggregates. A piece of ice,
according to Buddhism, is composed of all the four primaries. Its so-
lidity, cohesion, etc., point to their presence therein. For the Vaidesikas,
ice is essentially a watery (ap) substance. In their view all matter is ulti-
mately reducible to the four kinds of eternally existing atoms—namely,
the earthy, the watery, the fiery, and the airy. Since no substance is
destroyable, decomposition of a compound means its reversal to the
original position. Hence, when ice melts it becomes water, and water
is ultimately composed of watery atoms. From the Buddhist stand-
point, whether ice remains as it is, or whether it becomes water when
melted or vapor when excessively heated, in all these different states
the four great elements are present.

Although all the four primaries are present in every instance of
matter, yet there is no quantitative difference between them. In other
words, they enter into the composition of material things in equal pro-
portion.120 There is as much water-element in a blazing fire as there is in
wood or water. It is argued that if there were to be a quantitative differ-
ence between the primaries that enter into the composition of materal
objects, then the thesis that they are inseparable would not be logical (74
yujjeyya).m This theory is not confined to the Theravada alone. This is
what the schools of Sanskrit Buddhism call “tulya—bhzita—md-bhzim.”122

If the great elements are present in equal proportion in each and
every material thing, what explains the diversity of the latter? For it is
a matter of common experience that in many respects a comparatively
hard stone is different from water, and both from a blazing fire. Or
to put it differently: Now the Theravadins say that the four prima-
ries, with the exception of the water-element, are tangibles (phosthab-
bayatana) while the schools of Sanskrit Buddhism say that all the four
are t:mgibles.123 Such being the case, what accounts for the diversity
in tactile sensations? For it is a matter of common experience that one
does not get the same sensation when one touches, say, a flower and a
blazing fire.

The diversity, it is maintained, is not due to a difference in quantity
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(pamana) but to a difference in capability (samatthiya) or extrusion
(u.mzdzz).124 That is to say, in a given material object one primary is more
intense than the others. For instance, in a comparatively solid thing,
say, in a stone, although all the primaries are present in equal propor-
tion, yet the earth-element is more intense or more extruded than the
others. So is water-element in water, fire-element in fire, and air-ele-
ment in air.

In the Atthasalini we get more details on this subject. It says that
the four primaries (exept water-element) reach the avenue of the
sense of touch simultaneously. Although they strike the sentient
body simultaneously, yet bodily cognition of them does not arise at
once. For the object of touch is determined by one of two alternative
factors—namely, deliberate attention (@bbusijita-vasena) and extrusion
(ussada-vasena).'”

The first alternative is illustrated as follows: When the bowl is filled
with food and brought in, one who takes up a lump and examines
whether it is hard or soft is considering only the element of extension,
though there may be heat and mobility present. One who investi-
gates by putting the hand in hot water is considering only the element
of heat, though extension and mobility are present. One who lets the
wind beat upon the body by opening the window in the hot season is
considering, while the wind beats gently and softly, only the element of
mobility, though extension and heat are present.

The other alternative, where the element of deliberate attention is
absent, is explained with reference to extrusiveness (ussada) of one ele-
ment in relation to others. “But he who slips or knocks his head against
a tree, or in eating bites on a stone, takes as his mental object only the
clement of extension on account of its extrusiveness, though where
he slipped, etc., heat and mobility were present. One treading on fire
makes only the element of heat his object owing to its extrusiveness,
although extension and mobility are present therein. When a strong
wind blows striking the ear as if to make one deaf, although extension
and heat are present, the element of mobility alone is made the object

. . . 127
owing to its extrusiveness.”
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That intensity determines which element should become the object
of touch is recognized by many of the schools of Sanskrit Buddhism,
too. The Abhidharmakosa, too, poses the question as to why all the el-
ements do not become the object of touch simultaneously. And the an-
swer given is almost the same as that which we mentioned under the
second alternative: “One perceives in a given aggregate such and such
a thing (earth-element, etc.), which finds itself as the most intensive
(patutama, sphutatama), and not the others”'**

From the Abhidharmakosa one gathers that the scholiasts had ad-
vanced more than one explanation in respect of this subject. In the first
place, there is the opinion of Bhadanta Srilibha, according to which
the aggregates consist of the four great elements because, due to cer-
tain causes, the solid things become liquid, and so on. The fire-element
exists in water because it is more or less cold. This view attempts to ex-
plain the differences in the objects of touch as being due to a quanti-
tative difference of the primaries. Thus the degree of hotness of water
is dependent on the quantity of fire-element with which it is mixed
(misribbiva, vyatib/azz'ua).129 The Theravadins and the Vaibhasikas re-
fuse to believe in a quantitative difference; such a difference, says the
tika ro the Visuddhimagga, does not accord well with the theory of the
inseparability of the four primaries.” Srilabha’s interpretation is crit-
icized in the Abhidharmakosa itself. It says that the variability, say, of
cold is due to the variability of the intensity of the water-element, and
not due to the fact that it gets mixed with its opposite—that is, heat,
which is represented by fire-clement.”'

Still more different is the explanation given by the Sautrantikas: the
great elements that are not perceived in a given aggregate exist 4 [etat de
semence (bijatas, Saktitas, samarthyatas), not in active capacity, not by
way of own-nature (svaripatas). This is why the Buddha was able to say:
“In this piece of timber, there are many dhdtus or mineral substances as
potentialities and latencies”" This theory of the Sautrantikas appears
to be analogous to that of the Theravadins and the Vaibhasikas. There
is, however, this fundamental difference to be noted: for the latter, ex-

cess (adhikata) of one element means that it is characterized by more
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intensity or capability. They do not say that other elements are in an
“état de semence” They say that in a given object of touch all the ele-
ments are present, and that those elements that are comparatively in-
tense become the object of touch.

Closely connected with this principle of intensity (#ssada) is an-
other sense in which the names of the four primaries are used. Accord-
ing to the Abhidhammic interpretation, one cannot speak of material
things as earthy, watery, fiery, and airy. For in each and every instance
of matter all the primaries are present. Nevertheless, there is a sense
in which the Abhidhammikas speak of material aggregates named
after the mahaibhitas. This has been established with reference to the
above-mentioned principle of intensity. If in a given material aggregate
the earth-element is characterized by a comparatively high degree of
intensity (ussada) or capability (samatthiya), then (as a matter of con-
vention) that material aggregate is also called “earthy.” In such instances
the term is sometimes followed by adhika, “excessive” (in intensity or
capability) —for example, pathavi-adhika. Similarly are used the names
of the other three primarics.m

This kind of description is, in a way, an attempt to accommodate the
earlier conception of the primaries, according to which the hair, nails,
teeth, etc., are earth; blood, mucus, etc., are water; and so on. How-
ever, as interpreted in the Abhidhamma, strictly speaking, no primary
element is visible. The attribution of visibility, as the Abhidharmakosa
says, is from the point of view of common usage: “In common parlance
what one describes by the word ‘earth’ is but color and figure” (pr#hivi
varnasamsthanam ucyate lokasamjﬁayzi).l34

According to the Kathavatthu and its commentary, the Andhakas
object to the recognition of primaries as not visible: “But do we not see
earth, a stone, a mountain, water, fire blazing, trees waving in the wind

.. 2" This objection, it needs barely any mention, has hardly any rel-
evance to the Abhidhammic interpretation of the four primaries. It is
only reminiscent of their earlier conception.

The inclusion of the four primaries in the sphere of touch (photthab-
bayatana) shows that although not visible, they are tangible. They can
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be known by the sense of touch. From the point of view of the Ther-
avadins, this statement needs qualification. For as we have already in-
dicated, in their opinion only three primaries—namely, earth, fire, and
air—come under the sphere of touch. In contrast, the schools of San-
skrit Buddhism include all four in the sphere of the tangible."”*

Why the Theravadins have excluded water-element from the sphere
of the tangible is partly explained by what we have observed about the
position of sita, cold, in relation to the four primaries. Unlike, for in-
stance, the Vaibhasikas, the Theravadins do not associate cold with the
water-element. For the latter, cold is not a force distinct from, but is
only the relative absence of, heat (= zejo-dbatu). As such, in the view of
the Theravadins, both cold (sitz) and heat (uzha), in other words, all
degrees of temperature, are represented by, and therefore testify to the
presence of, fire-clement."”’

Water-element, as stated above, is representative of bandhanatta, the
fact of binding together or cohesion and davata, fluidity. But this, ac-
cording to Theravada Buddhism, is not felt by the sense of touch.”®
The point is illustrated by S. Z. Aung when he says: “When one puts his
hand into cold water, the softness of water felt is not 4po, but pathavi,
the cold felt is not 4po, but #ejo; the pressure felt is not 2po, but vayo.””’
Its cohesion and fluidity, whatever their degree of intensity or capabil-
ity, are not felt by the sense of touch. Hence water-element is excluded
from the sphere of the tangible and is included in the sphere of mental
objects.140 That is to say, it cannot be known by any of the senses other
than the mind (724#n0). It is known by a process of inference.

The general position assigned to the mahabhitas as great elements
may now be considered. If one were to examine how they are inter-
preted in other systems of Indian thought one would notice that in
Buddhism they were assigned a comparatively primary position. What
the Samkhya considers as mahabhitas are not the ultimate irreducible
constituents of matter, for they are evolved immediately from the zan-
matras and ultimately from the prakrti—that is, the uncaused first cause
of the world of non-self."*! According to the Vedantins, the mababhitas

are produced from the saksmabhiitas. The former are a species of gross
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matter and the latter a species of subtle matter. For the Jainas, the
ultimate constituents of puggala, matter, are not the four elements
(dbhidu-catukka) but the homogeneous atoms (paramanu). The lat-
ter are recognized as the essential causes of the former."* The Nyaya-
Vaiesikas postulate four kinds of atoms corresponding to the four
elemental substances—namely, earth, water, fire, and air."* This may be
described as an attempt to reconcile the older theory of the mahabha-
tas with the later atomic theory. Because of this fact, the four substances
in question are not reduced to a secondary position.

In Buddhism, unlike in many other systems of Indian thought, the
mahdbhitas are assigned a primary position in the sense that they are
recognized as the ultimate irreducible data of matter. It is of course true
that a given instance of matter consists of not only the four mahabhi-
tas but also of a set of upada-ripas, such as color, smell, etc. But these
so-called upida-rispas, as conceived by the Buddhists, are always depen-
dent on and therefore secondary to the mahabhitas. Even the devel-
opment of the theory of rapakalipas—that is, the Theravada version
of atomism—did not in any way reduce the mahabhiitas to a second-
ary position. For in every ripakalipa, the smallest unit of matter, all
the four mahaibhitas are prcscnt.145 Although they are postulated as
the ultimate primary elements of matter, the mababhutas are not to be
understood as uncaused or as ever-perduring entities. They too come
under the laws of “phenomenal” (sazikhata) existence. As Venerable
Buddhaghosa says, they are impermanent in the sense of liability to de-
struction (kbayatthena anicca), suffering in the sense of causing terror
(bhayatthena dukkha), and non-self in the sense of having no ever-per-

. . -\ 146
during essence (asdratthena anatta).
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THE SECONDARY ELEMENTS:
GROUP A

IT wAS OBSERVED earlier that only those material elements qualified
by the positive term “concretely produced” (nipphanna) are real. They
have the three characteristics of the conditioned—namely, coming
into being, change-in-continuance, and complete cessation—and are
brought about by the four generative conditions of matter—namely,
consciousness, volitional act, temperature, and nutriment. They have
not only their own-nature but also answer to the definition of matter.
Among the twenty-four secondary material elements, fourteen are sub-
sumed under the heading “concretely produced”—namely, the first five
sense-organs, the first four objective fields, the faculty of femininity,
the faculty of masculinity, the material faculty of life, material nutri-
ment, and the physical base of mental activity. It is these items that we

propose to examine in this chapter.

Sense-Organs

The first five sense-organs, conceived as five secondary material ele-
ments, are the organs of sight (cakkbu), hearing (sota), smell (ghina),
taste (jivha), and touch (kaya).

On their nature as a species of matter, the Nikayas are less infor-
mative. True, they figure oft and again in many a sutta. However, the

purpose is not so much to explain their nature as a variety of matter.
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Sometimes they occur in stock formulas where the causality of sense
perception is cxplaincd;m oftener than not they occur in what may be
described as hortative discourses where the Buddha is exhorting the
disciples not to become victims to sensual pleasures lest they should fall
short of the highest ideal.'*®

In the Abhidhamma Pitaka they came to be described as pasdda.l49
Literally the term means clearness, brightness, serenity, or faith. But as
a descriptive term of the sense-organs, it had not been used in the ear-
lier Pali texts. “Taken causatively,” observes Mrs. Rhys Davids, “it may
conceivably have meant either that which makes clear—a revealer as it
were—or that which gratifies or satisfies, . . " Itisin fact suggestive of
both meanings, for the first indicates the receptive and reacting nature
of the sense-organs, and the second brings into relief the part they play
in the gratification of sensual pleasures.

In the Sanskrit sources, too, the sense-organs are described as
prasida. Considering the contexts in which it occurs,151 it could also
be said that in using this term the Buddhists are intent on showing
that the sense-organs are of a very subtle and delicate matter. This is
borne out by the fact that, according to the Dhammasangani, they
cannot be known by any of the senses other than the mind (72a70)."
The Vaibhasikas, too, conceive them in a similar way. They are supra-
sensible (atz'ndrz'ya)m and translucent (accha). Because of this translu-
cence, like the luminosity of a gem (maniprabbivat), they cannot be
burnt or wc:ighed.154 Nor can they be cut into two. For example, when
a part of the body is chopped off, thereby the body-sensibility (kdya-
prasada) does not multiply itself. For the part that is cut off is devoid of
body-sensibility; this is inferred from the fact that, on the basis of the
part that is separated, there does not arise tactile sensation.' >

On this point Acarya Yasomitra makes this interesting observation:
“How then could there be tactile sensation with reference to the tip
of the nose when it is cut but not separated from the nose? Since it is
connected with the nose the body-sensibility (kdyendriya) arises again.
Hence there is no contradiction. But how is it that when the tails of

house lizards, etc., are chopped off, they begin to vibrate if they are de-
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void of body-sensibility? This is due to the alteration or impact (vikdra)
of the air-element.”">*

Since the sense-organs are conceived as a species of extremely sub-
tle matter, it is explicitly stated that they should not be understood ac-
cording to their popular conception. The Abhidharmakosa says that
what in common parlance are known as eye, ear, etc. are the adbisthana,
the support, of the real scnse—organs.lS7Thc same distinction is upheld
in the Theravada, too. The Atthasalini remarks that the very purpose
of using the term pasdda is to dismiss their popular conception. Each
sense-organ (i.e., in a broad and general sense) consists of two parts: the
compound or peripheral organ (sasambhira) and the sentient organ
(pasida). The first is what we ordinarily mean by eye, ear, etc. The sec-
ond is the real sense-organ, and has the first as its basis (vatthu).”

In pursuance of this distinction, the Visuddhimagga and the At-
thasalini give, in almost identical words, a long disquisition on the na-
ture and constitution of the sense-organs: The sasambhara-cakkhu, or
the compound eye, is white from the abundance of phlegm, black from
that of bile, red from that of blood, rigid from that of the element of
extension, fluid from that of cohesion, hot from that of heat, and os-
cillating from that of mobility. The pasdda-cakkhu, or the sentient eye,
is situated in the center of the compound eye. It permeates the ocular
membranes as sprinkled oil permeates seven cotton wicks. It is served
by the four elements doing the functions of sustaining, binding, matur-
ing, and vibrating, just as a princely boy is tended by four nurses doing
the functions of holding, bathing, dressing, and fanning him. It is not
bigger in size than the head of a louse. The organ of hearing is situated
in the interior of the compound organ, at a spot shaped like a finger
ring and fringed by tender tawny hairs, and is tended by the four pri-
mary elements. The organ of smell is in the interior of the compound
organ, at a spot shaped like a goat’s hoof. The organ of taste is above the
middle of the compound organ, at a spot shaped like the upper part of
a torn lotus leaf. The organ of touch is to be found everywhere in this
physical body like a liquid that soaks a layer of cotton.'”

Although the organ of touch is said to be co-extensive with the
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whole body, yet the possibility of confusion (sazkara) between the
sense-organs as to their functions is repeatedly ruled out. The charac-
teristic (lakkhana), function (rasa), and manifestation (paccupatthina)
of one sense-organ are different from those of another. For instance,
the organ of sight has the characteristic of being sensitive only to the
sphere of visibility, but not to sounds, tastes, etc.; its function is to draw
attention to its respective objective field only; and it manifests itself as
the physical basis of visual consciousness, but not as the physical basis
of auditory or any other kind of consciousness.

Professor Stcherbatsky observes that the Buddhist conception of the
sense-organs as composed of matter subtler than the things that become
the corresponding objects is reminiscent of the Samkhya view—namely,
that matter developed along two different lines, the one with predom-
inance of the translucent intelligence-stuff (sattva), the other with pre-
dominance of dead matter (¢amas), resulting in sense-objects in their
subtle (tan-matra) and gross (mahabhita) forms. But the fundamental
difference, to which Professor Stcherbatsky himself draws attention, is
that, unlike in the Samkhya, in Buddhism the two groups are not con-
ceived “as modifications or appurtenances of an eternal substance”"*"

Moreover, the force of this parallelism tends to fade away because
of the circumstance that, in most of the systems of Indian thought,
the sense-organs are conceived in a more or less similar manner. The
Jainas speak of two kinds of sense-organs: dravyendriya, the physical
sense-organ, and bhdvendriya, its psychical correlate. The former, in
turn, consists of two parts: nivrtti, the organ itself, and upakarana, the
supporting environment. According to Caraka, the sense-organs are
distinct from their peripheral seats. The Mimamsakas maintain that
“the sense-organs consist in the faculty of potency (sz4#i) abiding in
the sockets.” The Sankarite Vedantin is of the view that the organs of
sight, hearing, smell, taste, and touch are composed of the sattvic parts
of light, ether, earth, water, and air, rcspcctivcly.162

It is of course very likely that this somewhat common tradition is
due to the influence of the Samkhya on the other systems of Indian

thought. It is also significant to notice that a similar view seems to have
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been held by Ajita Kesakambali, who, as we gather from the suttas, was
contemporaneous with the Buddha. In the Samasniniaphala Sutta he is
recorded as having told King Ajatasattu that a human being is com-
posed of four mahabhitas—namely, earth, water, fire, and air—and
that after his death, while the four mahabhitas join with their respec-
tive groups (in the external world), his indriyas join the akdsa (ethcr).163
On the basis of its general usage, if indriya is understood as referring
to the sense-organs, then the fact that they are said to join the Zkdsa
suggests that, in Ajita Kesakambali’s view, they are a very delicate vari-
ety of matter.

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

Once the sense-organs were distinguished from the other upada-rapas
by their being described as pasida-rapa, the next problem that required
an explanation was why they were different, one from another.

There was the well-known theory of the Nyaya-Vaisesikas: The dif-
ference is due to the circumstance that the organs of sight, hearing,
smell, taste, and touch are composed of light, ether, earth, water, and
air, respectively. Each organ is sensitive to the phenomenon that is the
particular quality (visesa-guna) of the substance that enters into its
composition. Color, sound, smell, taste, and touch are the respective
qualities of light, ether, earth, water, and air. As such they become the
objects corresponding to the organs of sight, hearing, smell, taste, and
touch, respectively. There is thus a community of interest between the
sense-organ and the corresponding objective field."**

That this Nyaya-Vaidesika theory, in a modified form, was accepted
by certain Buddhists, is shown by some comments made by Acariya
Buddhaghosa on two similar theories. According to the first, among
the primary elements that support the organ of sight, heat is in ex-
cess; likewise, in the case of the organs of hearing, smell, and taste, air,
carth, and water are in excess. And, as for the organ of touch, there is no

difference between the supporting primary elements. According to the
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second, the five sense-organs (in the order they are mentioned above)
have, respectively, heat, ether (vivara), air, water, and earth in excess.'®

The two views are cited only to be refuted. That they were advo-
cated by certain Buddhists is clear from Acariya Buddhaghosa’s con-
tention—namely, that those who put them forward should be pressed
to quote a sutta in favor of their argument—an attempt, says Acariya
Buddhaghosa, in which they would be disappoint«:d.166 In the tika to
the Visuddhimagga the first is attributed to certain Mahasanghikas and
is said to have been advocated by one Vasudhamma.'”’And in the Sin-
halese sanné to the same work the second is attributed to the Abhayagi-
rivasins, the rival sect of the Mahavihara.'®

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

Acariya Buddhaghosa’s general refutation of the two theories is un-
derstandable. For, as represented by him, their underlying assumption
is that color, smell, etc., are the qualities of the primary elements—a
view to which Buddhism in general took strong exception. His own ex-
planation, repeated by his successors, too, as to the difference between

the sense-organs is based on an earlier tradition—namely, that they
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come into being through the action of kamma (kammasamutthina).””’
The difference between the sense-organs, it is said with much emphasis,
is due to the difference in the kamma of which they are the results.'”’

However, as pointed out by Dr. E. R. Sarathchandra, although the
Buddhists rejected the Nyaya-Vaidesika theory as regards the affinity
between a given sense-organ and the corresponding sense-object, yet
they seem to have been influenced by it in postulating the media in
which the sensory stimuli traveled. The media for the organs of sight,
hearing, smell, taste, and touch were, respectively, light (@loka), space
or ether (dkasa), air (vdyo), water (4po), and earth (pa;bavi).m

Before we end this section we need examine why the sense-organs
are called /ndriya. Buddhism interprets the term as expressive of power,
dominance, or suzerainty (adhipacca, ismriya).l73 As the bases or sup-
ports (vatthu, nissaya) of the consciousness (visisiina), the sense-organs
are said to weild a dominating influence on the former."”* Since con-
sciousness cannot arise without reference to a given sense-organ and
the corresponding object, the question is raised as to why the former
alone is called indriya. The answer is that the intensity of the conscious-
ness is relative to the strength of the sense-organ. If the latter is “sharp,”
strong (tikkha), the former, too, becomes “sharp,” strong; likewise if the
latter is weak (manda), the former, too, becomes weak.'”’

Objective Fields

The Nikayan descriptions of r#pa (the visible), sadda (sound), gandha
(smell), 7asa (taste), and photthabba (the tangible) take a general form,
determined mostly by ethical and practical considerations. They are
not permanent (a7icca) and have no abiding essence (4sdra). Attach-
ment to them cannot, therefore, be made the basis of true happiness.
It only nourishes and prolongs “samsaric” existence. For the realiza-
tion of the highest ideal, all sensual pleasures should be eschewed. But
the visible, the audible, etc. are the five strands of sensual pleasures
(paricakima-guna). Hence it is that they are sought to be described
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in such a way as to bring home the perils (ddinava) that result from
attachment to them and thereby to emphasize the need to eschew all
kinds of craving in respect of them (nismrazm).l76

This, in brief outline, is how the earlier texts approach the subject
under consideration. In the post-Nikayan works they have become the
subject of a more detailed study. Certainly the ethical approach pre-
vails, but the emphasis is not as pronounced as in the Nikayas. Their
treatment in the Abhidhamma Pitaka is very laconic; the logical impli-
cations are not discussed. However, the commentaries and the sources
of Sanskrit Buddhism help us to understand the descriptions in a wider
perspective.

Let us take rapdyatana, the sphere of the visible, first. In the Dham-
masangani under r#pdyatana are enumerated first some examples of
color: blue, yellow, red, white, etc., and then some examples of figure:
circular, oval, square, hexagonal, etc.”” As far as the inclusion of both
items under r@pdyatana is concerned, this explanation is fundamen-
tally the same as that of the Vaibhasikas.

They, too, maintained that the visible consisted of color (varna) as
well as figure (samsthana). The visible can be color without being figure
(samsthana-nirapeksam)—for example, blue, red, yellow, white, shade,
sunlight (atapa), light (dloka), darkness (tamas). It can be figure with-
out being color (varna-nirapeksam)—for example, that part of long,
short, etc. that constitutes the kdya-vijriapti, or bodily expression.178 Or
else it can be, at one and the same time, both color and figure—that is,
all other varieties of the visible.'”

The Sautrantikas, in whose system of thought one could detect the
burden of emphasis shifting from the outer to the inner, declared that
color (varna) alone was real, that it alone constituted the visible, and
that figure (samsthina) was only a mental construction (mdnasam)
with no corresponding objective reality (pmjﬁaptisat).lso

Their thesis is sought to be established by three main arguments.
One can obtain the notion of long, short, etc. by seeing or by touching
something. Therefore, if the figure were a real entity, then one should

admit that it could be perceived by two sense-organs, a view that goes
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against the canonical definition of rapdyatana, according to which it is
the objective field corresponding only to one sense-organ—namely, the
organ of sight.

The Vaibhasikas contend that when we obtain the idea of, say, “long”
after having touched something, it is not that we actually perceive it
by the organ of touch, but that we are reminded of the figure (long)
because it is associated with the tangible. It is just as when we see the
color (visible) of fire we are reminded of its heat (tangible), or when we
smell the odor of a flower we are reminded of its color. The Sautranti-
kas point out that this analogy is not of universal validity. Concerning
the two examples cited: color reminds us of the tangible and the odor
reminds us of the color because there is an invariable association (avy-
abhicara) between the two things given in each example. But every tan-
gible is not associated with a particular figure. Hence it is not correct
to say that the perception of a given instance of tangible should neces-
sarily and always remind us of its figure. If it were otherwise, runs the
argument, then every time we touched something we should also know
the color associated with it.

Second, if figure is a real 74pa then it has to be conceded that there
could be a plurality of 7ipas in one and the same locus (ekadesa). In a
variegated carpet, for instance, there are a large number of figures. If
figure is a real entity, then a figure that is a part of a long line cannot, at
the same time, be a part of a short line.

Third, color is a constituent element of the smallest unit of matter."”"
But the same cannot be predicated of figure.

The Vaibhasikas retort that if figure is nothing but a certain disposi-
tion of color, then the figure can never change if the color is the same.
The Sautrantikas meet this objection by saying that one calls something
long, etc. when a number of real dharmas (elements) are placed in a cer-
tain manner or clisposition.182

The strong opposition of the Vaibhasikas to interpreting figure as
a mental construction with no corresponding objective reality is, in
all probability, motivated by their desire to establish the reality of
kayavijriapti (bodily intimation). They are of the view that it is a certain
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figure of the body (of a living being) known as an object of visual con-
sciousness."” Unlike the Sautrantikas, they could not deprive kayaivi-
Jjrapti of its reality because along with vigvijiapti (vocal intimation) it
is closely associated with avijriapti-rapa.

The foregoing Sautrantika arguments against the conception of fig-
ure as a real entity cannot be overlooked if we are to understand in a
broad perspective how the commentators interpreted the Dhamma-
sangani account of r#padyatana. It was noted carlier'™” that in this man-
ual some examples of figure, too, are brought under the sphere of the
visible (ripayatana). But in the Atthasalini they are interpreted in such
a way that it presents a close parallelism to the Sautrantika theory.

Commenting on the examples of figure cited in the Dhammasangani,
the Atthasalini says: “The terms long; etc. are accomplished by mutual
reference (annamanniam upanidhiya). The terms ‘circular, etc. are ac-
complished by juxtaposition (sannivesena). Among them, with refer-
ence to what is short, long’ is so called as being higher (#ccatara) than
that; ‘short’ is so called as being lower (#icatara) than ‘long’ With refer-
ence to what is ‘big; a thing smaller than that is Tittle, with reference to
which a greater thing is ‘big.’”l%

Then it goes on to say: “Among these expressions, because it is pos-
sible to know ‘long, etc. also by touch, but not ‘blue-green, etc., there-
fore, in reality ‘long’ is not directly (zippariyiyena) a visible object, and
neither is ‘short’ or similar terms.”

That “long’ is not directly a visible object” clearly shows that, strictly
speaking, figure (santhana) is not a part of the visible (rapdyatana). Ex-
plaining why in the earlier account some examples of figure are enu-
merated under the visible, the Atthasalini remarks that this has been
done as a concession to popular usage (vohirato)."™

One cannot overlook the fact that among the Sautrantikas there was
a strong tendency to interpret as nominal (prajriaptisat) some of the
dharmas that in the Vaibhasika and in the Theravada were postulated as
real (dravyatas, saccikatthaparamatthena).

Their advocacy of the theory of representative perception

(babyanumeyavida) and their non-recognition of any of the dbarma-
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yatana-rapas, such as the avijapti-ripa, are indicative of their subjec-
tivist tendencies.®’ It is very likely, therefore, that among Buddhists it
was they who first advocated the theory in question before it found
expression in Theravada Buddhism.

Whether it was an introduction from an outside source or one of
their own creations, the Theravadins could easily accommodate it into
their system. For, unlike the Vaibhasikas, they did not interpret bodily
intimation (kdya-vinifiatti) as a figure (santhina) of the body.wo Nor
did they recognize avijriapti-rapa. Hence they could conveniently rel-
egate figure to the domain of mental constructs (pazziattis) without
thereby undermining the basis of any other established doctrine.

And it is as a logical result of this new interpretation that in the
Malatika, the older term rapdyatana (sphere of the visible) is some-
times substituted by the more specific term vanndyatana (the sphere
of color).””!

As for sadda, sound, the account given in the Dhammasangani s,
in the main, an enumeration of different kinds of sounds: of drums,
of tabors, of chank-shells, of tom-toms, of singing, of music, etc.'” In
the post-canonical works we are presented with two different theories
on the subject. Earlier is the one given in the (Sihala) Atthakatha. Al-
though the work is not extant now, a reference to one of its views is
made in the Atthasalini.'”’

According to this reference, sound travels in an elemental series—
bhataparampari. Of much interest is the example given in support
of this view: The bodily movements of men felling trees or of wash-
ermen washing clothes are seen (quickly), although they are at a great
distance. On the other hand, the sound they make is relatively slow
of ascertainment (vavatthina) because it comes in an elemental series
(dhatuparampariya) and strikes the auditory organ.194

The Atthakatha view, as noted by Dr. E. R. Sarathchandra,"” is on a
parallel with the one advanced by the Nyaya-Vaiéesikas concerning this
subject: “Either sounds reach the ear in concentric circles of waves like

the waves of water, or they shoot out in all directions like the filaments
,196
of a Kadamba.”
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The Atthasalini has alluded to the Atthakatha theory of sound
only to dismiss it as unsound. The main objection raised is that such a
theory cannot adequately account for our knowledge of the direction
of sound: If sound comes slowly, having arisen at a distance, then it
will be apprehended after some time. Coming in an elemental series
and impinging on the sensitive portion of the car, the direction it
comes from might not be evident.'” For when one hears a sound one
can (fairly accurately) say whether it is a distant sound or a near sound,
or whether it is a sound from the farther bank or from the hither
bank.'”®

Following the Atthasalini argument, Acariya Dhammapila, too,
observes that if sound travels toward the ear, then there cannot be the
determination of its locality and direction (desidesa-vavatthana). He
further notes that when sound is apprehended it remains where it has
arisen. As to how an echo arises, it is said that the sound, although it
remains at a distance, becomes a condition (paccaya) for the arising of
an echo elsewhere, even as a magnet (ayo-kanta) for the movement of
iron.'”” Then there is the observation of Acariya Sumangala: the fact
that one hears the sound of thunder that arises at a distance or the
sound generated within the body that is covered by the skin shows that
for its apprehension sound need not travel toward the ear and strike its
sensitive portion.ZOO

It is significant to notice that this theory, which has been introduced
in place of the eatlier, is similar to the one accepted by some of the
schools of Sanskrit Buddhism, according to which sound is character-
ized by apravaha-vartitva—that is, it does not exist in a series.”!

With the development of atomism, an important problem cropped
up concerning the production of sound. As we shall see in a later chap-
ter,””” the Vaibhasikas deny the possibility of atoms coming into im-
mediate contact with one another. How, then, is the phenomenon of
sound to be explained?

With the development of the theory of atomic clusters (rs-

pa-kalipas), the Theravadins, too, had to answer a similar question.
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For in their view, too, the atomic clusters, the ultimate units of mat-
ter, do not come into immediate contact.”” If this thesis were to be
maintained, the production of sound could not be attributed to an ac-
tual concussion of the atomic clusters. Hence it is that the tik4 to the
Visuddhimagga, having observed that sound results from the ghattana
(striking together) of the atomic clusters, goes on to define what this
ghattana is: “it is the arising of material clusters in proximity to one
another due to conditions”*"* The words: “arising. .. in proximity” are
meant to rule out their actual contact as well as their movement. For
the theory that motion is an illusion created by the genesis of momen-
tary elements in adjacent locations (desantarotpatti) is recognized in
the later works of the Theravadins, t00.””

On the subject of gandha, odor, and 7asa, savor, the treatment is
mainly a matter of classifications.

The Dhammasangani does not commit itself to a definite number as
regards the types of odor.” The Atthasalini makes a classification of all
varieties into two broad groups: (a) agreeable odor (itthagandha), and
(b) disagreeable odor (duggandha or anitthagandha). In the Vaibhasika
each group is again considered as excessive (#tkata) or non-excessive
(anutkata).”” Some Buddhists recognize a variety of odor that is nei-
ther agreeable nor disagreeable (sama—gandba).208

As to rasa, savor, the Theravada sources do not lay down a definite
number of types. The Dhammasangani description is an enumeration
of different types—for example, bitter, pungent, saline, alkaline, acrid,
astringent, followed by the words “or whatever other savor there is??%®
The Vaibhasikas, on the other hand, recognize six fundamental vari-
cties (san-mila-jati)—namely, sweet, sour, salt, pungent, bitter, and
astringent—and admit that their mixtures could give rise to a wide
variety.

As for the tangible, the objective field corresponding to the organ
of touch, it was already observed that, according to the Theravada, it
consists of three of the four primary elements. This subject was dis-

cussed in the course of our chapter 3 on the primary elements.
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Faculties of Sex

By faculties of sex we mean itthindriya (faculty of femininity) and
purisindriya (faculty of masculinity). According to the Dhamma-
sangani definition, the former means the physical appearance, marks,
traits, and deportment peculiar to a female, or the state or condition
of femininity (i¢thatta, itthibhiva). Likewise, the latter means physical
appearance, etc., peculiar to a male, or the state or condition of mascu-
linity (purisatta, purisabhiva).”""

Two passages in the Anguttaranikaya show that the earlier texts, too,
have understood them in the same sense.”'> But nowhere in the Nikayas
are they brought under ri#pa (matter), let alone their being postulated
as two ripa-dhammas. The commentators seem to have been rightly
aware that, in the abstract sense of femininity and masculinity, the two
items could not be included in the category of nipphanna-ripa. Hence
it is maintained in the Atthasalini that the physical appearance and
other features that are peculiar to a female are not expressed by ##thin-
driya. They are what arise because of it. Just as, because of a seed, a tree
grows, replete with twigs and branches, even so because of itthindriya
there come into being such physical features, etc., as are peculiar to a
female. With the necessary adjustments, the same observation applies
to purisindriya, t00.”

Thus the “that” ()/am)z14 of the Dhammasangani is in the commen-
tary understood as “that through which” (yena).”"” This commentarial
explanation falls in line with the one given by the Vaibhasikas. For,
in their opinion, too, the two faculties of sex determine those differ-
ences between the male and the female as regards their physical form
(samsthana), tone of voice (svara), dispositions (abhipraya), manner of
being (dcara), demeanor (cesta), ere.”

There is, however, this fundamental difference: The Theravadins be-
lieve that itthindriya/purisindriya is spread all over the body (sakala-
sarira-byapaka) as kayendriya (the organ of touch) is.”'” On their
relative position Venerable Buddhaghosa observes that it is not cor-

rect to say that itthindriya/purisindriya is either “located in the space
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where the organ of touch is located” or “located in the space where that
is not located”*'* What is attempted to show is that, although both
are spread all over the body, yet the one is not an aspect or a part of the
other. Those primary elements that support the organ of touch are dif-
ferent from those that support the faculty of sex (bbinna-nismyatzi).zw

On the other hand, the Vaibhasikas maintain that strindriya/
purusendriya is not distinct from the organ of touch but a part of it.””’
This is precisely why the Vaibhasikas do not count them as two separate
rﬁpa-dharmas.221

Venerable Buddhaghosa says that some entertain the wrong belief
that the faculty of sex is only a part of the body (sarirekadesavurti). And
he goes on to remark that it is partly with a view to refuting this be-
lief that in the Visuddhimagga it is described as pervading the whole
body.””?

In consonance with their view—namely, that the two faculties of sex
are not distinct from the organ of touch—the Vaibhasikas maintain
that the two faculties have the sense of touch. That the Theravadins do
not subscribe to such a view is shown from the fact that the two items
are not included in the category of rapam sappa_tzgham.223

Since indriya signifies that which exercises a dominant influence,
in which sense and over what do they wield their influence? The Vai-
bhasikas explain this in two ways: First, they are the determinant
factor of the distribution of living beings into two groups as male and fe-
male (sattva-bheda). Second, they determine the differentiation of living
beings (sattva-vikalpa-bheda); it is because of them that there are differ-
ences between the two sexes as regards the physical features, et

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

We might note in passing some interesting comments made in the

Atthasalini on some differences between the two sexes:

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

breast-flesh is less full; beard and moustache grow.
Then there are differences as to habits and deportment:

Thus in youth women play with tiny shallow baskets, pestles
and mortars, variegated dolls, and weave string with clay-
fibre. There is a want of assertion in women’s walking, stand-
ing, lying down, sitting, eating, swallowing. Indeed when a
man of that description is seen, folk say: He walks, stands,
etc., like a woman. In the case of men there is a marked dif-
ference. In youth they play with chariots and ploughs, etc.,
make sand-banks and dig ponds. There is assertion in their
walking, etc. When a woman is seen taking long strides, etc.,

folk say, “she walks like a man>*

Coming closer to our subject, we may note here a problem that has
been created by the Atthasilini account of the two faculties of sex. The
view that they are the determinant factor of the differences between
the male and the female as regards their physical features, etc., does not
accord with the definition of indriya-paccaya as given in the Patthana
of the Abhidhamma Pitaka. In this work, with the sole exception of
itthindriya and purisindriya, all the indriyas are postulated as indriya-
paccaya, “condition by way of faculty”*”” The obvious implication
seems to be that the two items are not interpreted as indriyas, although
they are so designated. The situation is perfectly understandable, for,
as we have scen,228 according to the earlier texts they mean femininity
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(itthatta) and masculinity (purisatta), and not, as interpreted in the At-
thasalini, what are responsible for them,””

In all probability, it was this situation that prompted the authors
of the later works to modify the Atthasalini view on the subject. It is
pointed out that, as a matter of fact, feminine features, etc., are due to
the past kamma. But since they arise mostly in a continuity endowed
with the itthindriya, itthindriya is to be recognized as their kdrana,
“reason”—that is, a sort of supplementary cause. The same is true of

gL 230
purisindriya.

Faculty of Life

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

The first, called ardpa-jivitindriya (mental), is one of the fifty-two
cetasikas (consciousness-concomitants), and as such, is included in the
sarkbarakkhandha”" Itis the factor that stabilizes and sustains every type
of citta (consciousness) as well as those cetasikas that are co-nascent and
co-terminous with it. > It is therefore counted as one of the seven “univer-
sal concomitants of consciousness” (sabba-citta-sidhirana-cetasika).”>

The second, called rapa-jivitindriya (material), is an upada-ripa,
and as such, is included in the rapakkhandha. It is the factor that stabi-
lizes and sustains the kamma-samutthana-ripa (matter that comes into
being as a result of kamma)234—namcly, the first five sense-organs, the
two faculties of sex, the physical basis of mind,”” and all other material
elements inseparably associated with them.”® Hence it is that accord-
ing to the theory of rapa-kalipa, it enters into the composition of all
kamma-samu;{bdna-rﬂpa-/ealdpas,237 just as ardpa-jivitindriya is con-
comitant with every kind of citta.

The Vaibhasikas, for instance, take an entirely different position:
There is only one jivitendriya. It is certainly not of the nature of ripa.

Nor is it exclusively a castasika (mental) dharma, although it resembles
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the latter. For, unlike the caittas (consciousness-concomitants), it is not
associated (samprayukta) with cittas”

Thus, as to the faculty of life, we find two parallel developments, one
recognizing two faculties and the other only one. What led to this sit-
uation becomes clear from a controversy recorded in the Kathavatthu
where the point at issue is whether there is one life-faculty or two. The
arguments of the Pubbaseliyas and the Sammitiyas remind us of the
Vaibhasika position. They contend that there is only one life-faculty,
that it is common to both mind and matter, and that it is non-material.
Its description as non-material suggests only its exclusion from the ag-
gregate of corporeality and not that it is identical with any of the men-
tal factors. For although they include the life-faculty in the aggregate
of mental formations, yet they deny that any of the mental formations
obtains in the attainment of cessation (nirodba-samapatti). For in the
attainment of cessation, the stream of consciousness and its concom-
itants is temporarily arrested though the physical body remains alive.
The non-Theravadins’ view seems to be that although the life-faculty
can be assigned a place in the aggregate of mental formations, it is cer-
tainly not a pure mental factor. It may be recalled here that the Vai-
bhasikas include it in the category of “mental formations dissociated
from consciousness” but make it distinct from the mental factors. In
fact the commentary observes that in the opinion of the Pubbaseliyas
and the Sammitiyas the life-faculty is a non-mental dhamma dissoci-
ated from consciousness (citza-vippayutta-aripa-dhamma).

The Theravadins’ claim for the desirability of recognizing two
life-faculties is based on two main grounds. The first is that it explains
satisfactorily that attainment of cessation is not identical with death,
because what keeps the physical body of the person who attains “cessa-
tion” live is not the mental but the material life-faculty. The second is
that the absence of mental phenomena in the material sphere does not
mean that the life-principle of matter is not recognized in the material
sphere (asazizia-bbava). For in this plane of existence what operates is
not the mental but the material life-faculty.””

As to the recognition of the life-faculty, the Sautrantikas take a dif-
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ferent position. In their view karma alone is sufficient and efficient to
stabilize and sustain what arises as a result of karma. “Just as the destiny
of an arrow and the time it will take to reach its destination are deter-
mined at the moment of its shooting, similarly the karma of an individ-
ual at the moment of rebirth fixes the destiny (nikdya-sabhiga) and the
duration of the continuity (santina) of the five aggregates.” The postu-
lation of a separate entity called “life-faculty” is not only superfluous
but it gives rise to, and leaves unexplained, the question of accounting

. 1 .. 240
for its own stability and continuity.

Material Nutriment

The Pali expression for edible material food is kabalinkira-ahaira,
which literally means “food made into a ball” or “morsel-made food.”
In the Nikayan terminology, it means solid material food as against
sensory contact (phassa), volition (mano-sasicetand), and consciousness
(vinAidna). They are all called “food” (@hira), for they all nourish, sus-
tain, and keep going the empiric individuality24l—a process of nutri-
ment or alimentation.

While the earlier texts understood kabalinikira-ihara in the gen-
eral sense of food that all living beings take for their sustenance and
growth, the Abhidhamma interpreted it in a more abstract sense to
mean the nutritive aspect of matter, the “quality”of nutrition. It is of
course true that the Dhammasangani defines it by citing some examples
of food, such as boiled rice, sour gruel, flour, fish, flesh, milk, curds, but-
ter, cheese, etc.”*” But as the commentator observes, this is a definition
given in terms of its embodiment—vatthu-vasena.’*”

The commentarial observation is admissible, for it is supported by
the fact that kabalirikdra-ihara is one of the dhammayatana-ripas. It
cannot be known by any of the senses other than the mind (mano);" it
is known by a process of inference. Nevertheless this definition by way
of “vatthu” is reminiscent of its earlier meaning.

Quite in contrast is the Vaibhasika definition of kavadikara-ahara:
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it consists of three dyatanas—namely, gandhiyatana (odor), rasiyatana
(savor), and sprastavyayatana (the tangible). Ripayatana (the visible) is
excluded on the ground that it does not contribute to the function of
alimentation.”

For the moment if we overlook the exclusion of rapiyatana, then
this interpretation does not amount to a radical departure from the ear-
lier conception. For it may be noted here that the three dyatanas that
make up kavadikira-ahara along with ripayatana represent those ma-
terial elements that are qualified as avinirbbaga (inseparable), and that
are said to enter into the composition of all material things.246 Hence,
if what in the Nikayas was considered as kabalirnkira-abara (food in
its general sense) was sought to be explained as composed of these four
dyatanas, then this really amounts to a case of approaching the subject
from the standpoint of dyatana.

As regards this subject, the fundamental difference between the two
schools is this: for the Theravadins kabalirikira-ahara is a separate ma-
terial element, whereas for the Vaibhasikas it is a compound of material

elements.

The Physical Basis of Mental Activity

The enumeration of hadaya-vatthu (the heart-basis) as a secondary mate-
rial element and its recognition as the physical basis of mano-dhaitu (mind)
and mano-vininiana-dbatu (mind-consciousness) is a post-canonical devel-
opment that finds mention in the Theravada works compiled during and
after the time of Acariya Buddhaghosa. The Nikayas are silent on the
subject. Even in the Dhammasangani, where we get the most exhaus-
tive analysis of matter as far as the Pali canon is concerned, no allusion is
made to such a theory. The first canonical reference to a physical basis of
mental activity is met with in the Patthana of the Abhidhamma Pitaka,
but strangely enough the manual does not specify what it is.”¥

With their acceptance of the cardiac theory of the seat of mental
activity, one question the commentators wanted to answer was why
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hadaya-vatthu was omitted in the Dhammasangani. In their opinion
the omission was not accidental but was due to the necessity of main-
taining consistency in the method of exposition. The explanation is

as follows:

In the Vatthu-duka section of the Dhammasangani, the
exposition is made with reference to the bases of the first
five kinds of visisiana—for example, “There is rapa that is
the basis of cakkhu-viniziana; there is rapa that is not the
basis of cakkbu-visiziana. 28 1f the dyads were stated with
reference to mano-visiiidna, too, as “There is rapa that is the
basis of mano-vifiridna; there is rapa that is not the basis of
mano-viiiiiana, then the Vatthu-duka section would not fall
in line with the Arammana-duka section (where the dyads
are stated with reference to the objects of the first five kinds
of vinndana).”*® For it is not possible to establisha dyad like:
“There is ripa that is the object of mano-visiriana; there is
ripa that is not the object of mano-viniziana” (because all the
riipa-dhammas become the objects of mano-visinina).”>’ If
there were to be inconsistency between the two sections in
question, then there would not be uniformity in the method
of exposition. Herein the Teacher’s intention was to develop
the exposition in a form that has unity (eka-7asa). Hence the
omission of hadaya-vatthu, which is the basis of mano and

e . 251
mano-viiifidna, was unavoidable.

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

This explanation, too, is equally unsatisfactory and equally far-

fetched. To suggest that Buddhism withheld certain ideas for the
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simple reason that they would not “go down” with the age is to over-
look the element of radicalism in Buddhist thought.

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

Of much significance, however, is the passage in the Patthana,
which alludes to a physical basis of mental activity without specify-
ing what it is. The interesting thing to note is the way it makes this al-
lusion. First it specifically states that cakkbu is a condition by way of
basis (nissaya-paccaya) for cakkbu-vinifiana (visual consciousness).
Likewise, sota, ghana, jivha, and kdya are instanced as basis-conditions
for sota-vinnana (auditory consciousness), ghana-viniidna (olfactory
consciousness), jivhd-vinfidina (gustatory consciousness), and kdya-
vinifiana (tactile consciousness), respectively.

But when it comes to refer to that which forms a basis-condition
for mano and mano-vifiniina, the language becomes less specific:
“Yam ripam nissaya mano-dhatu ca mano-vinniina-dhatu ca vattanti,
tam riapam manodbatuyi ca mano-vinsiana-dbatuyi ca tamsampayut-
takinam ca dhamminam nissayapaccayena paccayo” > (That material
thing, based on which the mind-element and the mind-consciousness-
element occur—that material thing is a condition by way of basis for
the mind-element and the mind-consciousness-element and what is as-
sociated therewith).254

It will be seen that, in the quoted sentence, the physical basis of mano
and mano-visiiidna is not specified. It is referred to in a circuitous way
as “yam rapam . . . tam ripam.” The term, as Mrs. Rhys Davids observes,
“is guarded,” but we cannot agree with her when she further observes
“that the evasion is quite marked.””> What we find here is not evasion
but caution, a case of leaving the matter open. One possibility as to why
the Patthana took the above position is that the physical seat of mental
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activity was thought to be very complex and pervasive, and therefore
its location was not limited to one particular part of the physical body.

The commentators’ interpretation of “yam rapam . . . tam rapam”as
hadaya-vatthu could neither be supported nor refuted with reference to
the Patthana passage. For it is an answer to a question left unanswered.

An interesting argument in support of their interpretation is found
in the sub-commentaries. The first part of this argument is an attempt
to find out whether it is possible to identify the “yam rapam . . . tam
riapam” of the Patthana with any of the twenty-seven rapa-dhammas
mentioned in the Dhammasangani.

Attention is first drawn to the fact that cakkbu, sota, etc., which are
the physical bases of the five kinds of vizz7ianas named after them, are a
variety of nipphanna-upida-ripa. Therefore—so runs the argument—
the physical basis of mano and mano-vinndina, too, should be a ra-
pa-dhamma that is #nipphanna as well as upada. This eliminates the four
primary elements because, although nipphanna, they are not upada. It
also eliminates the ten items that we shall examine in the next chapter
because, although upadda, they are not nipphanna. Consequently the
field is narrowed down to the fourteen nipphanna-upida-ripas that we
have examined in this chapter.

Among them, none of the first five sense-organs can be selected be-
cause they are the physical bases of the five kinds of viz7zdnas named
after them. The four objective fields and the element of nutrition (ka-
balirikira-ahara) exist not only in the body of a living being but also
outside of it, hence they too have to be eliminated. Since mano and
mano-visiriana obtain even in those living beings who do not possess
the faculty of sex, the two faculties of sex also have to be eliminated.
The faculty of life has its own function to perform; to attribute another
is not quite right, hence it should also be climinated.”

So far it has been a case of elimination. And so far two things have
been established: the first is that what is referred to as “yam ripam . . .
tam ripam” should be a nipphanna-upida-ripa; the second is that it
cannot be identified with, and should therefore be distinct from, any
of the (already known) thirteen nipphanna-upida-ripas. The main
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purpose is to show that the postulation of a separate riapa-dhamma as
the physical basis of mental activity is justifiable.

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

What is called the “heart-basis” (hadaya-vatthu) is not absolutely
identical with heart as such. Like the sense-organs, it is a very subtle
and delicate species of matter, and is located inside the heart. Like the
sense-organs, it also comes into being through the action of kamma.”®
But unlike the scnsc-organs,259 it is not an indriya, or faculty: a thing
that has domineering influence. Because of this reason, although mind
and mind-consciousness have something physical as their basis (= ba-
daya-vatthu), they are not controlled by it, in the sense that the relative
strength or weakness of the latter does not influence the former.”*

In recognizing hadaya-vatthu as the seat of mental activity the Ther-
avadins have followed an old Indian tradition. In a prayer in the Athar-
vaveda, one reads: “O Mitra and Varuna, take away the thinking power
(citta) from the heart (brd) of this woman . . 7! Caraka and Suéruta,
t0o, have recognized the cardiac theory of the seat of mental activity.262
The question is not raised in the Nikayas. However, as Mrs. Rhys Da-
vids notes, the term hadaya finds a place in Buddhist popular psychol-
ogy, but in the sense of “inmost,” “inwardness,” and also “thorough.”263
Thus we have “hadaya-sukbam” (inward pleasure), “hadayarigama”
(going deep into the bosom of the heart), “dhammassa hadaya” (the
heart of the doctrine). In the Abhidhamma Pitaka the term hadaya is
sometimes used as synonymous with 7470 and mano-vinsina.* Ref-
erences as these, too, may have encouraged the commentators in arriv-

ing at their conclusion.
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THE SECONDARY ELEMENTS:
GROUP B

IN THIS CHAPTER we propose to examine those secondary material
elements subsumed under the heading “non-concretely produced”
(anipphanna). Though elevated to the level of material elements, they
are but certain phases, qualities, or modalities of what really amounts
to matter. Since they are not concretely produced by the generative con-
ditions of matter, and since they are exempt from the characteristics of
the conditioned, they do not have objective counterparts of their own.
In other words, they represent a nominal category. It is this category
that we intend to examine here. It consists of two modes of self-expres-
sion, three characteristics and four phases of matter, and space-element,

the space bound by matter.

Modes of Self-Expression

The two vininiatti-ripas—namely, kiyavinisatti (bodily expression) and
vacivifiniatti (vocal expression)—signify bodily movements (gesture)
and articulate vocal sound (speech) as two modes of self-expression
or as two media for the communication of one’s thought or feeling to
another. This, be it noted, is only a general statement of the Buddhist
conception of the two vin7attis. Although it tends to coincide with
the interpretation given by the Simmitiya and the Vitsiputriya,ZGS it
does not do full justice to the exact position taken by the other schools,
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including the Theravada itself. The two vizrattis are one of those sub-
jects on which the Buddhist schools have advanced a wide variety of
opinions. The initial statement should therefore be understood in a
general sense.

In the Dhammasangani of the Abhidhamma Pitaka, kdyavisisiatti
is defined as the state of bodily tension or excitement (kdyassa tham-
bhana santhambhana santhambhitattam) “on the part of a person who
advances or recedes or fixes the gaze or glances around or retracts an
arm or stretches it forth.” It is said to result in response to a thought,
whether wholesome (kusala), unwholesome (akusala), or morally inde-
terminate (avydkata).266 For this reason, it is also described as invariably
citta-samutthana—that is, set up or given rise to by consciousness.”*

It is called kdyaviniziatti because it is the bodily expression or the
bodily intimation of that morally qualifiable thought in response to
which it arises. It makes the thought known (vififiapana); it is the state
of having made that thought known (viﬁﬁdpitatta).268

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

The Sammitiyas and the Vatsiputriyas adopt a more direct approach:
The bodily intimation (kdyavijziapti) is a movement (gati) given rise
to by a thought that intends that particular movement.’” The move-
ment is that of the body (£4y4). And it is this movement that is recog-
nized here as the vijiapti, because it makes manifest or expresses that
thought in response to which it arises. It is included in the r@payatana,
the sphere of the visible, because it is the movement of the body, of
matter that is visible. Hence it is the opinion of the Sammitiyas and the
Vatsiputriyas that kdyavijiapti is apprehended by the organ of sight.270

The Vaibhasikas object to this interpretation on the ground that
there is no movement in an ultimate sense. All elements of existence are
momentary (ksanika).m Wherever they come into existence, there it-
self they cease to exist.””> Motion is not something that exists in reality

(dravyatas), but is a name given to the appearance of momentary ele-
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ments in adjacent locations (desintarotpatti).”” If somebody retracted
her arm or stretched it forth, in an ultimate sense, it is incorrect to say
that her arm had moved. What actually happened was that the series of
momentary elements that constituted what was called “the arm” arose
in adjacent locations in a certain direction. Only the place of the arising
of elements had changed, not a single element had moved.

Hence to identify kayavijriapti with bodily movements is to deprive
it of its position as a real dharma. To deprive it of its position as a real
dharma is to undermine the very foundation of the avijzapti-ripa, in
defense of which the Vaibhasikas, time and again, joined issue with the
Sautrantikas.

Therefore for the Vaibhasikas, k2yavijiiapti is not the movements of
the body, but is such and such figure or disposition, samsthina, of the
body, given rise to, or conditioned, by a volitional thought (cezana).
This kayavijrapti-samsthana is something that is visible.”* It can be
apprehended independently of the color (of the body): “kdyavijriapti-
grabhanam tu mma-nimpek;am.”ns

Thus, although the Vatsiputriya-Sammitiyas and the Vaibhasikas
differ in answering what exactly constitutes kdyavijiiapti, both agree
on this point: kdyavijiapti comes under ripayatana, it can be appre-
hended by the organ of sight.

Viewed against this background, the kdyavisiziatti of the Dhamma-
sangani raises one important problem. We saw that it could not be
identified with bodily movements. Nor can it be taken as something
that is apprehended by the organ of sight. For its inclusion under the
heading dbammdyatana276 shows that it cannot be known by any of the
senses other than the mind (74#n0). It is known through a process of
inference. In which way, then, does it act as a mode of self-expression?
Or, to be more precise, how does it express or make known that morally
qualifiable thought in response to which it arises?

It may be noted here that in the Dhammasangani account, reference
is made not only to the state of bodily tension or excitement (which is
kayavinnatti) but also to bodily movements such as retracting an arm
or stretching it forth. This shows that, although bodily movements are
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not kayaviniriatti, yet they have a close connection with it. That is to say,
they, too, have a part to play in the expression of thought.

This close connection would be clear if a correspondence could be
established between the kgyaviniziatti of the Dhammasangani and that
of the Darstantikas as given in the Vijhaptimatratasiddhi: “According
to the Darstantikas, there exists a certain r#pa that is neither color nor
figure, which is produced by the thought. This r#pa puts in movement
the hand and other members.”””” What this “certain ripa’ is, is not ex-
plained here in more positive terms.

In the Karmasiddhiprakarana of Vasubandhu, an almost identical, if
not the same, theory is attributed to the Sauryodayikas. According to
this theory, bodily movements are due to the air-element (viyudbaitu),
given rise to by a certain variety of consciousness (citta-visesad utpan-
nahb). And it is this air-element that is recognized as the ka'yavz]'ﬁapti.278

What interests us here is the fact that according to both accounts
(Darstantika-Sauryodayika) kdyavijziapti is the cause (betu) of bodily
movements. From this it may be concluded that the Darstantikas and
the Sauryodayikas do not seem to have overlooked the contention of
the Vatsiputriyas—namely, that kdyavijziapti occurs only when there is
some kind of movement (#7jita) of the body and not otherwise.”””

It may then be asked why the designation kdyavijriapti (that which
makes known)”*" is given to the cause of bodily movements but not to
the bodily movements themselves. For according to this explanation,
the significance of kayavijiapti as a mode of self-expression is rather
indirect. This is certainly so. But like the Vaibhasikas, they too were
committed to the theory of the denial of motion. For, although they
speak of movements, they do not recognize them in an absolute sense.
Strictly speaking, there is no “desantarasamkranti”—that is, movement
of a thing from one locus in space to another—but only “desintarot-
patti”—that is, the appearance of (momentary elements) in adjacent lo-
cations.” It seems very probable, therefore, that it was with a view to
retaining its reality that kgyavijziapti was sought to be identified with
the cause of bodily movements.

That there is some parallelism between the kayavisiziatti of the
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Dhammasangani and that of the Darstantikas and the Sauryodayikas
is clear. The former, too, is neither color (vanna) nor figure (santhina).
For its exclusion from the r@pdyatana and its inclusion in the dbam-
mdyatana precludes its being identified with either.

Its parallelism with that of the Sauryodayikas goes still further. As we
have already noted, it is defined as “kdyassa thambhana santhambhana
santhambhitattam.” It may also be noted here that thambbitattam (ten-
sion, distension) is one of the terms used in the Dhammasangani in de-
fining the air-element.”” Does this mean that the kdyavinnatti of the
Dhammasangani, like that of the Sauryodayikas, is the air-element?

In the Dhammasangani seventeen riipa-dhammas are listed under
the heading cittasamutthana—that is, arising in response to, or con-
ditioned by, consciousness. Two of them are the air-element and the
kdyaviﬁﬁatti.283 If the latter were the same as the former, then they
would not be mentioned separately and counted as two items.

On the other hand, if the kdyaviniziatti were different from, or if
it had no connection with, the air-element, then it would not be ex-
plained as (kdyassa san) thambhitattam. The relation between them
seems to be one of identity as well as difference.

The whole situation becomes clear when it is understood in light
of certain observations made in the commentarial exegesis. Except for
one significant fact, its interpretation tallies well with the main points
brought into relief so far.

According to the commentators, what is called kdyavizinatti is an
“dkdra-vikara” or “vikiara” of the cittasamutthina air-element. Akdra-
vikdra (lit. “alteration of the mode”) or vikdra (alteration), as under-
stood in the commentaries and in the kindred works, means a particular
position, situation, or condition (of the air-element).284 Since the air-
element cannot arise or exist independently of the other three primary
elements,” it is further observed that in reality it is the 2kara-vikira of
all the four (and of any other secondary element that arises and exists
with them).”* But it is called #&dra-vikira of the air-element for this rea-
son: among the primary elements (and any other secondary element that
arises and exists with them) of which it is an Zkdra-vikara, the air-element
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is characterized by more intensity (ussada) or capability (simatthiya).”*’
In the Abhidhammatthavikasini this 2kdra-vikara is said to resemble the
state of effort-making (#ssabana-vikira) that appears in the body of a
person when, with full effort, he is lifting a huge stone.””

We have already observed that in the Dhammasangani reference is
made to a list of cittasamutthina-ripadhammas, of which two are the
air-element and the kdyaviniratti. We have also drawn attention to the
close affinity between two of the words used in defining the two items
in question. When these two facts are taken into consideration, the in-
terpretation of kdyavinifiatti as an dkdra-vikara of the cittasamutthina
air-element (and its concomitants) seems to be quite in accord with the
earlier account. It could be understood as a restatement, made in terms
of elemental analysis, of the earlier general definition.

The position of kdyavirniziatti as a mode of self-expression is explained

as follows:

Kayavizinatti is a condition (paccaya) for the occurrence of
bodily movements (pariphandana, calana). It is through the
bodily movements, which are conditioned by kdyaviririatti,
that the particular thought is expressed or intimated. The

thought is known (inferred)*”after the apprehension of
the color (vannagahanantaram) of the body that is in

290
movement.

In recognizing kdyavininiatti as a condition (paccaya) for the occur-
rence of bodily movements,”” the Theravadins are in general agree-
ment with the Darstantikas and the Sauryodayikas. However, there is
this significant difference to be noted: according to the Sauryodayikas
kayavijiiapti is the air-element, whereas according to the Theravadins
kayavininiatti is an dkara-vikdra of the air-element (and its concomi-
tants). Why the Theravadins took this position needs explanation.

It seems that kdyavinriatti is called so because of two reasons: The
first is that it makes manifest or expresses that particular thought in

response to which it arises. This manifestation or expression, as we have
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seen, is a certain tension or excitement of the body (kdyassa thambhi-
tatta). It is not something that is visible,”” but it is the physical repre-
sentation of a mental event. In this sense it is bodily expression—that
is, kayavinnatti. The second is that it conditions or helps the occurrence
of bodily movements through which that thought is communicated. In
this sense it is that which makes known—uvinznapana.

Now, elsewhere in the Dhammasangani it is stated that the
kayavinniatti is citta-sahabhi—that is, coexistent with the thought (in
response to which it arises)—and cittanuparivatti—that is, follows the
pattern of the thought (in response to which it ariscs).293 The implied
reason is that, since it is the physical manifestation or representation of
a thought, its duration too should be equal to the duration of that par-
ticular thought. Second, since it is brought about by being conditioned
by that thought (which it makes manifest or rcprcsents), it too follows
the pattern of that particular thought.

In this connection, it should be noted here that, in the view of the
Theravadins, the duration of a material element is longer than that
of a mental element.”* Accordingly, although the citta-samutthina
air-element and its concomitants arise simultaneously with a
thought-momcnt,295 yet they do not cease to exist together with that
thought-moment. In view of this circumstance, the air-element and
its concomitants cannot be described as citta-sababhi, because to de-
scribe them so is to admit that their duration is equal to that of the
thought-moment. But the kdyaviniziatti has to be citta-sahabba. This ex-
plains why the designation, kdyaviriniatti, is given not to the air-element
and its concomitants, but to their Zkdra-vikara. Is there then no contra-
diction in recognizing kdyavisiniatti as a rapa-dhamma while describing
it as citta-sahabhi?

What we should not overlook here is that what is called kayavinisiatti
is not a rapa-dhamma in its usual sense. It is not something that is dis-
tinct and separate from the air-element and its concomitants. It signi-
fies only a particular situation or position—akdra-vikara—of the latter.
It is a name given to the latter when they are in a particular position.

Apart from the air-element and its concomitants, of which it is an
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dkara-vikara, there is no separate rapa-dhamma called kayavisiniatti,
just as much as there is nothing called “table” apart from a collection
of ripa-dhammas (material elements), organized and arranged in a par-
ticular order.

In other words, kdyaviriziatti is a name given to the air-element and
its concomitants when they function as bodily expression or manifes-
tation of a thought, just as “table” is a name given to a collection of
rapa-dhammas when they function as that what we conventionally
call “table.” Stated otherwise: the air-element and its concomitants
are called kdyaviniriatti as long as that particular thought in response
to which they arise exists, because it is during this time that they make
manifest or represent that thought (= vizz7iatti) and function as a con-
dition for the occurrence of bodily movements and thereby make
known that thought (= vindpana).

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

Thus it is clear that kdyaviziziatti is not a rapa-dhamma, distinct and
separate from the air-element and its concomitants, signifying as it does
only an gkara-vikara of the latter. However, in the Dhammasangani not
only the air-element and its concomitants but also kdyavinisiatti are de-
scribed as cittasamu_tfhzinﬂ,Z% a situation that gives the impression that
the latter has an arising separate from that of the former. Nevertheless,
the fact that kdyavinisiatti is described as citta-sahabhi, although no
ripa-dhamma can be so described, suggests that thereby the Dhamma-
sangani does not mean that it is a (separate) riapa-dhamma. The logic
that seems to have guided it in taking such a step could be that, since
the air-element and its concomitants are cittasamutthina, their gkira-
vikara (kayaviiiniatti), too, is cittasamutthana.

The commentators clarify the whole situation when they ob-

serve that, strictly speaking, only the air-element and its concomi-
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tants are citta-mmu{,tbzina.zw This is quite understandable. For, as we
have already seen, kdyaviniatti signifies the self-same number of ra-
pa-dhammas when they are in a particular position or situation, and
not something that is distinct from them. In other words, it is an
anipphanna-ripa.

As for the interpretation of vigvijriapti (Pali: vacivininiatti), there is
general agreement among most of the schools of Sanskrit Buddhism.
Voice (vic) or vocal sound (vigdhvani) as a mode of self-expression
or as a medium for the communication of one’s thought to another is
vagvijiiapti. It is defined as sound that is discourse (ghosoccarana), or
as the distinct pronunciation of syllables (vyaktavarnoccarana). Since
vdgvijapti means “vocal sound,” it is brought under $2bda-ayatana, the
sphere of the audible.” It is presumably because of this general agree-
ment on the subject that the accounts of vdgvijsiapti occupy compara-
tively little space in the sources of Sanskrit Buddhism.

On the other hand, the Theravada account of the subject takes quite
a different form. The one given in the Abhidhamma Pitaka does not
present a complete picture. First, vdci (voice) is described as gira (ut-
terance), vyappatho (speech, speaking), udirana (vocal emission), ghosa
(noise), ghosa-kamma (act of making noise), or vacibheda (broken or
articulate voice)—which arises in response to a thought wholesome,
unwholesome, or morally indeterminate. Then it is said that the man-
ifestation (vinnatti), the making known (viziziapana), or the state of
having made known (visisidpitatta) (of that thought) through voice is
vacivininiatti’

At first sight it might appear from this statement that vacivisisiatti
means vocal sound as a medium of thought-expression. But its ex-
clusion from saddayatana, the sphere of the audible, shows that it is
not conceived as a variety of sound as such. However, the fact that
vocal sound is referred to suggests that it is closely connected with
vacivifiiiatti, even as bodily movements are with kdyavisiniatti.

Third, the fact that it is also described as citta-sahabhi" shows that,
like kdyavininiarti, it is not a discrete rupa-dhamma.

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

That the thought is communicated through vocal sound is admitted.
But the vaciviziziatti is not the same as vocal sound, though it is causally
related to it in the same way as kdyaviniziatti is to bodily movements.” .

Vaciviniriatti, it is said, is an dkdra-vikara of the citta-samutthina
carth-element.””” Although it is called so, in reality, like the kdya-
vinsiatti, it is an dkdra-vikara of all the four primary elements (and of
whatever secondary element that arises and exists with them). In this
case it is the earth-element that is characterized by more intensity and
capability; hence it is called the dkdra-vikara of the carth-element.’”

This so-called dkara-vikira of the earth-element (= vacivisiriatti)
strikes against the vocal apparatus (upadinnaka, akkharuppat-
titthina) and produces (vocal) sound through which the thought is
communicated.”

Why an gkara-vikira of the earth-element and its concomitants is
recognized as vaciviiiniatti is because, like kdyaviniziatti, it too has to
be citta-sahabhi. And the position of vaciviziziatti in relation to the
carth-element and its concomitants should be understood in the same
way as that of the kdyaviriziatti in relation to the air-element and its
concomitants. That is to say, apart from those elements, of which it is
an dkdra-vikara, there is no distinct and separate ripa-dhamma called

vacivififiatti—hence its inclusion in the category of anipphanna-ripa.

Characteristics of Matter

By “characteristics of matter” we mean the three items—namely,
ripassa labuta, ripassa muduta, and ripassa kammanata. The first
means lightness (lahutd) of matter, its light transformability (/ah-
uparinamatd), its lack of heaviness (adandhati) or non-rigidity
(avithatata); the second, plasticity of matter (muduta), its softness
(maddavati) or its absence of hardness (akakkhalat); and the third,
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wieldiness or pliability of matter (kammasisiati, kammarisiattam,
kammarniiabhiva).

According to these definitions, which we have taken from the
Dhammatsau'lgami,305 these three items seem to indicate some charac-
teristics or qualities of matter in general. However, in the later works
we are told that they signify certain characteristics of the matter of the
body of a living being: they are not found apart from each other (74
anniamanniam vijabanti); the triad represents a certain position of the
body when it is healthy, efficient, or amenable to work. %

This gives an indication of why the Abhidhamma has recognized
the items in question. In the Nikayas much empbhasis is laid on the de-
sirability of bodily health or efficiency for the purposes of mental cul-
ture. A healthy body is usually described as lahu and kammarnia—that
is, pliable and wieldy.””’ Overeating renders the body garx, heavy, and
akammarinia, unserviceable; it is like a load of soaked beans. Such a
state of the body is not conducive to putting forth energy in the right
direction. Hence the monks are advised to have a body that is Zah« and
kammarina.”” Thus it is that Khitaka of the Theragatha exults in the
thought that his body is /b« and that it “foats” like a piece of cotton
in the air.”” The term mudu occurs mostly in the references to bodily
beauty.

Nevertheless, the fact that labu and kammansia occur often in
the Nikayan allusions to bodily health and efficiency, and the fact
that Buddhism attaches much importance to it, seem to confirm the
statement—namely, that the three items are meant to recognize certain
characteristics, not of matter in general but of the body of a living being
(when it is healthy and efficient).

However, nowhere in the Nikayas are they recognized as ripa-
dhammas, although they are so recognized in the Abhidhamma Pitaka.
Whether this means that they are understood as three separate material
elements is the question that arises here.

The way they are named (note the term ripassa added before each
item) and the way they are defined suggest clearly that they could well
be interpreted as qualities of matter (body). Their elevation to the
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status of ripa-dhamma seems to have been done with a view to fore-
stalling their being interpreted as such. But the commentators appear
to have realized that by this device alone their true nature cannot be
concealed. This explains why in the later works they are explained in
such a way as to deprive them of their apparent position as discrete
entities.

What they really amount to is stated clearly: When the body is
not efficient—that is, when it is not light (lahu), pliable (mudu), and
wieldy (kammaniria)—it is said to be characterized by “dbaitukkhobha,
elemental disturbance.”” What is called dhatukkhobha is cither the
disharmony between wind (vita), bile (pitta), and phlegm (semba), or
that of chyme, etc. (rasadidbatu).”"" In either case, in the ultimate anal-
ysis it means the same thing: it is a certain position or situation (vikira)
of the primary elements and of whatever other secondary element is
concomitant with them.”"?

Likewise, when the body is not characterized by dbatukkbobba, in
the ultimate analysis it also signifies a certain position or situation of
the primary elements and their concomitants. It is this position or sit-
uation that is represented by the triad labuti-muduti-kammasnnata.
Hence it is called vikdra—rzipa.313 And since they represent a vikdra of
the primary elements and their concomitants, apart from them there
do not exist three rapa-dhammas called labuta, muduti, and kam-

manfiata. Stated otherwise, they are anipphanna-ripa.

Phases of Matter

The next four items—namely, ripassa upacaya (growth of matter),
riipassa santati (continuity of matter), ripassa jarata (decay of matter),
and rdapassa aniccata (impermanence of matter)—are a formulation of
four phases, not of matter in general but of the physical body of a liv-
ing being, It is of course true that this limitation in their scope is not
explicitly stated in the Abhidhamma. But the way they are described,

both in the earlier and the later works, makes it clear that this was
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the underlying assumption. And it is only when this fact is taken into
consideration that their significance as well as their mutual relation
becomes increasingly clear.

Let us take the first two, first. Rapassa upacaya is defined as “yo
dyataninam dcayo, so ripassa upacayo” (that accumulation of ayatanas
is also the growth of matter), and ripassa santati as “yo ripassa upacayo,
sa ripssa santati” (that growth of matter is also the continuity of mat-
ter) " Thus, while the first is explained as “dyatananam acayo, the sec-
ond is identified with the first.

One immediate conclusion that can be drawn from this is that both
are expressive of the same thing. On the other hand, one cannot over-
look the fact that they are counted as two items and that they convey
two different meanings: the first means growth or integration of matter
and the second its continuity or subsistence. When both points are taken
into consideration, their relation turns out to be one of identity as well
as difference. In which sense are they identical and in which different?

From the (Vibhavini) Tika to the Abhidhammatthasanigaha, one
gathers that the first refers to the growth of the body (embryo) from
the moment of conception until the sense-mechanism is complete.
Although in the later works the subject under consideration has under-
gone much change, yet this particular statement could be supported by
the data confined to the Abhidhamma Pitaka.

We saw that ripassa upacaya = dyataninam acayo. We need first clar-
ify what the term dyatana signifies here. It is a well-known fact that
there are twelve dyatanas, of which six (cakkhu, sota, etc.) are qualified
as ajjhattika, and the other six (ripa, sadda, etc.) as bahira. But usually
the simple term dyatana is used to mean only the ajjbattika group. Sal-
ayatana (Skt. sad-dyatana) is a case in point. In the phrase in question,
too, the term appears to have been used with this restricted denota-
tion. Further proof of this supposition is the fact that it tallies well with
the rest of the data on the subject. Since dyataninam dcayo = ripassa
upacayo, we could still narrow down the field to include only the first
five ajjbattika-dyatanas—that is, the first five sense-organs, which alone
come under ripa (mattcr).316
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Since dcayo means “heaping up” or “accumulation,” yataninam acayo
implies that the coming into being of the five sense-organs is a graduated
process. This is further confirmed by a Kathavatthu controversy con-
cerning the genesis of the sense-mechanism. According to some schools
317

(the Pubbaseliya and the Aparaseliya),”" the sixfold sense-sphere
comes into being all at once (apubbam acarimam). The Theravadins
reject this view on the ground that it is neither logical nor supported
by the scripture. Their view is that only mind-base (mandyatana) and
body-base (kdyayatana) come into being at the moment of conception.
The other four—namely, cakkhayatana, sotiyatana, ghindyatana, and
Jjivhayatana—arise subsequently in the order they are mentioned here.”"®

With this theory in mind, when one approaches the formula
dyatandnam acayo = rapassa upacayo, its significance becomes clear.
The accumulation—that is, the coming into being, one after another, of
the first five sense-organs—is, in other words, the growth or integration
of the body (ripassa upacaya). It is like saying the gathering of people is
the growth of the crowd. Or to adopt a simile from the commentaries,
the welling up of water is the brimming up of the well.*”’

From this it should not be concluded that the sense-organs could
arise independently of some other material elements. Since they are
updda-rapas, it is implied that the four mahabhitas and the four up-
ada-ripas that necessarily arise with them 20 re also present. Again,
since they are kamma-samutthina-ripa, and since the stability of the
kamma-samutthina-ripa is dependent on the rapa-jivitindriya,”'the
presence of the ripa-jivitindriya, too, is implied.322

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

With the completion of the sense-mechanism—in other words,
with the accumulation of the last sense-organ—ends what is called rz-
passa upacaya, the growth of the body. This does not mean that there
is no growth thereafter. It means that the body is not deficient in any

of the sense-organs. From the point of view of the sense-organs, it is



https://thitsarparami.org/

The Secondary Elements: Group B : 81

complete. Moreover, if ripassa upacaya means the accumulation of the
sense-organs, it follows that with the accumulation of the last sense-
organ, there ends the phase called rapassa upacaya.

Thereafter begins rapassa santati, the continuity of the body, com-
plete with all the sense-organs. It is not continuity in a static sense. For
certainly the body grows even during this phase. It is therefore continu-
ity (santati) by way of growth (upacaya). This explains why rapassa san-
tati is defined as rapassa upacaya: yo ripassa upacayo sa ripassa santati.

Thus, both ripassa upacaya and ripassa santati mean “the growth of
the body” (= répassa upacaya). In this sense they are identical. But they
represent two phases of growth. In this sense they are different.

The third is ripassa jarata: “the decay (jard) or the state of decaying
(jiranata) of the body (rdpa), brokenness of teeth (kbandicca), grayness
of hair (palicca), the state of having wrinkles (valittacata), shrinkage in
the length of days (ayuno samhbani), hypermaturity of the faculties (in-
driyinam paripiko)”>>

One question that arises here is whether r#passa jarata represents a
stage in the history of the body or whether it refers to the fact of decay
itself. Since brokenness of teeth, grayness of hair, etc., are symbolic of
old age, it seems more appropriate if it is understood as a stage that sets
in with the passage of time, when the body shows signs of decay. The
use of the words “shrinkage in the length of days” does also encourage
this conclusion.

Once it is understood as a stage, the next question that arises is
whether it overlaps with rapassa santati. What we should not overlook
here is that, although rapassa santati means “continuity of the body,”
yet it is defined as rapassa upacaya, growth of the body (after the com-
pletion of the sense-mechanism). Generally speaking, when decay sets
in growth ceases. And since ripassa santati is defined as “the growth of
the body,” it seems unlikely that it was understood as covering the ja-
ratd phase too. This is not to suggest that jarata as a phenomenon could
not take place during the santati (or upacaya) phase. But when life is
young the tendency is toward growth. With the passage of time there is
a plus tendency toward decay. Gradually the faculties get matured. The
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body begins to show signs of maturity and decay. It is these two phases
that rapassa santati and rapassa jarata represent. During the first the
main characteristic is growth (#pacaya); during the second it is decay
(jarata).

Finally we come to the final phase, or rather the moment—rapassa
aniccatd. This signifies the break-up of the body at the time of death.””*
It is that moment when the body becomes a (lifeless) corpsc.325

These four upada-ripas, which amount to a formulation of four
phases of the history of the body, appear to have been based on the
three sanikhata-lakkhanas referred to in the Anguttaranikaya. In this
Nikaya it is stated that which is sazkbhata has three fundamental charac-
teristics (lakkhana)—namely, uppida, vaya, and thitassa aniathatta’™

Now, uppada—rthat is, birth or origination—corresponds to the be-
ginning of the first phase, rapassa upacaya. Vaya—that is, waning away,
or cessation—corresponds to ripassa aniccata. Before one could find
out what corresponds to thitassa asiniathatta, one has to find out what
this term really means.

As we shall soon see, different schools of Buddhism interpret #hi-
tassa aniriathatta (literally, “otherwiseness of that which is existing”) in
different ways, as if to justify the very meaning conveyed by the phrase.
But what is common to these later-day interpretations is that they are
based on the theory of moments. This theory does not find expression
in the earlier texts. True, the doctrine of impermanence is constantly
alluded to. But the logical implications of this doctrine were not devel-
oped on the basis of a theory of moments. And, as Mrs. Rhys Davids
rightly observes, “it was inevitable that later exegesis would so develop
the theme.””’

The second point to be noted here is that although the Nikayas rec-
ognize the rapidity of change in mental events, they assign a relative

permanence to the body.

Better were it, bhikkhus, that the uneducated worldly peo-
ple should conceive this four-element-made body, rather
than citta, to be soul. And why? The body is seen to persist
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for a year, for two, three, four, five, ten, or twenty years, for
a generation, even for a hundred years or even for longer,
while that which is called consciousness—that is, mind,
intelligence—arises as one thing, ceases as another, both by
night and by day.328

This difference between mind and matter as regards their duration
is recognized and upheld in the Abhidhamma Pitaka, too. A number
of controversies in the Kathavatthu suggest clearly that the Therava-
dins had no hesitation in recognizing the momentariness of mental ele-
ments.””On the other hand, they do not deny the relative permanence
of the body or matter in general. In fact, the thesis (of the Pubbaseliyas
and the Aparaseliyas)330—namcly, that the duration of material things
is equal to the duration of a thought-moment (eka-cittakkhanika)—
is rejected as untenable.”'

It was not the Theravadins alone who upheld this tradition. Acirya
Vasumitra records that in the view of the Mahasanghikas, the material
sense-organs and the primary elements “evolve” (paripamati), whereas
consciousness and consciousness-concomitants do not “evolve.” This
has been interpreted to mean that while material elements endure for
a longer time, mental elements are “naissant-périssant en un instant”
(k_sanabbaﬁgura).33z

Acirya Yasomitra notes that in the opinion of the Arya-Simmitiyas,
matter is of longer duration, whereas consciousness and consciousness-
concomitants are characterized by instantaneous bcing.333 A similar
view is attributed to the Vatsiputriyas, too: some samskdras exist for
some time, while others perish at every moment.”*

On the other hand, many other schools, notably the Sarvastivada,
the Mahisasaka, the Purvasaila, and theAparasaila, disapproved of this
distinction. In their view, not only mental but also material elements
are of instantaneous being.335

It seems fairly clear that over the interpretation of the early doctrine
of impermanence the Buddhist schools fell into two general groups.

Some recognized the momentary duration of mental elements but
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assigned a relative permanence to material elements. Others objected
to introducing any such distinction. As we have seen, the Theravadins
of the Abhidhamma Pitaka belong to the former group. As yet they
were not prepared to admit that material elements were of momentary
duration.

In view of this circumstance, as far as material elements are con-
cerned, they seem to have understood thitassa aririathatta in a very gen-
eral sense. That is to say, material things become otherwise while they
are existing. Looked at in this way, how it is represented among the four
upada-rapas is easily recognizable. We have already shown that rapassa
upacaya and santati signify the gradual growth of the body, and rapassa

Jjarata the gradual process of maturing and decay that sets in with the
march of years. Since they point to the fact that the body becomes “oth-
erwise” (anriathatta) while it is “existing” (thitassa), they could be un-
derstood as representative of thitassa aniniathatta.

The position of the three sazkbhata-lakkhanas in relation to the four
upada-ripas could then be graphically illustrated, as follows:

Beginning of Upacaya Anicatta

‘ Upacaya Santati Jarata

‘ Thitassa Anfathatta

Uppada Vaya

When the Anguttaranikaya refers to the three sankbata-lakkhanas,
the purpose is to show that all mental and material things are imper-
manent. The fact that in the earlier texts the impermanence of both
groups is not explained in equal terms is a different question. The
Abhidhamma Pitaka has not deviated from this fundamental princi-
ple. It may then be asked why it has made a special attempt to show the
“sankhata-ness” of the body, in particular.

Moral edification seems to be the reason behind this device. True,
some relative permanence could be assigned to the body. Yet it is not

something that is everlasting. It has a beginning all right, but it has an
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end, too. It has a phase of growth all right, but it has a phase of decay,
too. “This corporeal frame of mind is made up of the four elements,
starts from parents, is sustained by rice and other foods, is imperma-
nent and subject to attrition, abrasion, erasion, dissolution and disrup-
tion, and this consciousness of mine is tied and bound up therewith.”>*
This is how one is expected to approach one’s own body so that one’s
own attachment to it, let alone to any other instance of materiality,
should cease thereby. When one remembers that the scope as well as
the approach of the Buddhist analysis of matter is mainly determined
by ethical factors, one need not be surprised why the Abhidhamma
Pitaka has deemed it necessary to enumerate the four items that we
have so far discussed.

When the doctrine of impermanence, which in the earlier texts
was described in simple and general terms, came to be explained
with greater precision, attempts were also made to reinterpret the
sarikbata-lakkbanas.

The Vaibhasikas interpreted sthityanyathitva (thitassa anisiathatta)
as jaratd, postulated another item, sthiti,” and thus increased the num-
ber to four: (1) jati, origination; (2) sthiti, existence; (3) jaratd, decay;
and (4) anityata, extinction. All dharmas (elements of existence), men-
tal as well as material, characterized by them are samskrta. Only dkisa
(space) and the two kinds of #irodha (cessation) escape from their in-
exorable sway.338 At every ksana (moment), all (samskrta) dharmas are
affected by them. A ksana is the time during which the four samskrza-
laksanas accomplish their operation. The Vaibhasikas also maintained
that the characteristics were not only distinct from, but also as real as,
the dharmas they characterize—showing thereby a strong predilec-
tion to naive realism. And in consonance with this thesis, it was also
claimed that they were in turn characterized by anulaksanas, secondary
characteristics.

The Sautrantikas made a prolonged polemic against this Vaibhasika
interpretation. They pointed out that the samskrta-laksanas were mere
characteristics, mere designations, with no objective reality, and ar-

gued that the recognition of anulaksanas would lead to the problem
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of infinite regress (anavastha). In their view, they apply not to one but
to a series of momentary elements. “The series or stream itself is called
subsistence (sthiti), its origin is called jazi, its cessation is vyaya, and
the difference in its preceding and succeeding moments is called szhi-
z‘yzmyathzitm.”339 A momentary element, so they argued, cannot have a
phase called sthiti or jarata, for whatever that originates has no time to
subsist or decay, but can only pcrish.340

How the Theravadins of the Abhidhammic commentaries and the
kindred works developed the doctrine of impermanence and how they
interpreted the sazikhata-lakkhanas can be understood clearly when the
subject is unfolded against this background. We have already shown
that although the Abhidhamma Pitaka recognizes the momentariness
of mental elements, it does not extend the same principle to material
elements. The new development is to be seen in the formulation of a
theory of moments, replacing the early doctrine of momentariness. It
applies to both groups of elements equally, but for one significant dif-
ference: the ecarlier tradition that matter is of longer duration is recog-
nized, but of course not in the same form.”*' On some technical points
the Theravada theory differs from those of the Vaibhasikas and the Sau-
trantikas. However, in the tikas where the subject is dealt with in more
detail, it has come very close to that of the Sautrantikas.

The most striking thing about the Theravada theory is that the fact
of momentariness is explained in quite a different way: Each dhamma
has three moments—namely, uppidakkhana, the moment of origination;
thitikkhana, the moment of subsistence; and bbargakkhana, the moment
of cessation. The three moments do not correspond to three different
dhammas. On the contrary, they represent three phases (avattha)—the
nascent, the static, and the cessant of one “momentary” dhamma. Hence
the statement “the dhammas are momentary” means that a given dhamma
has three momentary phases or stages. It arises in the first moment, sub-
sists in the second moment, and perishes in the third moment.”*’

Commenting on the three sankhata-lakkhanas of the Anguttara
Nik.iya,343 the commentary says that uppada is jati (birth, origination),

vaya is bheda (destruction), and thitassa arinathatta is jarati (decay).
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And it goes on to say that these three are represented by uppidakkbana,
bhargakkhana, and thitikkhana, rcspcctivcly.344 The fact that jiti and
bheda are said to be represented by uppadakkhana and bhangakkhana,
respectively, does not pose a very significant problem. But the fact that
Jjarata is said to be represented by thitikkhana shows that the so-called
moment of subsistence is also the moment of decay.

In contrast, the Vaibhasikas take jarata as distinct from sthiti and
accordingly count them as two separate samskrta-laksanas. Since the
Theravadins explain thiti (kkhana) as jarata, it may be concluded that
there is some kind of change or modification in a given dhamma during
the moment of its subsistence.

That this is so is shown by two comments made by Acariya Bud-
dhaghosa and Acariya Buddhadatta. In almost identical words, they
observe that jarata is manifested as the loss of navabhaiva, newness, of
a dhamma (ravabhivipagama), and not as the loss of its sabhaiva, or
intrinsic nature (sabhivinapagama). It is like (new) paddy becoming
old (vibipuranabhivo viya).y‘s Since jarata= thiti (kkbana), this means
that a dhamma is new and fresh at the moment of its origination, but is
old, matured, changed, or modified at the moment of its subsistence—
though its intrinsic nature remains the same.

Of much significance is the fact that both commentators took spe-
cial care to point out that jarati does not signify the loss of sabhiva,
but only the loss of navabhiva. Thereby they were intent to show that
during the jarata phase the identity of a dhamma is not completely
lost. If it were otherwise, then it would mean that the dhamma that
subsists is not the same as the dhamma that originates. There would be
two dhammas corresponding to the two moments, uppadakkhana and
thitikkhana—a situation that would undermine the very foundation of
the theory of moments.

However, this explanation raises one significant problem. If a
dhamma becomes different without, however, losing its intrinsic na-
ture, then this situation approaches the doctrine of parinamavida
(theory of evolution), according to which the essence, the substance,
remains the same while its modes undergo change. Change, as it came
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to be finally interpreted in the schools of Buddhist logic, is not the
transformation of one and the same dharma from one stage to another,
but the replacement of one momentary dharma by another.”* The fol-
lowing polemic in the Abhidharmakosa, directed against the Vaibhasi-
kas who admitted jarata of one momentary dharma, applies equally to
the Theravada explanation.

“But how can we attribute to a dharma the fact of change? What
is called change is transformation. Transformation is the dissimilitude
between two stages. Now, can one say that a dharma becomes different
from itself? If it remains the same, it is not something different. If it
transforms, it is not the same thing. Therefore the transformation of a
dharma is impossible.”347

The authors of the tikds, notably Acariya Sumangala, seem to have
taken notice of the whole problem stemming from the recognition
and definition of jarata. This explains why an attempt has been made
to foist a new interpretation into jarati—an interpretation that really
amounts to its denial.”**

It may be recalled here that according to the earlier account jarata is
manifested as the loss of newness (zavabhiva) of a dhamma, and not
as its complete loss of identity. According to Acariya Sumangala’s in-
terpretation, zavabhdva or newness is only a figurative expression for
uppddakkbana, the moment of origination—so called because of its
chronological priority in relation to thitikkhana, the moment of sub-
sistence. That is to say, since uppddakkbana of a dhamma precedes its
thitikkhana, in this sense the former is its newness (navabhiva). Un-
derstood in this way, the loss of newness is nothing but the lapse of the
moment of origination (uppadakkhana), and the (immediate) lapse of
the moment of origination means the succession of the moment of ex-
istence (thitikkhana). Now, just as uppadakkhana is called navabhava,
“newness,” because it comes before thitikkhana, even so thitikkbana is
called jarata, “oldness,” because it comes after uppdda/ekbana.349

There is another reason—this of course is only implied—why thitik-
khana could be designated as jarata. Sometimes thitikkhana is defined

as “nirodhabhimukhivatthd” or “bhangassa abbimukhivatthi”> —
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that is, that phase (moment) when a dhamma is facing its destruction.
The obvious implication is that since bbangakkhana is the immediate
and unavoidable successor to thitikkhana, during its moment of sub-
sistence a dhamma can only face its own destruction, its own death.
Generally speaking, death is preceded by old age (jarazd). And since
bbargakkhana is always (immediately) preceded by thitikkhana, on the
above analogy, but as a figure of speech, the latter could well be desig-
nated as “old age” (jarata).

Acariya Sumangala is rightly aware that in the context of this new
interpretation the “oldness-of-the-paddy simile” (vibipurinabhivo
viya )351 is not relevant, if not misleading. Accordingly, he observes that
when a paddy becomes old there is at least a change in its savor, etc. On
the other hand, when a dhamma becomes old—that is, when it comes
to the moment of subsistence—it abandons nothing else but its own
moment of origination.z'52

To sum up the difference: according to Acariya Buddhaghosa and
Acariya Buddhadatta, thitikkbana is also called jarati because at this
moment a dhamma has undergone a change, although it has not lost its
complete identity. According to Acariya Sumangala, although thitik-
kbana is called jarata, the latter term is not to be understood as decay
or as implying any idea of change, modification, or transformation of
a dhamma. In other words, there is no jarati when it is understood in
its usual sense. According to the former, thiti (kkhana) is really jarati;
according to the latter, thiti (kkbana) is really thiti in the true sense of
the term.

This new interpretation, though it has successfully eliminated the
problem stemming from the earlier definition of jarata, upsets the
correspondence between the three kbanas (moments) and the three
sankhata-lakkbanas. We saw” > that according to the earlier account,
thitikkhana represented the third sasikbata-lakkbhana—that is, thitassa
anniathatta. However, since thiti (kkhana) was explained as jarata, one
cannot say that some justice was not done to the idea of “change” or
“becoming otherwise” conveyed by the phrase thitassa aririathatta. But

in the later account thiti (kkbana) is not understood as jarata, although
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it is (figuratively) called so. As such, has it any claim to represent £hi-
tassa annathatta?

From a passing comment”* made by Acariya Sumangala, one
gathers that he did not take thitikkhana as corresponding to thitassa
annathatta. In view of this circumstance, the third sankbata-lakkbhana,
thitassa anniathatta, remains unrepresented by any of the three kbanas.

Nevertheless the denial—namely, that it does not apply to a momen-
tary dhamma—carries the implication that it applies to a series of mo-
mentary dhammas.

This brings the position of the Theravadins another step closer to
that of the Sautrantikas.”> However, there is this fundamental differ-
ence to be noted: unlike the Sautrantikas, Acariya Sumangala (and oth-
ers) do not deny the #hiti phase of a momentary dhamma. If this too
could be denied, then the difference would become almost negligible.
In fact, among some Theravadins there was a movement toward such a
direction.

For Acariya Sumangala himself refers to one Acariya, named Ananda,
who objected to the recognition of the thitikkhana under any guise,
whether it was interpreted as jarata or not. According to the latter, a
dhamma has only two phases, one of origination and the other of cessa-
tion. Thiti is recognized, but as applying only to a series. This is called
pabandha-thiti, the series itself as subsistence. Thitassa annathatta is
interpreted as pubbipara-visesa, the difference between the preceding
and the succeeding dhammas that constitute a series (pabandha).356

It hardly needs mention that the above interpretation is an attempt
to introduce wholesale the Sautrantika theory into the Theravada.
From what we can gather from the f#k4s, it does not seem to have had
a great following among the Theravadins. The counterargument of

Acariya Sumangala and others amounts to this:

True, a dhamma that originates should also cease to
exist. But before it could cease to exist, there should be
at least a moment when it turns toward its own cessa-

tion (nirodhabhimukbavattha). It is this moment when a
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dhamma is facing its own cessation that we call “the moment
of subsistence” (thitikkhana). The underlying assumption of
this counterargument seems to be that a dhamma that arises
cannot cease to exist at one and the same time, for otherwise
existence and non-existence would become coexistent—

an extremely difficult situation even to imagine.

This brings us to an end of our survey of how the Abhidhammic com-
mentaries and f7k4s have explained the early doctrine of impermanence
on the basis of a formulated theory of moments. Our purpose in giving
this account is to show how and why they differ from the Abhidhamma
Pitaka in interpreting the four upada-rapas—namely, ripassa upacaya,
ripassa santati, ripassa jaratd, and riapassa aniccati—with which we
are concerned in this section.

How they are defined in the Abhidhamma Pitaka has already been
examined. We have shown that these four items, which amount to a
formulation of some phases in the history of the body, are based on
the three sankhata-lakkhanas. We have also shown that in explaining
how the body is sazkhata, the Abhidhamma Pitaka does not go so far as
to say that the rapa-dhammas that constitute it are of momentary du-
ration. Therefore, and quite understandably, the later scholiasts could
not retain the earlier account of the subject in the same form. For, in
their view, the three saznkhata-lakkhanas represent three momentary
phases—the nascent, the static (decay), and the cessant—of a “momen-
tary” dhamma. It is to be expected, therefore, that their interpretation
of the subject should fall in line with this development.

That ripassa upacaya and ripassa santati are expressive of the same
phenomenon is recognized by the later scholiasts, too. (That there is
some kind of difference between them is not denied, but this can be
overlooked for the moment.) But in their view, it is jati or uppida of
ripa—that is, genesis or origination of matter.”” With the recognition
of this fact the four upada-ripas get reduced to three—namely, (1) r4-
passa jati (= upacaya and santati), (2) ripassa jaratd, and (3) ripassa an-
iccatd. These three items, it may be noted here, correspond to the three
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khanas (moments)—namely, (1) uppidakkhana, (2) thitikkhana (ja-
rati), and (3) bbargakkhana. Once this correspondence is established
it is easy to approach the subject from the point of view of the theory
of moments.

According to a post-canonical theory of the Theravada,” the body
consists of an enormous number of ri@pa-kalipas—that is, the ultimate
or the smallest clusters of ripa-dhammas. The rapa-dhammas of each
ripa-kaldpa are not separable, one from another. They form a unity
having a common origin, a common existence, and a common cessa-
tion. Hence the three momentary phases of one r#pa-kalipa mean the
three momentary phases of all those riipa-dhammas that make up that
particular rapa-kalapa. The continuity of the body-series is due to the
circumstance that when some r#pa-kalipas perish they are immediately
succeeded by others. It is a process of continual succession, projecting a
picture of a relatively static existence.

The nascent phase, in other words, the uppidakkhana of all those ra-
pa-dhammas that enter into the composition of the body-series, is 7z-
passa jati (= upacaya and santati); their static phase, in other words, the
thitikkbana, which is also called jarata, is rapassa jarati; their cessant
phase, in other words, the bbargakkhana, is rapassa aniccata.

Although both rapassa upacaya and rapassa santati are said to sig-
nify rapassa jati, yet this difference between them is recognized: The
nascent phase of those ripa-dhammas that constitute the body-series
from the moment of conception until the sense-mechanism is complete
is rapassa upacaya. The nascent phase of those that constitute it there-
after up to the time of death (cuti-pariyosinam) is rapassa santati.”’

The latter statement needs some explanation. We have already
shown>® that, according to the Abhidhamma Pitaka, rapassa santati
signifies that phase of the body (growth) that comes before rapassa ja-
rata. But according to the new interpretation, rdpassa jati (= upacaya
and santati), ripassa jarata, and rapassa aniccata signify three momen-
tary phases of a riapa-dhamma/riapa-kalipa that enters into the com-
position of the body-series. As such, strictly speaking, rapassa jarata,
as understood by the Abhidhamma Pitaka, has no place in the context
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of this new interpretation. This explains why ripassa santati (= rapassa
jati) is said to continue up to the moment of death.

Nevertheless jarata, as understood by the eatlier texts, is also recog-
nized, but is given a different interpretation. It is called pzika_ta—jard,m
“evident decay,” and is distinguished from jari or jarati as a momen-
tary phasc.362 The latter is called avici-jara, because it takes place inces-
santly, without intc:rruptior1.363 Brokenness of teeth (kbandicca) is an
instance of pakata-jara. In terms of elemental analysis, pakata-jara is
onlya vikira." That is to say, it merely signifies a peculiarity of the po-
sition, situation, or arrangement of the momer1tary36S ripa-dhammas/
riipa-kalipas that constitute the body-series.

In the course of our discussion of the theory of moments we noticed
that Acariya Ananda (as represented by Acariya Sumangala) objected
to the recognition of thitikkhana, the moment of subsistence, under
any guise.366 When approached from this point of view, the four items
would get reduced to two: ripassa jati (= upacaya and santati) and ri-
passa aniccala.

Why the items under consideration are brought under the heading
anipphanna may now be considered. These items signify certain phases
or, as the commentators say, certain characteristics (lakkhana) of the
nipphanna-rapa. As such, they are not real rapa-dhammas. When a
ripa-dhamma originates, it is called r#passa jati; when it subsists (de-
caly),%7 it is called rapassa jaratd; when it perishes, it is called rapassa
aniccatd. In addition to the ripa-dhamma that originates, subsists
(decay), and perishes, there are no ripa-dhammas answering to the
names ripassa jati, ripassa jarata, and ripassa aniccata.

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

And it is in order to avoid this problem of infinite regress that the

characteristics are not recognized as entities distinct from, and as real
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as, the dhammas that they characterize. This is the significance of
the statement made in the Mohavicchedani: “It is not correct to as-
sume that origination originates, decay decays, and cessation ceases,
because such an assumption leads to the (fallacy) of infinite regress

(anavazﬂodna).”%g

Element of Space

We have drawn attention to the fact that, although in the Nikayas
dkasa is sometimes enumerated immediately after pathavi, apo, tejo,
and vdyo, it is not recognized as a mahibhita’® As far as its exclu-
sion from the category of mahabhitas is concerned, the post-Nikayan
works agree with the Nikayas. However, when we come to the Dham-
masangani and the Vibhanga we find an item called dkdsa-dbatu, ele-
ment of space, recognized as one of the upddi-ripas.’” Its recognition
as an upddd-ripa carries the implication that it is dependent on the
mahabhitas.

In explaining why in the Dhammasangani dkdsa-dhatu is recognized
as an upada-rapa, Professor Keith observes that it is intimately con-
nected with matter. It is pointed out that, since it is necessary for the
movement of matter, it can well be placed under secondary matter.””'

That gkasa-dhatu is that which affords room for the movement of
material things is of course one of the ways in which it is described in
the Vibhaf1ga.372 But it is very doubtful whether this was the sole or
rather the main factor that was taken into consideration in placing it
under matter. For if it were the reason, then it ought to have been given
a position at least on par with the four mahibhitas rather than being
recognized as dependent on, and therefore secondary to, them.

The whole situation becomes clear when it is understood in light
of the Vaibhasika conception of dkdsa: Two kinds of dkdsa are distin-
guished. One is elevated to the status of an asamskrta-dharma—that s,

something that transcends all laws of causation and conditionality, and
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is referred to by the simple term dkdsa. The other is brought under mat-
ter and is referred to by the compound Ghisa-dbitu””

Dr. McGovern tells us that in the Chinese sources the former is ren-
dered as hsuk’ung and the latter as k'ung. K'ung, he says, “agrees more
or less with the Sthaviravadin (= Theravadin) conception of Akisa?
To this correspondence, Professor Louis de la Vallée Poussin too has
drawn attention.”” The fact that both are included in matter does cer-
tainly show that there is a close parallelism between them. Of equal
significance is the fact that both are referred to not by the simple term
akasa, but by the compound gkésa-dhaitu.

This is only a part of the story. There is much evidence to show that
the Theravadins too have recognized another kind of dkasa. This they
have never included in 7#pa; and except for one significant fact, it cor-
responds to the asamskrta-ikasa of the Vaibh:isikas.376

First let us consider what Buddhism means by dkdsa-dbatu and ex-
amine why it is brought under matter. In the Abhidharmakosa the
Vaibhasika akasa-dbatu is defined as follows: the cavity or the void of
the door, of the window, etc., this is external akdisa-dhbatu; the cavity
of the mouth, the cavity of the nose, etc., are internal Gkasa-dbitu””
The Theravada definition is more or less the same; the distinction be-
tween internal (ajjbattika) and external (bahira) is also recognized:
The cavities of the ear (kannacchidda), of the nose (ndsacchidda), the
mouth-door (mukhadvara), that through which what is eaten, drunk,
or chewed is swallowed, that where it is deposited, and that through
which it is evacuated are internal dkdisa-dhatu. Likewise, the cavities
and interstices that obtain outside of the body—(the cavities in the
wall, of the door-spaces, etc.)” *—are external dkdsa-dhitu.””

It will thus be seen that according to both schools, dkisa-dhatu
means cavities, holes, apertures, interstices, etc. It could therefore be
understood as bounded or delimited space. The Chinese rendering,
k'ung, is said to mean “lack of 7#pa, or interstices between rﬂpa.”380
The later works of the Theravada, too, recognize this meaning when

they refer to dkdsa-dhatu by the technical term pariccheda—rﬂpa.381
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Pariccheda signifies not only that which delimits (paricchindati) but
also that which is delimited (pariccbz']jatz').382 The implication is that,
since akdsa-dbaitu means cavities, interstices, etc., it sets limits to, and is
itself limited by, the surrounding matter.

Once dkasa-dbatu is understood as bounded or delimited space,
why it is recognized as dependent on the mahibhitas is not far to seek.
Holes, cavities, etc., have an intimate connection with matter in the
sense that they obtain owing to the peculiar position or situation of the
latter. In this sense they can well be conceived as dependent on matter.
And since the four mahaibhitas should necessarily enter into the com-
position of all material things, on further analysis, they are dependent
on the mahabhitas.

This explanation is further confirmed by Acariya Buddhaghosa’s
statement that dkdsa-dpatu is manifested as the confines of matter
(riapa-mariyada-paccupatthina) and that it has its proximate cause
in matter delimited by it (paricchinnaripa-padatthini).”® The same
idea is implied in Acarya Yasomitra’s comment that it is established
(vyavasthipitam) with reference to (apeksya) walls, erc.”™*

Insofar as the Vaibhasikas are concerned, one cannot, however,
say that this was the only factor that was taken into consideration. In
their view, akasa-dhatu is either light (2loka) or darkness (tamas), and
as such is visible (sanidarsana). For this reason it is considered as part
of rﬂpziyﬂtﬂna.385 That the Theravadins do not admit the visibility of
dkdsa-dbatu is shown not only by its inclusion in the dhammayatana
but also by a Kathavatthu controversy. Some Buddhists argue that it is
visible on the ground that one can see the interval between two trees or
two posts, the space in a keyhole or in a window. The Theravada reply is
that in the case of an interval between two trees, for instance, one sees
with his eye only the color of the two trees and that the interval as such
is known only by the mind.**

The Vaibhasikas, as stated above, distinguish Zkisa-dhitu from
dkasa. The latter, like pratisankhya- and apratisankhyi-nirodha, is an
asamskrta-dbarma. As such, the samskrta—lak,mnas387 do not apply to

it. It is omnipresent (sarvagata) and eternal (nitya). Its nature is non-



https://thitsarparami.org/

The Secondary Elements: Group B : 97

obstruction (andvarana-svabbiva). That s to say, it does not obstruct
(avrnoti) matter that freely exists therein; nor is it obstructed (dvriyate)
by matter, for it cannot be dislodged by the latter. However, it is not
the mere absence of obstruction (andvarana-bhivamaitra), but is some-
thing positively real.”™ Thus what is called asamskrta-ikasa may be un-
derstood as space, considered as absolutely real and as constituting a
receptacle for the existence and movement of matter.

In the Milindapaniha we are introduced to an dkdsa that is quite dif-
ferent from the dkdsa-dhatu of the Dhammasangani. Its fundamen-
tal characteristics are as follows: In no way can it be grasped (sabbaso
agayho); it inspires terror (santdsaniyo); it is infinite (ananto), bound-
less (appamano), and immeasurable (aparimeyyo); and it does not cling
to anything (#/aggo), is not attached to anything (asazzo), rests on noth-
ing (appatitthito), and is not obstructed by anything (apali/mﬁlﬂl/m).389

Elsewhere in the same work we are told that two things in this world
are not born of kamma (akammaji) or of causes (ahetuji) or of season
(anutuji)—namely, nibbana and Gkisa”’

With reference to this 4kdsa of the Milindapafha, Professor Keith
observes that “it is certainly a more philosophic view than is found in
the Dhammasangani of the Abhidhamma Pitaka, where it is classi-
fied as a material derivate.”” " According to this observation, the dka-
sa-dhatu of the Dhammasangani and the dkdsa of the Milindapafiha
represent two different views on the same subject, and the latter is a
more refined version of the former.

It is of course true that the Milindapanha is later than the works
of the Abhidhamma Pitaka. However, as we shall see fairly soon, the
type of dkasa referred to therein is known to the Abhidhamma Pitaka.
Moreover, when one considers the fundamental characteristics of the
Milindapanha dkdsa one cannot fail to notice its strong similarity with
the asamskrta-akisa of the Vaibhasikas. Of much significance is the
statement that only nibbana and 4kdsa are not born of kamma (akam-
maja) or of causes (abetuja) or of season (anutuja).

This is a clear attempt to bring dkdsa on a par with nibbana. The

Vaibhasikas, too, elevate 2k4sa to such a position by recognizing akisa
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and the two kinds of nirodha as asamskrta. And we have already shown
how the dkdisa-dhatu of the Dhammasangani (and the Vibhanga) cor-
responds to the dkdsa-dbatu of the Vaibhasikas. In view of these cir-
cumstances, we could quite justifiably assume that, as the Vaibhasikas
do, the Theravadins too distinguish between two kinds of dkdsa. As
such, the type of kasa referred to in the Milindapanha should be un-
derstood not as a different (later) version of the same kind of ikdsa
(-dhatu) of the Dhammasangani (and the Vibhanga), but as the Ther-
avada counterpart of the Vaibhasika asamskrta-akaisa.

It is not in the Milindapafiha alone that we get reference to the Ther-
avada counterpart of the Vaibhasika asamskrta-akisa. One of the con-
troversies in the Kathavatthu of the Abhidhamma Pitaka concerns the
question whether akdsa is asarkhata. In one of his answers the Therava-
din admits that dkdsa is not sarikbata.””

This admission shows that the dkdsa at issue here is not the same as
the dkdsa-dbatu of the Dhammasangani, because the latter is sazkbata.
On the other hand, it points to the close correspondence between the
akasa of the Kathavatthu controversy and that of the Milindapanha.
It may be recalled here that, according to the latter work, both nib-
bana and Gkdsa are not born of kamma or of causes or of season. This is
another way of saying that both are not sankhata.” For all sarkhata-
dbhammas arise and exist because of causes. Since the dkdsa of the
Kathavatthu and that of the Milindapariha are not sazkbata, it is fairly
certain that both works refer to the same kind of dkdsa.

There is, however, this significant problem to be considered: Al-
though the Theravadins of the Kathavatthu controversy deny that
akdsa is sarikbata, they do not admit that it is asarkbata.”’* Thus, in
their view, it cannot be described either as sazikhata or as asarikhata.

The commentator says that this is because dkdsa is a mere pariniatti
(pasinatti-mattam)” —that is, a nominal dhamma. As far as the data
are concerned this conclusion is certainly correct. For that which is nei-
ther sarkhata nor asarkhata should be a paﬂﬂatti.3%

There is, however, the following situation to be considered. The defi-

nition of kdsa in the Milindapafiha does not give any indication of its
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being recognized as a pasiziatti. On the other hand, as already stated,
it bears a strong resemblance to the 4k4sa of the Vaibhasikas, which
is an asamskyta-dharma. It has also been noted that according to this
work both nibbana and 4kisa are not sankhata. Now if kasa is not a
panriatti and if it is not sazikbata, it should be an asankbata-dhamma.
But what is significant to note here is that, although the Milindapanha
applies the term asankhata to nibbana,”” it (carefully) avoids applying
the same term to 4kdsa. On this point, as we have seen, the Katha-
vatthu is more positive, for it categorically says that 4kdsa should
not be described as asasikbata (although of course it denies that it is
sankhata).

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

The Theravadins, it should be noted here, never object to nib-
bana being qualified as asazikhata. What is more, they seem to have
deemed it improper to extend the term to something else even if it is
not sazkhbata, lest this should give the impression that it is as exalted
and as noble as nibbana—the highest ideal of Buddhism. This seems
to be the reason why the Milindapanha and the Kathavatthu do not
apply the term asasnkhata to akasa, although according to both it is not
sanikbata. In other words, dkdsa, as conceived in these two works, is not
a pannatti; it is a real dhamma that is not saznkbata, but that is not des-
ignated as asaznkhata.

On the one hand, this suggestion explains the peculiar situation that
obtains in the Milindapanha. On the other, it gets more positive sup-
port from the nature of the Theravada arguments as represented in the
Kathavatthu controversy.

To the statement of the opponent—namely, that 2kdsa is asarkbata—
the immediate reaction of the Theravadins is: “Does this mean to say
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that dkdsa is Nibbana, the Shelter, the Cave, the Refuge, the Goal, the

. » 39
Past-Decease, the Ambrosial?

® When the opponent denies this, the
Theravadin says in that case one has to recognize two nibbanas. Even
his other arguments are mainly based on the assumption that the ex-
tension of the term asarkhata to akisa would necessarily amount to
a confusion, if not identity, between nibbana and 4kdsa. The main ar-
gument of the opponent is: “If you deny that dkdsa is sankhbata, you
should admi that it is asazikbata””’

From what we have observed so far it should become clear that the
Theravadins, too, distinguish between two kinds of Zkdsa, and that, ex-
cept for some minor details, they correspond to the two kinds of 2kasa
recognized by the Vaibhasikas. One sometimes reads that while the
Vaibhisikas elevated 4kdsa to the status of an asamskrta-dbarma, the
Theravadins brought it under matter."* Such a contrast is not justified.
It overlooks the fact that both schools have recognized two kinds of
Gkdsa, one of which (= akisa-dhbitu) is included in, and the other (=
Gkasa) excluded from, matter.

We might also note in passing that parallel situations are met with in
other systems of Indian thought, too. The Samkhya-Yoga, for instance,
distinguishes between two kinds of kisa—namely, kdryikasa and
karanikasa. The former is derivative because it is produced from sabda-
tanmdtra, the sound-potential; the latter is original because it is asso-
ciated with prakrti, the uncaused first cause of the world of not-self.*""
Similarly certain Jaina works, too, recognize two varieties of 4k4sa. One
is Jogagisa, the space that gives room for the existence of all extended
substances (astikaya). The other is alogigasa, the infinite space beyond
the cosmos, where the two conditions of motion (dbarmastikiya) and
rest (adharmastikaya) do not have their influence.*”

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

development.
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What made the Buddhists draw such a distinction could be traced
to the Nikayas themselves. Therein sometimes Zkdsa is described par-
ticularly with reference to holes, cavities, apertures, ete.’® Such de-
scriptions suggest the beginning of dkdsa-dhbatu that is brought under
matter.

Sometimes it is described as the ultimate basis, a sort of fulcrum
or receptacle, of the whole physical world. Thus in the Mahapari-
nibbana Sutta, the Buddha is represented as saying: “This great earth,
O Ananda, rests on water, water on air, and air on akasa”™™ And in
the Rahulovida Sutta it is said that dkasa, for its part, does not rest
on anything (dkdso na kattha ci pati;fhito).405 In fact, Sage Nagasena
(Milindapafiha) cites this same canonical statement after enumerating
the fundamental characteristics of kdsa, " implying thereby that it
is such statements in the earlier texts that paved the way to the con-
ception of dkdsa that we find in the Milindapainha and the Kathavat-
thu. Equally significant is an observation made by Acarya Yasomitra:
When the Vaibhasikas argue that 2k4sa is real they base this argument
on a (satra) passage where the Buddha declares to a brahmin that
the earth rests on the circle of water, the circle of water on air, air on
akdsa, and that gkasa for its part does not rest on anything, does not
cling to :mything.407

When we come to the commentaries and the subsequent works, the
whole subject has undergone a notable change. The 4kdsa of the Katha-
vatthu and the Milindapafiha, which, as we have seen, is the Theravada
counterpart of the Vaibhasikas’ asamskrta-dkisa, came to be designated
as anantakdsa, infinite space, or ajatakdsa, unbounded spacc.408 Al-
though the two terms are reminiscent of its earlier realistic conception,
the use of another term, tuccbdkdsa,409 false or empty space, indicates
an attempt to deprive it of its reality. As a matter of fact, it is clearly
stated that it is only a paﬁﬁatti,4lo a nominal dhamma with no corre-
sponding objective reality.

Understandably the same fate fell on the dkdisa-dhatu by its being

subsumed under the heading anipphanna-ripa. For this is another
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way of saying that it is neither 7#pa (matter) nor a dbamma (element
of existence) in the true sense of the terms. As such, its description as
that which delimits (paricchindati) or that which is delimited (paric-
cbijjatz')411 should not be understood in a realistic sense. For it is noth-

. o _ . 412
ing but the mere limitation of matter—ra#pa-pariccheda-mattam.
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CLASSIFICATION OF
MATERIAL ELEMENTS

Section A

IN THE COURSE of our discussion of the twenty-eight rapa-
dhammas,413 we saw how they were subjected to certain classifications,
such as the one into primary and secondary. In addition to those, an
earlier discussion of which was necessitated for a better understanding
of the subject so far covered, there are others, no less important. And
it is these remaining classifications that we propose to examine in this
chapter.

Divisions and classifications play a significant part in the Abhidham-
mic systematization. They are the stock-in-trade of its methodology,
the fundamental means whereby the import and the implications of
the terms representing the various elements of existence (dhamma)
are sought to be unfolded. In the seven pakaranas of the Abhidhamma
Pitaka it is very rarely indeed that one finds a direct enumeration of all
the ripa-dhammas; oftener than not they are presented under various
classifications. Hence it is that the Rﬁpavibhatti414 of the Dhamma-
sangani consists, to a great extent, of an enormous number of classifica-
tions, arranged into ten sections in an ascending numerical order.

The first” > section consists of 104 classiﬁcations,416 each being an
arrangement of rapa-dhammas into two groups. The last 9o are de-
veloped in a rather “mechanical” way. In each, the distribution of
rapa-dhammas into two groups is made in such a way that only
one riipa-dhamma constitutes the first “group,” whereas all the others
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constitute the second group. The first is described by a positive term
and the second by its negative, formed with the addition of the neg-
ative particle za. The last 9o should, therefore, be understood as a de-
vice to show the characteristics peculiar to a given ripa-dhamma. In
each such arrangement the contrast between a given rapa-dhamma, on
the one hand, and the rest, on the other, is brought into relief. Two
methods are adopted for this purpose.

a. Sometimes a characteristic or a function peculiar to a given
rupa-dhamma is taken as the basis of the arrangement—for
example, “There is matter that is the basis of visual con-
sciousness (= cakkhu, the organ of sight) and there is matter
that is not the basis of visual consciousness (= all the remain-
ing rﬁpa-dhammas).”417 What results from such an approach
is obvious: that riapa-dhamma, the peculiar characteristic or
function of which is taken as the basis of the arrangement,
comes under the positive category and all the rest under the
negative. This is a method with wide scope, for what is recog-
nized as peculiar to one ripa-dhamma cannot be predicated
of another. However, only the five sense-organs and the cor-
responding objective fields are subjected to such a treatment.
And this results in as many as forty arrangements. It is only
a different way of describing the oft-recurrent thesis that
the first five sense-organs are the bases (vatthu, nissaya) and
that the five objective fields corresponding to them are the
objects of the first five kinds of consciousness (vizisiina) and

. . g\ 418
their concomitants (cetasikas).

b. Sometimes a given riupa-dhamma itself is taken as the
basis of the arrangement—for example, “There is matter
that is kabalirikira-ahira and there is matter that is not
kabalirikara-ahira (= the remaining rﬁpa—dhammas).”419

According to this method, matter in its totality can be dif-
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ferentiated in as many ways as there are rapa-dhammas.
However, the actual number of the arrangements exceeds
the number of riapa-dhammas, because of this reason: some
items such as the sense-organs are repeated under dbatu,
dyatana, and indriya. There are, in all, forty such arrange-
ments: each sense-organ as dhatu, dyatana, and indriya is
distinguished thrice from the rest of the ripa-dhammas (15);
each objective field as dbhatu and dyatana is distinguished
twice (10); and the remaining fifteen are each distinguished

only once (15)."°

The fourteen classifications that occur at the beginning of the first
section are more important in the sense that they form the nucleus of
a great majority that come in the next nine sections. They are the ar-
rangement of ripa-dhammas into two groups as (1) #padai and anu-
pada, (2) upidinna and anupidinna, (3) wpidinn’upidaniya and
anupidinn upadiniya, (4) sanidassana and anidassana, (s) sappatigha
and appatigha, (6) indriya and na indriya, (7) mahibhita and na
mahabhbita, (8) viinatti and na visiriatti, (9) cittasamutthina and na
cittasamutthina,(10) citta-sabhabbhi and na citta-sababhi, (11) citta-
nuparivatti and na cittanuparivatti, (12) ajjhattika and bihira, (13)
olarika and sukhuma, and (14) dire and santike.

The implications of a great majority of these fourteen classifications
have already been examined. No. 1 refers to the distinction between pri-
mary and secondary matter, > and no. 7 indicates the type of material
elements that constitute each group.422 No. 4 points to a characteristic
peculiar to rapayatana. Since ripdyatana represents the visible, it alone
comes under the positive heading sanidassana (visible).423 As far as the
contents are concerned, there is no difference between nos. 5, 13, and 14:
the sense-organs and the objective fields are sappatigha, olirika, and
santike; the remaining ripa-dhammas are appatigha, sukbhuma, and
diire. We have discussed their significance and shown how they tes-
tify to a recognition, on the part of the Theravada Abhidhamma, of
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the difference between what early Buddhism and what most of the
Buddhist schools in common recognize as matter on the one hand
and the later accretions on the other hand.”* No. 6 is an attempt to
classify all the rapa-dhammas into two groups as indriya and non-
indriya. The five sense-organs, the two faculties of sex, and the mate-
rial faculty of life constitute the first group,425 and the rest the second.
No. 8 draws attention to the fact that two ripa-dhammas—namely,
kdaya- and vaci-vinnatti—are vinattis, > and that the rest are not
viniriattis. Nos. 10 and 11 are based on two characteristics (= citta-
sahabhi and cittdnuparivatti)427 peculiar to the two vinzattis. As such
these two items alone come under the positive terms and all the rest
under the negative.

The classification into upddinn upidaniya and anupadinn upadiniya
(no. 3) is the same as that into upadinna and anupidinna (no. 2), except
for this difference: in the former the term upadiniya is added to qual-
ify both the positive and the negative subclasses of the latter. Thus #p-
dddm'yaézs signifies a characteristic common to all the ripa-dhammas.
No. 3 cannot, therefore, be taken as a separate classification. Most prob-
ably it was made in order to avoid any possible confusion between the
apparently similar #padaniya and upddinna.429 As the former qualifies
all the rapa-dhammas, and the latter only some, the distinction in their
meaning is not to be overlooked.

We are thus left with only three classifications—that is, those into
(a) upadinna and anupadinna, (b) cittasamutthina and na citta-
samutthana, and () ajjhattika and bihira. Before we come to a discus-
sion of them, let us survey the other nine sections that contain more
complex classifications.

The second section consists of 103 classifications, each being an ar-
rangement of ripa-dhammas into three groups. Each such arrange-
ment has the classification into ajjhattika and bahira of the first section
as its invariable basis.

It is transformed into one with three classes by classifying either the
ajjbattika-ripas or the bihira-rapas (but not both concurrently) into

two groups. For example,
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Ajjhattika «— Bahira ... Invariable basis

Ajjhattika <«——> Bahira

A .
~ ~ First

Upada Anupada alternative

Ajjhattika <« » Bahira

| Second

alternative

Cakkhayatana Na
Cakkhayatana

The characteristics with reference to which either the ajjbattika or
bahira-rapas are classified into two groups are all taken from the first
section. Hence the second section is only a complex arrangement of all
the classifications given in the first. Its purpose is to show the position
of the classification into ajjbattika and bahira vis-a-vis the remaining
103 of the preceding section.

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

the first as well as in the second groups of the former. For example,
Upada Anupada

| |
” ”

Upadinna Anupadinna  Upadinna Anupadinna

All the characteristics involved in these twenty-two classifications
are taken from the first section. As such, they are an attempt to estab-
lish some kind of relation between the different groups in the first four-
teen classifications of the first section.
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The next seven sections, containing seven classifications in order into
five, six, seven, eight, nine, ten, and eleven groups, are more repetitive
and therefore less informative.

The classification into five groups is the same as that into #pida and
anupida, but for this difference: since anupdada consists of the four pri-
mary elements, it is accordingly arranged into four “groups.”

In the case of the next three classifications into six, seven, and eight
groups, the ascending numerical order is obtained by classifying into
two a selected group of the immediately preceding classification—a
process whereby the first two classifications get absorbed into, and
thus represented by, the third. Their purpose is to show how the
rapa-dhammas can be classified according to the way they become
objects of consciousness. Color (r#pa), for instance, differs from
sound (sadda) in that while the former is known by visual conscious-
ness (cakkhuvinrieyya), the latter is known by auditory consciousness
(sotavirisieyya).”™

The classification into nine groups is the same as that into indriya
and na indriya, except for this difference: since indriya-ripa counts
cight ripa-dhammas, the positive group is accordingly arranged under
cight headings.

This same classification is next made into one with ten groups by
classifying the items that come under the negative heading—that is, 74
indriya—into two groups as sappatigha and appatigha.

The last with eleven headings shows how the rapa-dhammas are
distributed in the older list of the twelve dyatanas: the first five sense-
organs and the corresponding objective fields constitute the ten dyata-
nas, called after their names as cakkbdiyatana, rapdyatana, etc., and the
remaining fifteen ripa-dhammas form a part of the dbammdyatana.43l

This brings us to an end of our survey of the 230 classifications given
in the Dhammasangani. From what we have observed in its course, it
should appear that it is not necessary to go into each and every one of
them separately. We noticed that all the classifications given in the sec-
ond and third sections, and three of the seven given in the next seven

sections, are all traceable to the first section, which consists of classifica-
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tions into two groups. The few exceptions were noted, and we have in-
dicated in the relevant places that any data they yielded were discussed
in more appropriate contexts. OQur aim is not only to elicit some im-
portant classifications for discussion but also to give a conspectus of
the Abhidhammic methodology as revealed from the Abhidhammic
exposition of matter.

The ensuing discussion will therefore be confined to an examina-
tion of those classifications of the first section that came under our final

selection.

SECTION B

First let us examine the implications of the classification into upidinna
and anupddinna.433 The positive term upadinna literally means “that
which has been appropriated or laid hold of,” but in order to under-
stand what it exactly connotes in the Abhidhammic terminology,
we have to get at the agency behind this act of appropriation or laying
hold of.

Professor Louis de la Vallée Poussin is of the opinion that the
pair of terms upadinna and anupidinna of the Pili Abhidhamma
conveys the same sense as updtta and anupatta as explained in the
Abhidharmakoga.***

The Kos$a defines upatta as “that which the mind and mental fac-
tors get hold of and self-appropriate (svikrta) by way of support
(adbi;;‘hzina).”435 The five sense-organs (with the exception of those
that were and those that will be) and those other material elements
that are inseparable from, or integrated with, the sense-organs (indri-
yabhinna, indriyavinirbhiga)—namely, riapa (color), gandha (odor),
rasa (taste), and sprastavya (the tangible)—are called uparta. The rela-
tion between this kind of matter and mind is one of close connection:
“there is a reciprocal reaction between mind and this kind of matter,
and this is what in common language is called sacetana or sajiva.”436

It should also be noted here that, as explicitly stated in the Kosa,"”
and also as is clearly implied by the very definition given to the term in
question, the mental elements are not upatza.
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With this background in mind, if we proceed to examine the
meaning assigned to upddinna in the Dhammasangani and also the
meaning revealed from its usage in different contexts, its identification
with upatta presents some difficulties.

The Dhammasangani makes it abundantly clear that what is called
upadinna-ripa comes into being through the action of kamma (kam-
massa /ea[attd).438 However, this statement does not in itself constitute
a serious difficulty in identifying it with upatta-rapa. For the Kosa, too,
refers to a category of matter said to be the result of karma (vipakaja),
the contents of which are the same as those enumerated under upaiz-
ta.*” It could therefore be argued that when the Dhammasangani says
that upadinna-ripa comes into being through the action of kamma,
this has to be understood not as a definition as such, but as an explana-
tion on the origin of the matter so designated.

There is, however, some positive evidence that suggests that upadinna
is not used in the same sense as uparta. The evidence comes from an-
other passage of the Dhammasangani purporting to give the complete
denotation of the term upddinna. To the question “What dhammas are
upadinna?” it provides the following answer:

The results of tainted skillful and nonskillful actions belong-

ing to the sense sphere, form sphere, and formless sphere,

which are associated with the aggregates of feelings, percep-

tions, mental formations, and consciousness, and with any

materiality that arises owing to kamma—it is these states
Sl 440

that are upadinna.

This statement makes it abundantly clear that not only matter but
also the other four aggregates (khandhas) that come into being through
the action of kamma (vipaka, kammassa katatta) are considered as
upadinna. On the other hand, as stated in the Ko$a, mental elements
(vedana, sanna, etc.,) are not called upatta, a fact implied by the very
definition given to it: “that which the mind and mental factors grasp by

way of their support.”
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To sum up the difference: whereas the Dhammasangani uses #p-
ddinna ro denote all resultant states of kamma, mental as well as ma-
terial, the Kosa uses uparta to designate those ripa-dhammas that the
mind and the mind-factors take as their support.

It could, however, be said that the original meaning of upadinna is
the same as that of #patta, and that when the Dhammasangani uses it
to include mental elements as well, it has illegitimately extended the
meaning of the term. Herein we are concerned with the meaning of
upadinna as used in the Dhammasangani. Whether it represents a sub-
sequent development or not is another question.

Such a view could, however, be maintained if there were evidence
in the earlier texts, the suttas for instance, which would lend support
to the meaning assigned to #patta in the Kosa. In a number of suttas
the term upadinna occurs in a stock formula where the four mababhi-
tas are described. Each mahabhita is said to exist either internally
(ajjhattam, paccattam)—that is, as part of the complex that makes the
individual—or externally (bahira)—that is, in the nonsentient world.
The distinction in question is sought to be established by designating
the former as upadinna. Such bodily constituents as teeth, hair, nails,
bones, blood, etc. are cited as upddizma.“l Although the negative term
anupadinna does not occur, yet we may say that the matter that enters
into the composition of trees, hills, rocks, etc. is anupadinna.

In the Mahahatthipadopama Sutta where this distinction is ex-
tended to the dkasa-dhatu as well, upadinna is explained as that which
is appropriated by craving—tanbdpa’dimm.“z

Thus in the suttas #pddinna is used to distinguish the matter that
enters into the composition of a living being from other instances of
matter. Since upadinna is further explained as tanhapadinna, it may
be asked why only the matter of the body is so designated. The an-
swer is provided in the same passage where the term is explained:
One appropriates one’s own body with craving (zazha), which man-
ifests itself in such thoughts as, “This am I” (2hanti), “This is mine”
(mamanti), and “I am (this)” (zzsmiz‘i).443 Accompanied by craving,
such thoughts can be directed to other things too. But in the main,
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it is one’s own body that one appropriates with craving, with it one
identifies oneself. It is upidinna par excellence. And in this sense the
term is used to qualify only the body (so as to distinguish it from other
instances of matter).

Acariya Buddhaghosa’s remarks in this connection are quite signifi-
cant. Commenting on upddinna, as used in the suttas, he observes that
it means: “dalbam adinnam abam mamanti evam dalbam adinnam,
gahitam, paramattham. I fact, the commentators were quite aware
that in the earlier texts upidinna was used in a sense different from the
sense in which it came to be used in the Abhidhamma. For instance,
the commentator of the Majjhimanikaya observes that upadinna (as
used in the Majjhimanikaya) refers to all matter, irrespective of the dis-
tinction as to whether it is kamma-caused or not, that enters into the
composition of the body (mrim,t.thaka-rﬂpa).“s

That the earlier meaning of upadinna is different from either of the
meanings given to it by the Dhammasangani and the Kosa is further
confirmed by the difference in the items brought under the term. Since
the suttas understand upddinna as referring to the matter that consti-
tutes the body, they bring under it such things as hair, bones, blood,
urine, excreta, etc.”* For the Dhammasangani, since upddinna-ripa
means the matter that arises by way of kammic fruition, it eliminates
from the category so designated such ripa-dhammas as the triad of
labuta, etc., because they are cittasamu_t,tba'na.ﬁ7 For the Koéa, since
upatta means “that which the mind and mental factors take by way of
support (adhisthina); it eliminates from the category so designated
such things as head hair, bodily hair, nails, and teeth.**

Professor Louis de la Vallée Poussin has drawn attention to the fact
that the “Majjhima III 240, reproduced in the Pitaputrasamagama,
gives hair . . . the excrements as ajjhattam paccattam kakkhalam up-
adinnam.” Since the hair is not upﬂ'dinna,“9 he is inclined to believe
that one has confused the gjjhattika-rapa with updtta-rﬁpa.450 It ap-
pears to us that it is not necessary to explain away the anomaly in ques-
tion by putting it down to a confusion between upadinna and ajjhatta.

The anomaly persists because it is concerned with a term that has two
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meanings, the earlier and the later. If in the suttas a term occurs in a
sense different from what it has assumed subsequently, this is under-
standable. For when a term acquired a different meaning subsequently,
attempts were not always made to change the contexts in which the
self-same term had been used in the original sense so as to bring all in
line with the later meaning. Sometimes even in the same work both
meanings do occur. In the Vibh:u'lga,451 for instance, upadinna is used
in the Nikayan sense as well as in the sense in which it is used in the
Dhammasangani.

Since the meaning of #padinna in the Dhammasangani is different
from that of upatta in the Ko$a, and both from that suggested by its
usage in the suttas, we may reasonably assume that the first two cases
are two separate developments of the original idea. It may, however, be
noted here that, since the Kosa does not bring mental elements under
upatta, to that extent it is more faithful to the earlier.

The term is explained in a similar way in the Abhidharmamrta of
Acirya Ghosaka, where also all the mental elements are excluded from
the category of upa'tta.452 Even the Pali commentaries and the tikds
do not lend any support to the interpretation of the upidinna of the
Dhammasangani in light of the upatta of the Kosa. They all agree in
maintaining that the matter so designated is kammaja or kamma-
samu[;hdn4453—that is, given rise to by karma. The Visuddhimagga ob-
serves that it is called so because it is grasped by kamma-tam kammena
upddinnatta upda'z';_zzzam.454 The explanation given in the Vibhavini
Tika, although almost the same, seems to combine the two meanings
given to it in the suttas and in the Dhammasangani: “tanha-ditthihi

) 3 . w455
upetena kammund attano phalabhivena adinnatta,

(so termed) be-
cause it has been grasped at by the karma that is closely attended with
craving and erroneous opinion, by way of its own fruit”*¢ However,
it should not be overlooked here that in the commentarial works the
Nikayan explanation of upddinna is also recognized.

The items brought under upddinna may be considered now. On the
basis of upadinna and its negative, anupadinna, the Dhammasangani

_ . 457
arranges the riapa-dhammas into three groups.
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The first group is invariably upddinna. It consists of the eight indriya-
rapas—namely, the five physical sense-organs, the two faculties of sex,
and the material faculty of life.

The second group is sometimes upddinna and sometimes an-
upddinna. It consists of eleven items—namely, the four mahaibhitas,
ripa, gandha, rasa, ahdra, akdsadbitu, upacaya, and santati. These items
represent the type of matter with which the indriya-rapas are associ-
ated. Since the indriya-rapas are a variety of updda-ripa, they cannot
exist without being supported by the mahibhitas. And the mahi-
bhitas cannot exist independently of four of the upadi-ripas—namely,
rapa, gandha, rasa, and ihira.”® This explains the presence of the first
eight items in the second group. The inclusion of Gkdsa-dhatu seems to
have been necessitated by the need to account for any cavities or holes
involved in the constitution of the sense-organs. The inclusion of #p-
acaya and santati, which signify the growth of the body in this group,
shows that according to the Dhammasangani the growth of the up-
adinna-ripa is itself upadinna. In other words, the growth of the kam-
ma-caused r#pa is also considered as kamma-caused.

It is not difficult to understand why the items included in this (sec-
ond) group are not always upadinna. When they exist in association
with the indriya-ripas they are upadinna, and when they exist other-
wise they are anupadinna.

It will be seen that in this (second) group there are some items
that in the commentaries are brought under the heading anipphanna.
We have already noted that according to the commentators, strictly
speaking, none of the anipphanna-ripas can be described as kamma-
samutthana (= upadinna), although they can be so described in an in-
direct way (pariydyato) or in a conventional sense.”” Hence from their
point of view, strictly speaking, dkdsa-dbatu, upacaya, and santati are
not upadinna.

The third group is always anupidinna. It consists of eight items—
namely, the two vizizattis; the triad of lahuta, muduta, and kammariiiata;
Jjarata and aniccatd; and sadda. Elsewhere in the Dhammasangani the

. . . 460 .y .
first five items are brought under the heading cittasamutthina.” This
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explains why they are completely excluded from the category of up-
ddinna, which is “kammasamutthana’” The Kathavatthu shows that
although the authors of the Abhidhamma Pitaka had no objection to
assigning causes to jati (genesis) and upacaya-santati (growth), they
were not prepared to treat jarata and aniccatd in the same way. Itisin
keeping with this tradition that jarati and aniccata are included in this
group. For, to have included them in either of the first two groups is to
recognize that they are brought about by kamma.

Closely connected with the theory that the sense-organs are kamma-
samutthina is the problem arising from the definition of vipika. In
four of the Kathavatthu controversies the Theravadins maintain that
what is material can never be vipdka. Since vipaka, as it is generally un-
derstood, means the results of kamma, this denial at first sight seems to
contradict what we have been saying so far—namely, that some rapa-
dhammas come into being through the action of kamma. The Ther-
avada arguments, however, point to a different conclusion. Against the
assertion of the Mahiséflghikas%z—namely, that the sense-organs are
vipaka—the following objection is raised: “The vipika is a matter of
feeling, pleasant, painful or neutral; it is conjoined with feeling of these
three kinds; it is conjoined with mental contact, feeling, perception,
volition and thought; it goes with a mental object; with it go adverting,
attention, volition, anticipation and aiming. Are the five sense-organs
anything of this kind?”** This counterargument is meant to show that,
in the view of the Theravadins, the term is applicable only to the mental
states resulting from kamma. In other words, for the Theravadins vipika
is essentially a subjective experience. But this does not mean that they
object to the recognition of the sense-organs as the results of kamma.
It only means that, in the terminology of the Abhidhamma Pitaka,
the term vipdka is given a restricted denotation. The controversy con-
cerns a question relating to the use of terms. In actual fact both parties
agree with the view that the sense-organs are kamma results. In fact, the
commentator observes that the Theravada argument is meant to show
that the usage (vohara) of vipaka does not apply to the ripa-dhammas
resulting from kammic fruition.** This explains why no objection
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is raised against the Mahasanghikas’ assertion that the mandyatana
could be vipdka.%s It is also in keeping with this circumstance that in
the Dhammasangani passage we have quoted above,"* while the four
khandhas that represent the mental elements are described as vipika,
the rupa-dhammas are separately mentioned with the qualification:
kammassa katatti. Most probably it is this phrase that later gave rise
to katatti-rapa, which in the Pagghéna467 became the standard term for
kamma-samutthana-ripa.

Whether the sense-organs are the result of one kamma or of a mul-
tiplicity of kammas is another question that drew the attention of the
Buddhists. Sage Nagasena confirms the latter alternative. Just as—so
runs the illustration—five different seeds sown in a field later yield five
different kinds of fruits, even so the five sense-organs result from di-
verse kammas and not from one kamma.***

Acariya Buddhaghosa, too, seems to have had the same theory in
mind when he says that the difference between the sense-organs is
due to kamma-visesa, the difference in the kammas of which they are
the results.*”

However, his commentator interprets “kamma-visesa” not as refer-
ring to a multiplicity of kammas, but as referring to a single kamma
having the potentiality of differentiating the sense-organs. In explana-
tion it is said that although the kamma is one, arising as it does from
the desire for a mode of existence (a#tabhiva) complete with five sense-
bases, yet since it is the cause of the differentiation of the sense-organs,
it is described as “kamma-visesa”"* It is further observed that the dif-
ference of this kamma by which it is a condition (paccaya) for the organ
of sight, by that same difference it is not a condition for the organ of
hearing and so on, for otherwise there will not be any difference be-
tween the sc:nse-organs.zﬂl

It is very unlikely that Acariya Buddhaghosa had used the term
kamma-visesa in the same sense as his commentator interpreted it. The
probability is rather that he meant a multiplicity of kammas, as was rec-
ognized by Sage Nagasena. Since “bbata-visesa, which occurs in the

472 . .
same sentence, ~ means the difference between the primary elements
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(plural), it seems more proper that kamma-visesa, too, should be simi-
larly interpreted.

What interests us more here is the fact that both explanations at-
tempt to show that the difference between the sense-organs is due to
the kamma or kammas of which they are the results. The reason for this
is not far to seek. We saw how certain Buddhists, adopting a Vaisesika
theory, maintained that the difference between the sense-organs was
due to the difference in their supporting primary elements. We also
noticed what prevented the Theravadins from accepting that theo-
ry.473 This explains why both explanations insist on the fact that the
difference between the sense-organs is due to the kamma or kammas of
which they are the results.

Finally a fact that has been implicit in the foregoing account of
kammasamutthina-ripa should be made explicit here. The matter that
comes into being through the action of kamma does not obtain outside
of the body of a living being. This is only an implication arising from
the fact that only the indriya-rapas, the hadayavatthu,474 and what is
inseparably associated with them are recognized as kammasamutthina.

The arrangement of rapa-dhammas on the basis of cittasamutthina
and its negative may be considered now. The term cittasamutthina, as
observed by Mrs. Rhys Davids, does not imply creation of matter by
mind."”’ In our account of the two visiriattis, it was stated that some
ripa-dhammas arise in response to a thought, wholesome (kusala), un-
wholesome (akusala), or neutral (av_ydkata).476 The implication is not
that they are created but that they are set up or prompted by mind. It
is precisely for this reason that in the Patthana, consciousness (citta)
and its concomitants (ceasika) are instanced as a condition by way of
co-nascence (sahajita-paccaya) in relation to all ripa-dhammas quali-
fied by cittasamutthina. 7

As in the case of upadinna and its negative, on the basis of cit-
tasamutthana and its negative, too, all rapa-dhammas are made into
three groups.478 The first is recognized as invariably citta-samutthana,
and it consists of the two vizzsiattis. We have already shown that these

two items are not two discrete ripa-dhammas in the sense that each
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signifies an gkdra-vikara (a particular position or situation) of a set of
(other) rﬁpa-dhammas.479 We have also drawn attention to the fact
that, since the set of ripa-dhammas in question is cizzasamutthina, the
Dhammasangani has thought it proper to extend the same description
to the two vinattis too.™ And once the two virattis are described as
cittasamutthana, it is but proper that this description should be further
qualified as “invariably.” For each of them represents an dkara-vikara of
only those riipa-dhammas that are citzasamutthina.

The second group comes under both headings—that is, cit-
tasamutthina and its negative. It includes the four mababhitas, rapa,
gandha, rasa, ahira, sadda, akdsa-dbatu, the triad of labhuta, etc., up-
acaya, and santati. Their inclusion under the negative heading is because
of the simple reason that they do not always arise in response to, or con-
ditioned by, consciousness (cizza). Their inclusion under the positive
heading is because of the fact that they are the kinds of ripa-dhammas,
the dkara-vikaras of which are represented by the two vizzziattis. In this
case they are cittasamutthana. As to the selection of the items included
in this group, the following facts may be noted here. The first eight items
are the basic elements present in every instance of matter. The ninth,
sadda, refers to vocal sound associated with vacivizisiatti. Akasa-dhatu,
which in this case represents the cavities and holes in the body, is also
connected with the vin7attis. In the production of vocal sound the cav-
ity in the mouth, for instance, has its part to play. The triad of labuza,
etc., which represents bodily efhiciency, could facilitate bodily move-
ments involved in kdya-vininiatti. These, it seems to us, are the reasons
for recognizing the first thirteen items as (sometimes) cittasamutthana.
The inclusion of upacaya and santati need not deter us here. What we
have said about their inclusion under upddinna applies here, too.

In the above (second) group we find certain items, which in the
commentarial exegesis are recognized as anipphanna. Hence from its
point of view, strictly speaking, all such items are not ciztasamutthana.

The third group is never cittasamutthana. It consists of the eight
indriya-ripas, jarata, and aniccata. The first eight, as we have seen, are

invariably upddinna—rthat is, kammasamutthina. Hence they must be
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included in this group. The inclusion of the next two items is because
no cause or condition is assigned to them. !

The two headings that we have considered so far, upadinna (kamma-
samutthana) and citta-samutthina, imply two generative conditions
(samutthana-paccaya) of matter—namely, kamma and cizza. To this the
commentators add u¢x and dhira.

Utu (temperature or season) is another name for tejo-dhatu, which
is one of the mahabhitas, and which represents the phenomenon of
heat and cold. Ahdra is the same as kabalinkira-ahara, which is one of
the upada-ripas, and which represents the nutritive aspect of matter,
the “quality” of nutrition. Both are recognized as two generative condi-
tions of matter. The kinds of matter conditioned by ##« and ahaira are
called utusamutthina and aharasamutthina, rf:spc:ctively.482 Whereas
aharasamutthina-ripa is confined to the body of a living being,
utusamutthana-ripa obtains both internally and externally—that is, as
part of the matter that constitutes the body and is also outside of ic."®?

Finally there remains to be considered the classification of the rapa-
dhammas into two groups as ajjhattika and bahira."** While the five
sense-organs are brought under ajjhattika-riapa, the remaining items
are brought under babira."™ This arrangement is not an Abhidhammic
innovation, for it is implied in the classical list of twelve gyatanas, ar-
ranged in the same way, into two groups.

With reference to what are some items ajjhattika (internal) and the
others bahira (external)? Buddhist exegesis gives more than one expla-
nation, and they all purport to show that no implication of drmavida
(the belief in a soul, self)) should be associated with the term ajjhattika,
“belonging to the self.”

According to one explanation, frequently repeated, ajjhattika means
that which belongs to the a#t4. And the term azta is interpreted not as
referring to soul, but as synonymous with attabhiva—that is, the em-
piric individuality as composed of mental and physical factors. Since
the sense-organs such as cakkbu, sota, etc. exist only as a part of the
complex that makes the living being, they are called ajjhattika, “belong-

. L 486
ing to the attabbava.
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There are, however, other ripa-dhammas that also go to make the
living being.

Therefore one may ask why they are not brought under the head-
ing ajjhattika-ripa. The exclusion of such items as the four mahabhitas
is understandable, for unlike the sense-organs they do not exist exclu-
sively as a part of the complex that makes the living being. But the same
is not true of itthindriya, purisindriya, rapa-jivitindriya, and hadaya-
vatthu. Along with the sense-organs they, too, are recognized as invari-
ably kammasamutthina. Because of this very fact™ —not to mention
any other—they never exist outside of the body of a living being.

Acariya Sumangala, the author of the Vibhavini Tika, seems to have
taken notice of this situation when he observes that, as a matter of fact,
rapa-dhammas other than the sense-organs also go to make up what is
called aztabhiva, but as a matter of convention the latter alone are des-
ignated as ajjbattika-rdpa.488 As an alternative explanation it is said that
the sense-organs alone are ajjhattika par excellence (visesato), because
they are so helpful to the attabhiva that they seem to say: “If it were not
for us you would be like unto a log of wood """’

The Abhidharmakosa, on the other hand, takes 4t7an as a synony-
mous term for citta, consciousness. Consciousness is the object of the
notion of “self” (dtman); it is that which the people falsely take to be
their self. Hence, by way of metaphor, it receives the name atman. Then
it observes that the sense-organs (including the mano-dbatu) are prox-
imate (pratydsanna, abhyisanna) to consciousness because they are in
fact its “point d'appui” (4s7aya). For this reason the sense-organs are de-
scribed as ddhydtmika, whereas ripa, rasa, etc., which become the objects
of consciousness, are described as bihya, external (to consciousnc:ss).490

What all these explanations attempt to show is that the dichotomy
between ajjbattika (idhyitmika) and bahira (bihya) has no reference
to a self (atta, atman), because the Buddhist attitude to atmavida is
one of emphatic denial.

However, in understanding why in the Dhammasangani only the
sense-organs are brought under the heading ajjbattika-ripa, the expla-
nation given in the Abhidharmakosa is more helpful than any other. If,
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as is suggested by the other explanations, attabhdva is the center with
reference to which the distinction between “internal” (gjjbattika) and
“external” (bahira) is established, then this raises the question as to why
such items as the two faculties of sex are excluded from the category
of ajjhattika-ripa. The question does not arise if, as is suggested by the
Abhidharmakosa, consciousness (citza) is taken as the point of refer-
ence. That is to say, the bases or supports (vatthu, nissaya) of conscious-
ness (cizta) are internal to it, whereas the things that become the objects
are external to it.

It is true that no consciousness can arise without reference to
an object too. However, since the sense-organs are the very bases of
consciousness, in this sense they are more proximate to it. This idea
seems to be implied by the fact that the consciousnesses are named
after their bases as cakkhu-vininana (eye-consciousness), sota-vininiana
(ear-consciousness), etc. The statement made in the commentary to the
Patthina—namely, that when consciousness arises, it seems to spring
forth from within the sense—organs491—is based on the same idea.

Acariya Sumangala’s statement—namely, that the use of the term
ajjhattika to qualify only the sense-organs is mostly a matter of conven-
tion  —becomes more meaningful if it is understood in the context of
an observation made by Sthavira (= Srilita), a celebrity of the Darstan-
tika school. The latter rightly points out that the distinction between
adhyatmika and bahya is not a hard and fast one but is of relative appli-
cation (paryayikam): as bases of consciousness the sense-organs alone
are ddpyatmika, but since the sense-organs, too, can become the objects
of consciousness, they become bahya as well.

Sthavira’s observation could be confirmed from another point of
view. From a Vibhasa passage, cited by Louis de la Vallée Poussin, one
gathers that the difference between the two terms is established from
two other points of view: (a) the dharmas that are found in the per-
son proper (svitmabhaiva) are personal; those that are found in another
and those that are not integrated with living beings (asattvikhya) are
external; (b) the dharmas integrated with living beings are personal;

494
the others are external.
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A similar situation obtains in the Vibhanga and the Dhamma-
sangani: The two terms in question are used in the adverbial as ajjbat-
tam and bahiddha to signify another distinction. Rapam ajjhattam
denotes the matter that makes up one’s own person and rapam bahid-
dha that which makes up all other living beings.495 The point of refer-
ence differs from person to person. To A his own body is ajjbattam,
but to B it is bahiddha. As such, it cannotbe identified with either (a)
or (b) of the Vibhasa. Nor does it fall in line with the Nikayas, where
the two terms are often used in the adverbial to establish the dichotomy
between the matter that constitutes the body of the living being and
the matter that obtains outside of it. In the Vibhanga and the Dham-
masangani the same pair of terms is applied to the other four khandhas,
t00.” Perhaps for the sake of uniformity a stock formula is used in re-
spect of rapakkhandha as well as the other four kbandhas. This explains
why ripam ajjhattam and rapam babiddba, as understood by these two

works, do not represent matter in its totality.

CLASSIFICATION OF THE MATERIAL ELEMENTS

Classification Headings

A =upada a = anupada

B = upadinna b = anupadinna

C = upadinn'upadaniya ¢ = anupadinn'upadaniya
D = sanidassana d = anidassana

E = sappatigha e = appatigha

F = indriya f = na indriya

G = mahabhiita g = na mahabhata

H = vinnatti h = na vinnatti

I = cittasamutthana i = na cittasamutthana

J = cittasahabha j = na cittasahabhu

K = cittanuparivatti k = na cittanuparivatti
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L = ajjhattika | = bahira

M = olarika m = sukhuma
N = santike n = dare
Material Elements

1 = pathavi 10 = ripa 19 = akasa
2 = tejo 11 = sadda 20 = lahuta
3 = vayo 12 = gandha 21 = muduta
4 =apo 13 = rasa 22 = kammannata
s = cakkhu 14 = itthindriya 23 = upacaya
6 =sota 15 = purisindriya 24 = santati
7 = ghana 16 = jivitindriya 2§ = jarata
8 =jivha 17 = kayavinfatti 26 = aniccata
9 =kaya 18 = vacivifnatti 27 = ahara

(Hadaya-vatthu is not known to the Dhammasangani)

I. Classification of the 1st Section

A a
I §5—27 -4
B b
II 5—9,14—16, (1—4, 10, 12, 11, 17,18, 20—22, 25, 2.6, (1—4,

13,19,23,24,27)" 10, 12,13, 19, 23, 24, 27)*
C c
II1 5-9,14-16, (1-4, 10, 12,
13,19, 23,24, 27)"

11,17, 18,20-22, 25, 26, (1—4,
10, 12, 13, 19, 23, 2.4, 7_7)*

*= The items indicated by this mark come under upidinna as well as
under anupidinna (see above, 99-100) or under cittasamutthana as

well as under na cittasamutthana (see above, 104-s).
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124 :
D d
v 10 1-9, I1-27
E e
\% 1-3,5-13 4,14—27
F f
VI 5—9,14—16 1—4,10—13, 17—27
G 8
VII I-4 §5—27
H h
VIII 17,18 1-16,19-27
I i
IX 17,18, (1-4, 10-13, 5—9, 1416, 25, 26, (1—4,
19-24,27)" 10-13, 19—24, 27)*
J J
X 17,18 1-16,19-27
K k
XI 17,18 1-16,19-27
L 1
XII 5—9 1—4,10—27
M m
XIII 1-3, 5—13 4,14-27
N n
X1V 1-3, 5—13 4,14-27

I1. Classification of the 2nd Section

LA 1A 1a
) 10-27 1-4
LB IB Ib
il 5—9 14-16, (1—4, 10,12, 13,19, 1I,17,18,20-22,25,26, (1—4,
23,24, 7_7)* 10, 12, 13,19, 23, 2.4, 7_7)*
LC IC Ic

14-16, (1-4,10,12,13,19, 11,17, 18, 20-22, 25, 26, (1— 4,

iii 5—9
23,24,27)" 10,12, 13,19, 23, 24, 27)*
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Ld ID Id
iv 5—9 10 1—4,11-27
LE IE le
v 579 1-3, 10—13 4, 14-27
LF IF If
vi 5—9 14-16 1—4, 10—13, 17—27
Lg IG Ig
vii 5—9 1-4 10—-27
Lh IH lh
viiik 579 17,18 1—4, 10-16,19-27
. II li
Li
~ 17,18, (1—4., 10-13, 14-16, 25, 26, (1—4.,
x 70 19-24,27)* 10-13,19~24,27)*
Lj IJ j
X 5—9 17,18 1-4,10-16,19—27
Lk IK lk
xi 5—9 17,18 1—4, 10~16,19-27
LM IM Im
xii 579 1-3,10-13 4, 14-27
LN IN In
xiii 579 4, 14-27 1-3, 1013
Classification of the 3rd Section
AB Ab
i 5-9,14-16 (10, 20-22,25,26, aB ab

(IO) 12, 13, 19, (1“4)* (1_4)*
23,24,27)"

12,13, 19, 23,
24,27)
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AC Ac aC ac
ii 5—9,14-16, 11,17,18,20-22, (1-4)* (1-4)*
(10,12,13,19, 25,26, (10, 12,13,
23,24,27)"  19,23,24,27)"
AE Ae aE ae
iii 5-13 14-27 1-3 4
AM Am aM am
iv 5—13 14-27 1-3 4
AN An aN an
v §5—13 14-27 1-3 4
BD Bd bD bd
vi 10* 5—9, 1415, 10" 11,17,18,
(1-4, 12,13, 19, 20-22, 25, 2.6,
23,24,27)* (14, 12,13, 19,
23,24,27)"
BE Be bE be
vii  §5-9,(1-3,10, 14-16,(4,19, 11, (1-3, 10, 17,18,20-22,
12, 13)* 23,24,27)" 12,13)* 25,26, (4,19,
23,24,27)"
BG Bg bG bg
viii (1-4)* 5-9,14-16, (1-4)* 11,17, 18,
(10, 12,13, 19, 20-22, 24, 26,
23,24,27) (10, 12,13, 29,
23,24,27)"
BM Bm bM bm
ix 5—9, (1—4, 10, 14-16, (4, 19, 11, (1—3, 10, 17,18,20-22,
12, 13)* 23,24, 7_7)* 12, 13)* 25,26, (4, 19,
23,24, 27)*
BN Bn bN bn
X 5—9, (1—3, 10, 14-16, (4, 19, 11, (1—3, 10, 17,18,20-22,
12,13)* 23,24,27)" 12,13)* 25,26, (4,19,

23,24,27)"
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T 127
CD Cd cD cd
xi 10* 5—9, 14—16, 10* 11,17, 18,2022,
(14,10, 12, 13, 25,26, (1—4,
19,23,24,27)" 10,12,13, 19,
23,24,27)"
CE Ce cE ce
xii 59 (1—3, 10, 14-16, (4., 19, 11, (1—3, 10, 17, 18,2022,
12,13)* 23,24,27)" 12,13)* 25,26, (4,19,
23,24,27)
CG Cg cG cg
xiii (1—-4)* 5—9, 14-16, (1-4)* 11, 17, 18, 2022,
(10,12,13, 19, 25,26, (10, 12, 13,
23,24,27)" 19, 23,24, 27)"
CM Cm cM cm
Xiv 5—9, (1-3, 14-16, (4,19, 11, (1-3, 10, 17,18, 20-22,
10, 12, 13)* 23,24,27)" 12,13)* 25,26, (4,19,
23,24,27)"
CN Cn cN cn
xv  5-9,(1-3,10, 14-16,(4,19, 11, (1-3,10,  17,18,20-22,
12,13)* 23,24,27)" 12,13)* 25,26, (4,19,
23,24,27)"
EF Ef eF ef
xvi 5—9 1-3,10-13 14-16 4,17-27
EG Eg eG eg
xvii 1-3 5—13 4 14-27
FM Fm fM fm
xviii 5—9 14—-16 1-3, 10—13 4, 17—27
FN Fn fN fn
Xix 5—9 14—16 1-3, 10—13 4, 17-27
GM Gm gM gm
xx 1-3 4 5—13 14-27
GN Gn gN gn
xxi 1-3 4 5—13 14-27
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MATERIAL ELEMENTS

THE BUDDHIST VIEW of the nature of reality is based on the two com-
plementary methods of analysis and synthesis (bheda-sarigaha-naya).
The task of analysis is to show that the objects of our ordinary con-
ceptual thought are not substantial entities or irreducible realities. The
task of synthesis is to show that the ultimate factors into which they are
resolvable (dbammas) are not distinct entities existing in themselves
but interdependent nodes in a complex web of relationships. It is in
order to accomplish this latter task that Buddhism proposes two ver-
sions of conditionality. Earlier is the one called paticcasamuppida, the
doctrine of dependent origination. The other is the paccayikara-naya,
the system of correlation introduced by the Theravada Abhidhamma.
Its purpose is not to substitute for the earlier one but to supplement it.
Hence in the Visuddhimagga we find used a combined version of both
methods of conditionality.

The Abhidhamma doctrine of conditionality is an integral part of
the dhamma theory and therefore it assumes significance within its
framework. Its purpose is not to explain the absolute origin of the men-
tal and material factors into which our world of experience is analyzed.
This situation is in full consonance with the early Buddhist doctrine of
causality whose purpose is not to explain the absolute origin and the
ultimate direction of the world but to describe the uninterrupted conti-
nuity of the samsaric process. According to Buddhist teachings, no tem-

poral beginning of the universe is conceivable. Accordingly Buddhism
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dissociates itself from all cosmogonical causal theories that seek to trace
the absolute origin of the world-process from some kind of uncaused
transempirical reality.

There are three postulates that the Abhidhamma theory of condi-

tionality recognizes as axiomatic:

1. Nothing arises without the appropriate causes and conditions.
This is to rule out the theory of fortuitous origination (adhbicca-
samuppanna), the theory that rejects all principles of causality
and conditionality."”’

2. Nothing arises from a single cause. This is to rule out all theo-
ries of singular causes (ckakiranavida).””® Their rejection means
that the Abhidhamma dissociates itself from all monistic the-
ories that seck to explain the origin of the world from a single
cause, whether it is conceived as a personal God or impersonal
Godhead.

3. Nothing arises as a single, solitary phenomenon (ekassa dham-
massa uppatti patisedhita hoti).*”” This amounts to saying that
on the basis of a single cause, or on the basis of a multiplicity of
causes, or purely due to fortuitous circumstances, there can never
be a single effect or a solitary phenomenon.

4. Itis on the rejection of these three views that the Abhidhamma
doctrine of conditionality is founded. Their rejection means:

from a plurality of causes a plurality of effects takes place.

Applied to the Abhidhamma analysis of mind and matter, this
means that a multiplicity of dhammas brings about a multiplicity of
other dhammas.

One clear conclusion emerging from this situation is that the dham-
mas always arise not as solitary phenomena, but as combinations or
clusters. This is true of both mind and matter. Hence whenever con-
sciousness arises, together with it arise at least seven mental factors—

namely, contact, feeling, perception, volition, one-pointedness, psychic
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life, and attention.”™ Thus even the smallest psychic unit or moment of
consciousness turns out to be a complex corelational system.

In the same way, the smallest unit of matter, called the “basic octad”
(suddhatthaka), is in the final analysis a cluster of eight material
factors—namely, the four great elements of matter and four material
elements dependent on them: color, odor, taste, and nutritive essence.
None of these eight material dhammas arise singly because they are
necessarily coexistent and positionally inseparal:)le.501

There are two other basic factors to be noted here. The first is that
no mental or material factor can propel itself into existence by its own
power. By their very nature the dhammas are completely devoid of
own-power or own-sway (dbammadnam savasavattitibhimano patised-
hito bot‘i).so2 This is to rule out the possibility of self-causation. The
other is that no mental or material dhamma can be brought into being
by a power external to the dhamma either. This is to rule out the possi-
bility of external causation. The rejection of these two theories means
that only dhammas help other dhammas to arise and persist in being.
There is another thing that merits our attention here. Buddhist exegesis
warns us that the cause should not be understood as some kind of po-
tential effect. “The cause is not pregnant with the effect” (na phalena
sagabbho) as the prakrti, the primordial cause of the Samkhya philos-
ophy (pakatividinam pakati viya). The allusion is to the evolutionary
theory of causation (satkdryavida), according to which the effect re-
mains in a latent form in the cause, and therefore the effect is some kind
of evolute of the cause. Hence the Buddhist commentaries insist that
“the cause is not in the effect” (phale hetu natthi), “the effect is empty of
the cause” (betu-surisiam p/m/am).S(B

It is with reference to the system of correlation (paccayikara-naya)
that the Abhidhamma seeks to explain the interdependence and the
conditionality of all dhammas (elements of existence). It is said to pro-
vide an explanation as to the causal relation of all dhammas, not only
in their temporal sequence but also in their spatial concomitance. In
regard to this subject there are two things that should be noted at the
very outset—namely, (a) paccaya, the condition or the relating thing,
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and (b) paccayuppanna-dhamma, the conditioned or the related thing.
In a given relation between two dhammas, if one constitutes a necessary
ground for the existence of the other, then it is designated as paccaya,
and the other—that is, what is conditioned thereby—paccayuppanna.
In the words of Acariya Buddhaghosa, whatever dhamma that is a sup-
port for the persistence or origination of another is to be taken as the
paccaya of the latter. It is to be understood, he says, in the sense of assist-
ing in the arising or coming to be of the conditioned (paccayuppanna)
dhamma.”*
In all there are twenty-four paccayas, that is, twenty-four ways in
which one dhamma is a condition for another—namely, betu (moral
root), drammana (object), adhipati (dominance), anantara (contigu-
ity), samanantara (immediate contiguity), sahajita (co-nascence),
annamansia (reciprocity), nissaya (basis), upanissaya (inducement),
purejita (pre-nascence), pacchdjita (post-nascence), dsevana (habit-
ual recurrence), kamma (volitional action), vipika (retribution), 2hira
(nutriment), indriya (faculty), jhana (absorption), magga (path), sam-
payutta (association), vippayutta (dissociation), atthi (presence), natthi
(absence), vigata (disappearance), and avigata (non-disappearance).505
The schools of Sanskrit Buddhism postulate six kinds of bezx (cause)
and four kinds of pratyaya (condition) as factors responsible for the orig-
ination of all dharmas. Kirana-hetu (the raison d'étre), sababhi-hetu
(coexistent cause), sabhiga-hetu (identical cause), samprayukta-hetu
(associated cause), sarvatraga-hetu (universal cause), and vipika-
hetu (cause of retribution) are the six kinds of hetu. Hetu-pratyaya
(cause-condition), samanantara-pratyaya (immediate contiguity-
condition), dlambana-pratyaya (object-condition), and adhipati-
pratyaya (dominance-condition) are the four kinds of pmtyaya.m
Acirya Yadomitra says that no distinction is drawn between berx and
pratyaya and that both are synonymous.”” We may then ask why some
items are brought under bet« and the others under pratyaya. The answer
given is that the exposition of hetu is based on an examination of causes
by way of non-obstacle (avighna-bhiva), coexistence (sahabhitva),

identity (sadrsatva), etc., whereas that of the pratyayas is based on an



https://thitsarparami.org/

Correlation of Material Elements : 133

examination of causes by way of immediate contiguity (samanantara),
etc.”” That there is, however, an element of redundancy involved here
is shown by the explanation given as to the relation between the two
groups.

What one can gather from the different explanations as to the re-
lation between the six hetus and the four pratyayas is that the two
groups have not been considered as completely exclusive of each other.
In other words, the two items in question are understood as more or
less convertible. This is in keeping with the terminology of the Nikayas
where hetu and paccaya are used in apposiv:ion,509 but is quite in con-
trast to the Pili Abhidhamma Pitaka where the use of betu is restricted
to denote only those factors (lobha, dosa, moha, etc.) that determine the
ethical quality of volitional acts.”'’

This is a brief résumé of the Theravadins’ paccayikira-naya and of
the hetus and pratyayas of the schools of Sanskrit Buddhism.”' We are
interested in the subject only insofar as it bears some relevance to the
analysis of matter. In regard to this subject, too, there are many points
of contact between the Theravada and the other schools of Buddhist
thought. In this connection there are two main things to be noted.

One is that the Theravadins have postulated a comparatively large
number of paccayas. However, an examination of the list should show
that sometimes an item is repeated under different names; sometimes a
group of (already mentioned) items are brought under a new heading.
That the Theravadins were not unaware of this situation is shown by
Acariya Anuruddha’s observation—namely, that the twenty-four pac-
cayas are reducible to six.”"?

Second, as we have already observed, in the schools of Sanskrit Bud-
dhism the two terms hetu and pratyaya are recognized as more or less
convertible. Therefore, in finding out what corresponds to (Pali) pac-
cayas one need not confine oneself to (Sanskrit) pratyayas, but may
take into account the betus, too. Third, as Louis de la Vallée Poussin
remarks, certain differences concern the nomenclature but not the in-
tcrpretation.513 For example, the a#riamarnisia-sahajita-paccaya of the
Theravadins is the same as the sababhi-hetu of the Sarvastivadins.”™* To
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this should be added: sometimes the nomenclature remains the same
but the interpretation differs. For example, the hetu-paccaya of Pali
Buddhism has practically no correspondence with the hetu-pratyaya of
the Sanskrit schools.””

Taking all these points into consideration, we may examine how ma-
terial dhammas enter into the system of correlation of the Theravadins.
Wherever possible we may also observe the parallel cases as found in
the other systems of Buddhist thought. In the main, we are interested
in those relations where what is material constitutes either a paccaya
or a paccayuppanna-dhamma. In other words, the following discussion
is an attempt to unfold the implications of the phrase rapam sappac-

. . sl
cayam, which occurs in the Dhammasangani.

jmmmm_m—pacmya

Arammana-paccaya (= dlambana-pratyaya) can mean anything that, as
object, constitutes a condition for the arising of consciousness (citta)
and its concomitants (cetasika).sn We have already indicated how all
rupa-dhammas fall under six different headings according to the way
they become the objects of consciousness.” " Ripa, sadda, gandba,
rasa, and photthabba are known as objects of the five kinds of vizinana
named after the corresponding sense-organs (= cakkbu-viniiiana,
sota-vinnana, etc.), and the remaining ripa-dhammas as the objects
of mano-virisiana. Hence, while the first five items are instanced as
arammana-paccayas in relation to the first five kinds of vi#zsidna, the
remaining ripa-dhammas are instanced as arammana-paccayas in rela-
tion to the sixth.

Adhbipati-paccaya

Adbipati-paccaya, the condition by way of dominance, is of two variet-
ies: arammanddhipati and sabajatadhipati.
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The former is the same as drammana-paccaya, but for this difference:
only those objects that exert a dominant influence on the consciousness
and its concomitants are recognized as drammanidbipati.’”’

The latter applies only to the four kinds of iddhipida—namely,
chanda-samidhi (concentration of intention), viriya-samdidhi (concen-
tration of energy), citta-samddhi (concentration of consciousness), and
vimamsa-samadhi (concentration of investigation).szo These four fac-
tors alone are recognized as sabajitadhipati because they exert an over-
whelming influence on the mental states that arise simultaneously with
them. They are so powerful that at a given moment only one of them
can arise.”” If a particular consciousness and its concomitants, which
are influenced by one of these iddhipidas, give rise to cittasamutthana-
ripa, then this cittasamutthana-ripa is also recognized as influenced
by that iddhipida.’” This is the position of matter in relation to saha-

Jjatadhipati-paccaya. In this particular relation the position of matter is
only that of the paccayuppanna-dhamma (conditioned).

The adhipati-paccaya of the Theravadins should not be confused
with the adhbipati-pratyaya of the Abhidharmakosa. According to the
latter work, it is the same as kdrana-hetu. As such its scope is greater
than that of any other pratyaya. For what is called kirana-hetu applies
to all samskrta-dharmas but for one exception: a dharma is not the
karana-betu of itself. The function of kdrana-betu is to be understood
not in a positive sense, that is, as a #4raka (agent), but in a negative
sense, that is, as offering no obstacle.” Its universal application is based
on the contention that no dharma constitutes an obstacle (avighna-
bhavavastha) o the origination of those other dharmas which are des-
tined to be originated (uppattinumt).524 The implication is that “it does
not directly make any disturbance in the causal nexus.””’

There are two reasons why kdrana-hetu is also called adbipati-
pratyaya: the first is that it applies to the largest number of dharmas
(adbikabh pratyayah); the second is that it constitutes a condition in re-
lation to the largest number of dharmas (adhikasya pmtya_yab).SZG

That there is a big difference between the adbipati-pratyaya of the
Abhidharmakosa and that of the Theravadins is obvious. Stated briefly,
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for the Abhidharmakosa, adhipati signifies dominance mainly by way
of quantity, whereas for the Theravadins, adhipati signifies dominance
solely by way of quality.527

In view of the fact that kdrana-hetu (= adbipati-pratyaya) applies to
all dharmas, it goes without saying that each and every ripa-dharma
constitutes a kdrana-hetu, not only in relation to the other rapa-

dharmas but also in relation to all aripa-dharmas (mental elements).

Sahajata-paccaya

In the case of two dhammas, if one cannot arise unless simultaneously
with the arising of the other, then the latter is recognized as a sabajata-
paccaya (co-nascence condition) in relation to the former. If the rela-
tion between A and B is such that B always arises simultaneously with
A, then A is the paccaya and B is the paccayuppana-dhamma. This does
not necessarily mean that A cannot arise independently of B. It only
means that under no circumstances can B arise independently of A.
The two are noton a par,528

When they are on a par, the relation between them is described as
anniamania, reciprocal. It is one of mutual support. In this case, while
A is a sabajata-paccaya in relation to B, B too is a sabajata-paccaya in
relation to A. What is true of one is equally true of the other.”” Ac-
cordingly, in such a relation each becomes at one and the same time the
paccaya as well as the pacmyuppanna—dhamma.”o

The latter variety of sahajita-paccaya, which is distinguished from
the former by being qualified as as##iamarisa, is the same as the sa-
habhii-hetu of the Sarvastivadins. For in the case of sababhu-hetu, oo,
the related things are considered not only as causes but also as effects in
relation to each other.”'

The Sautrantikas take strong exception to this principle of reciprocal
conditionality or causation. They concede, however, that between two
coexistent things one could become the cause of the other, and cite the

relation between the visual organ and the visual consciousness as a case
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in point. But they refuse to believe that two coexistent things could
be related in such a way that one becomes at one and the same time
the cause as well as the effect of the other.” The counterargument of
the Sarvastivadins amounts to this: There are certain things that always
arise simultaneously; when one is present the others are also present,
and when one is absent the others are also absent. Therefore, it is to be
concluded that the relation between such things is one of reciprocal
causation.””

The well-known example cited in this connection is that of three
sticks set upright, all leaning against one another at their upper ends.”
The Sautrantikas contend that there is a complex of anterior causes that
is responsible for this peculiar position of the sticks (because of which
position the three sticks do not fall to the ground).535

The objection of the Sautrantikas to recognizing the sababhi-hetu
is not without significance, for it shows that their general policy of re-
ducing the lists”** was applied to the list of hetus and pratyayas as well.

How the two kinds of sabajita-paccaya apply to matter may be con-
sidered now.

Two cases were noted in two previous chapters: (a) The four
mahabhiitas are a sabajita-paccaya (non-reciprocal) in relation to
the upadi-ripas. (b) Each of the mahibhitas is a sabajita-paccaya
(anniamanna = reciprocal) in relation to the other.””’ The first estab-
lishes the necessary dependence of the updda-ripas on the mahabhitas,
and the second the coordinate position of the mababhitas.

There are two more cases to be noted: (a) Consciousness and
consciousness-concomitants are a sabajata-paccaya (non-reciprocal)
in relation to cittammu;.tbzina-rﬁpa.”s Here the conditionality is
not recognized as reciprocal because of the simple reason that a con-
sciousness and its concomitants can arise without necessarily giving
rise to cittasamutthina-ripa. (b) The other refers to the relation be-
tween ndma (mind) and r#pa (matter) at the moment of conception
(patisandhi). Here the conditionality is recognized as reciprocal, with a
view to showing that both come into being simultaneously and that the

. . 539
one cannot come into being independently of the other.
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Nissaya-paccaya

This refers to something that aids something else in the manner of a
base or foundation. Consequently, all the examples given with refer-
ence to sabajita-paccaya are repeated as nissaya-paccayas, too. Again,
since the first five sense-organs are the physical bases of the first five
kinds of consciousness named after them, the former are instanced as
nissaya-paccayas in relation to the latter. Similarly is explained the posi-
tion of hadaya-vatthu (i.e., yam ripam tam ripam of the Pagghina)540

. ) .. 541
in its relation to mano and mano-viiisiana.

Purejata- and Pacchajata-paccaya

Purejata-paccaya (pre-nascent condition) refers to something that, hav-
ing arisen first, becomes a support to something else that arises later;
and pacchijita-paccaya (post-nascent condition) refers to something
that, having arisen later, becomes a support to something else that
has arisen earlier.”*” In the first as well as in the second, that which
becomes the paccaya (condition) and that which becomes the paccayup-
panna (conditioned) are not co-nascent. The first is like the father who
supports his son. The second is like the son who supports his father.

The first five sense-organs (cakkhu, sota, etc.) and the correspond-
ing sense-objects (ripa, sadda, etc.) are recognized as purejata-paccayas
in relation to the first five kinds of consciousness (cakkhu-virisiana,
sota-viniiiana, ctc.).543 Their recognition as such is because of the cir-
cumstance that by the time, say, visual consciousness arises, the organ
of sight and the visible have been existing. The organ of sight and the
visible do not come into existence simultaneously with the visual con-
sciousness, in relation to which they become paccayas. This statement is
true enough from the point of view of the Abhidhamma Pitaka and the
carlier works where the relative duration of matter is rc:cognizcd.544 But
as we have already seen, the early doctrine of impermanence later gave
rise to a formulated theory of moments.”"
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It may be recalled here that according to the theory in question,
each element of existence, mental or material, has three momentary
phases—namely, the nascent (uppada), the static (¢hiti), and the cessant
(bhariga). There is, however, this difference to be noted: the static phase
(thiti) of a material element is longer than that of a mental element.”*
Therefore, if a material element and a mental element come into exis-
tence simultaneously, they will not cease to exist simultaneously. The
former will continue to exist (for some time) even after the cessation
of the latter. Thus, the principle—namely, that matter is of longer du-
ration than mind—is not abandoned even after the development of the
theory of moments.

From this it follows that a material element, which arises earlier, can
become a condition in relation to a mental element, which arises later.
In other words, the former can become a purejata-paccaya in relation
to the latter. We have already noted that the first five sense-organs and
the corresponding sense-objects are purejita-paccayas for the first five
kinds of consciousness. The time-difference involved here is explained
by the commentators as follows: When consciousness arises, say, with
the organ of sight as its basis and the visible (r#pa) as its object, then
both the organ of sight and the visible (ri#pa), are in their static phase
(;hiti).547 That is to say, at this time both the organ of sight and the
visible (r#pa) have passed their nascent phase (uppada). It is because
of this chronological priority that they are described as purejata, and it
is because they become the basis and the object, respectively, of visual
consciousness that they are considered as paccayas.

The other item that is considered as purejata-paccaya is the ha-
daya-vatthu—that is, in relation to mano and mano-viniiina." At
the moment of conception, however, the relation is not of this kind.
For, as we have already indicated,549 at this moment hadaya-vatthu and
mandyatana come into being simultaneously.

In the case of the relation by way of pacchijita, the paccaya is always
mental.

Consciousness (citta) and its concomitants (cetasika) constitute
a pacchdjita-paccaya for (the preservation of ) the body.” This too is
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based on the principle that matter is of longer duration than mind.
Since the static phase (¢hitz) of a material element is longer than that
of a mental element, there is the possibility of the matter of the body
being conditioned by post-nascent (pacchdjita) consciousness and its
concomitants.

It will be seen that purejita- and pacchajata-paccaya do not apply
to those relations where both paccaya (condition) and paccayuppanna
(conditioned) are mental. This is because of the following reason:
Mental elements arise either simultaneously or in immediate conti-
guity. If they arise simultaneously, they must perish simultaneously. If
they arise in immediate contiguity, then the immediately preceding one
hasto perish before theimmediately succeedingone could appear. Hence
a mental element cannot become either a purejita- or a pacchijita-

. . 51
paccaya in relation to another mental element.

Kamma-paccaya

As a paccaya in the system of correlation, kamma is of two kinds: If
what is conditioned thereby arises simultaneously with it, it is known
as sabajita. If what is conditioned thereby is asynchronous, it is known
as ndndkbanika. In both cases the reference is to cetana, volition.

Concerning the first, it is said that cezana, whether wholesome
(kusala) or unwholesome (akusala), forms a paccaya for those mental
states that arise together with it. If these mental states give rise to (ciz-
tasamutthina) rapa, then the latter too is considered as conditioned
by that cefana. The implication is that the mental states and the mat-
ter in question are determined, fashioned, and impelled by the force
of cetani.”

Cetand (volition), it may be noted here, is one of those cetasikas that
arise with every kind of consciousness. Hence it is described as sabba-
citta-sidbarana.’> From this it follows that citta-samutthana-ripa

is always conditioned by cezana. And, if kamma is another name for
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cetand, it may be asked why cittasamutthina-ripa is not described as
“kammasamutthana-ripa.” This calls for a consideration of the Bud-
dhist theory concerning the fruition of kamma.

The Buddhists maintain that the effect of kamma never takes place
concurrently with the kamma.” It is argued that if kamma fructifies
at the very moment of its occurrence, then a person who performs a
kamma that is conducive to birth in heaven will be born a deva at that
very moment.”” This view—namely, that the effect of kamma is not
synchronous with the kamma itself—is maintained in the Abhidhar-
makosa, too. This work goes on to say that the fruition of karma
does not take place even immediately after (anantara) the occurrence
of the karma.>

In view of the fact that kamma and kammic fruition do not take
place simultaneously, the cittasamutthina-ripa that arises together
with, and conditioned by, cefana cannot be understood as the fruition
of that cetani (kamma). In other words, the relation between cetani
and cittasamutthana-ripa is not the same as that between kamma
(cetana) and its fruit (phala). This does not mean that cetand is not
partly responsible for the arising of the matter in question. For other-
wise the former would not have been recognized as a paccaya in relation
to the latter.

Consequently the second variety of kamma-paccaya, which is de-
scribed as nanakhanika, is the kamma-paccaya par excellence. The rela-
tion involved here is that between kamma (cetana) and its phala (fruit,
effect), because the qualification, ninakbanika, signifies a difference in
time in their occurrence. It is in order to account for all those men-
tal and material elements that come into being as the result (phala) of
kamma that this variety of paccaya is established. As for matter, we have
already stated that the first five sense-organs, the two faculties of sex,
the physical basis of mental activity, and all other material elements
that are inseparably associated with them are results of kamma (kam-
mzzszzmu;{t/m’mz).S57 Suffice it to note here that it is in relation to the

above kinds of matter that kamma (nanikhanika) constitutes a paccaya.
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Vipaka-paccaya

In the previous chapter we drew attention to the fact that in the
Abhidhamma Pitaka the use of the term vipdka is restricted to denote
only those results of kamma that are mental.”® It is in keeping with
this tradition that only mental elements are instanced as examples of
vipika-paccaya. This does not mean that matter cannot become the
paccayuppanna (the conditioned) in relation to vipika-paccaya.

Vipika (results of kamma that are mental) is considered to be of
a very delicate and tranquil nature (santabhiva). For, it comes into
being as if it were not impelled by any effort (nirussaha). Hence, in
the capacity of a paccaya, vipaka exerts a tranquilizing influence on its
paccayuppanna-dhamma.””

At the time of conception (okkantikkhane), all the mental elements
are vipaka.

As such, at this time they all form a paccaya by way of vipika for
the matter that comes into being simultaneously with them.>* Again,
the (cittasamutthana) ripa that arises in response to a consciousness,
and its concomitants that are vipika, is also recognized as conditioned
by vipdka-pacmya.%l These are the two occasions when matter comes
under the influence of vipika.

The vipaka-paccaya of Pali Buddhism does not correspond to the vi-
péka-hetu of the schools of Sanskrit Buddhism.

In the case of the former, as we have seen, vipika itself is the paccaya.
As such, vipaka-paccaya does not mean condition in relation to vipika.
It means condition by way of vipika. The kind of relation involved here
applies to things that arise simultaneously.

In contrast, the latter refers to the cause (beru) of vipika: “vipakasya
phalasya hetur vipdka-betub.”%z The cause (betu) of vipika is karma.
Therefore the vipika-hetu of the schools of Sanskrit Buddhism corre-
sponds to the kamma-paccaya (i.c., nanikbanika) of Pali Buddhism.
The kind of relation involved here is between the antecedent karma
and the subsequently arising karma-result (phala).
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Abara-paccaya

In its technical sense, 4hira (food, nutriment) means not only
kabalirikira-abara, which is one of the material elements, but also
phassa (sensory or mental impression), cezana (volition), and citta (con-
sciousness), for they all nourish, sustain, and keep going the empiric
individuality as composed of mental and material factors. Each of them
is therefore cited as ahara-paccaya, condition by way of nutriment. In
their capacity as paccayas, they nourish their related things so as to
enable them to endure long, to develop, to flourish, and to thrive.’®

Of the last three items, phassa and cetana are two of the cetasikas
that arise with every kind of consciousness.”** And the other—that is,
citta—means consciousness itself. As such, whenever cittasamutthina-
ripa arises, it is always conditioned by these three @hara-paccayas. And,
as stated above,565 at the moment of conception all the mental elements
are a condition in relation to all the material elements. Therefore mat-
ter at the time of conception is also similarly conditioned.>®

The last—that is, kabalirikira-dhdra, which stands for the material
“quality” of nutrition—nourishes and sustains the body. Hence the for-

. - . . 567
mer is postulated as ahara-paccaya in relation to the latter.

Indriya-paccaya

Indriya-paccaya, the condition by way of faculty, is like adbipati-
paccaya, the condition by way of dominance, in the sense that it exer-
cises a dominating influence over the things related to i

In all there are twenty-two indriyas. Of them, fourteen are aripino,
mental (one is 72470 and the other thirteen are cetasikas). They become
indriya-paccayas in relation to cittasamu_t_tbzina—rﬂpa.569

The remaining eight indriyas—namely, the first five sense-organs,
the two faculties of sex, and the (material) faculty of life—are rapino,
material. The two faculties of sex, though designated as indriya, are not

y 570
postulated as indriya-paccayas.
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Over what and what things the first six items wield a dominating
influence has already been indicated: The sense-organs are indriya-
paccayas in relation to the five kinds of consciousness named after them,
in the sense that if the former are weak the latter too become weak,
and if the former are strong the latter too become strong.571 The un-
interrupted continuity of the kammasamutthina-ripa depends on the
presence of the material faculty of life.””* It is in this sense that the latter
wields a dominating influence on the former.

As to the non-recognition of the two faculties of sex as indriya-
paccayas, the commentators give the following explanation: At the
initial stages of the embryonic development, although the faculty of
masculinity and the faculty of femininity are present, they do not per-
form their respective functions—that is to say, they do not bring about
the manifestation of sex distinctions. Since they remain dormant and
inactive at this stage, it is to be concluded that they are not indriya-
paccayas. This conclusion is based on the contention that at no time
does an element of existence, whether mental or material, which can
rightly be called an indriya-paccaya, remain inactive or dormant.””

From the point of view of the Abhidhamma Pitaka, the above ex-
planation does not arise. For, as we have seen,”* according to the
Abhidhamma Pitaka, the two faculties of sex mean femininity and mas-

culinity, and not their raison d’¢tre as interpreted in the commentaries.

Jhéana- and Magga-paccayas

The seven jhina factors (e.g., thought-conception, discursive thinking,
etc.) and the twelve path factors (e.g., right view, right intention, etc.)
influence those mental states that arise in association with them. And,
if such mental states give rise to (citzasamutthana) ripa, the latter too is
considered as influenced accordingly.575
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Hetu-paccaya

We have already indicated how hetu-pratyaya is explained in the
Abhidharmakosa: every dharma is a hetu-pratyaya in relation to all
other dharmas. The implication is that no dharma constitutes an
obstacle (avighnabhaivivastha) to the origination of those other dhar-
mas that are destined to be originated. Hence hetu-pratyaya is not a
karaka—that is, it is not something that helps something else posi-
tively. Its function is negative, that is, non-obstruction,””®

According to the Theravadins, on the other hand, betu-paccaya signi-
fies those factors that determine the ethical quality of volitional acts. The
factors in question are Jobba (covetousness), dosa (hatred), moha (delu-
sion), and their opposites. It is on the basis of these factors that a partic-
ular thought is judged as wholesome (kusa/a) or unwholesome (akusala).””’

They form paccayas by way of hetu, “moral root,” in relation to those
mental states that arise together with them. And if such mental states
give rise to (cittasamutthina) ripa, the latter too is considered as con-
ditioned thereby.578

This does not mean that material elements too become morally qual-
ifiable as wholesome (kusala) or unwholesome (akusala). For it is a
well-established thesis that no ethical quality can be predicated of mat-
ter.”” In this connection it should be noted that the function of lobba,
dosa, etc., is not limited to determining the ethical quality of mental
states. Those mental states that are conditioned by them are said to be
firm and well-fixed like firmly rooted trees.”™ Consequently the (cit-
tasamutthina) ripa that arises in response to such mental states does
also become firm and well-fixed. It is in this sense that lobha, dosa, etc.,

are instanced as hetu-paccayas in relation to cittasamutthina-ripa.

Atthi- and Avigata-paccayas

As two paccayas, atthi (presence) and avigata (non-abeyance) are

completely identical. They need not deter us here, for they are two
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names given to a combination of four paccayas—namely, sabajata (co-

nascence), azifiamanna (reciprocity), nissaya (basis), and purejita
581 . T .

(pre-nascence).” We have already examined their implications with

58
reference to matter.

Upanissaya-paccaya

The Patthana does not include any of the material elements in the
relation based on the upanissaya-paccaya, the condition by way of
inducement. In the commentaries, however, the sense-objects are cited
as constituting drammana-upanissaya-paccayas, object-inducement-
conditions, in relation to consciousness and its concomitants. What is
called @Grammana-upanissaya need not be examined here, for it corre-
sponds to zirammazzddthati.583

So far we have been considering those relations with reference to
which matter becomes either a paccaya or a paccayuppanna-dhamma.
There are certain varieties of relation into which matter does not enter.
They are based on the following paccayas: asevana, sampayutta, anan-
tara, samanantara, natthi, and vigata. We may consider, as briefly as
possible, why such relations are not obtainable in the domain of matter.

The function of dsevana-paccaya, the condition by way of habitual
recurrence, is that of causing its paccayuppanna-dhammas to accept its
inspiration for them to gain greater and greater proficiency. It is just as
in learning by heart through constant repetition the later recitation be-
comes gradually easier and casier.”** Now, this so-called energy or pro-
ficiency that each succeeding event comes to acquire is interpreted and
evaluated entirely in ethical terms. > But, as stated earlic:r,586 no ethical
quality can be predicated of material phenomena—hence its exclusion
from this kind of relation.

Consciousness (cittz) and its concomitants (cetasika) are said to be
related by way of sampayutta, association, when they have the follow-
ing four characteristics: the same sense-organ as their basis (ekavatthu),

the same object (ekdrammana), simultaneous origination (ckuppaida),
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and simultaneous cessation (ckanirodha).”’’ Material elements cannot
be so related because of the simple reason that they cannot share the
above-mentioned four characteristics in toto. For although the last two
characteristics apply to them—for example, the four mahibhitas that
come into being simultaneously and cease to exist simultaneously—
the first two do not. Nor can mind (7ima) and matter (ripa) be so
related. For a mental element and a material element can have in com-
mon only one of the above four characteristics—that is, either simulta-
neous origination (ekuppida) or simultaneous cessation (ekanirodha):
If they arise simultaneously—for example, at the moment of concep-
tion—then they do not cease to exist simultaneously. If they cease to
exist simultaneously, then they could not have arisen simultaneously.
This is based on the theory that the duration of a material element is
longer than that of a mental clement.”*

It is for these reasons that the relation between mind and matter is
described as one of vippayutta, dissociation, and not sampayutta. All
mental elements are vippayutta in relation to all material elements,
and vice versa.”” However, only the physical bases of consciousness—
namely, the first five sense-organs and the heart-basis (badaya-
vatthu)—are considered as vz])payutta—paccayas.”o It is said that when
consciousness springs up, it springs up as if it were “issuing forth”
(nikkbanta viya) from within its physical basis. Thus there is some
kind of close association between the consciousness and the physical
basis—an association not observable between the consciousness and
the sense-object. Hence the physical basis alone is said to constitute a
vippayutta-paccaya in relation to the consciousness.” This conclusion
seems to be based on the idea that when something is related to some-
thing else by way of vippayutta-paccaya, there should exist a close con-
nection between them—an idea that reminds us of the definition given
to citta-viprayukta-samskdras in the schools of Sanskrit Buddhism.””

Anantara (contiguity) and samanantara (immediate contiguity) are
but two names given to the same kind of paccaya. All classes of con-
sciousness (citta) and their concomitants (cetasika), which have just

ccased to exist, are anantara-or mmanantam—pacmyas in relation to all
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classes of consciousness and their concomitants, which arise in the im-
mediately succeeding moment.”” The schools of Sanskrit Buddhism,
too, understand samanantara-pratyaya in a similar way, and like the
Theravada they, too, apply it only to mental elements.”*

What concerns us here is why samanantara-paccaya is excluded from
the domain of matter. It is stated that only those phenomena that are
capable of giving rise to other phenomena, immediately after their ces-
sation, are reckoned as samanantara-paccayas, conditions by way of
immediate contiguity.595 Since samanantara-paccaya is applied only to
mental elements, it is implied that the succession of elements in a regu-
lar order is not always true of material elements.

As two paccayas, there is no difference between narthi (absence)
and vigata (abcyance).S% The definitions and the examples given in re-
spect of them show that they are identical with samanantara-paccaya.
The Patthana says: “Samanantara-vigati cittacetasiki dbhamma paccup-
panninam cittacetasikinam vigata-paccayena paccayo.” (Those con-
sciousnesses and their concomitants that have just ceased to exist are a
condition by way of disappearance to those consciousnesses and their
concomitants that have just arisen.) This is the same as samanantara-
paccaya stated differently. The immediately preceding dhamma is a con-
dition for the immediately succeeding dhamma, in the sense that the
disappearance of the former affords an opportunity for the origination
of the latter. Since these two paccayas represent only a restatement of
the samanantara-paccaya, what has been observed as to the exclusion of
matter from the relation by way of samanantara applies equally to these

two cases, too.
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ONE OF THE Theravada theories, without, apparently, any antecedent
history in the Pali canon itself, is the theory of rapakalipas. A post-
canonical development in all its essentials, it makes its first appearance
in the Visuddhimagga and in the Abhidhammic commentaries. In
its fully developed form, however, it occurs in the manuals and com-
mentaries of the twelfth century and later, notably the Abhidham-
matthasangaha of Acariya Anuruddha, its Simhala sanné by Acariya
Sariputta, its Pili fik4 by Acariya Sumangala, and such Abhidhammic
compendiums as the Namariipasamasa and the Saccasamkhepa.

An examination of the fundamental principles of the theory of ripa-
kaldpas would show that it is the Theravada counterpart of the atomic
theory of the schools of Sanskrit Buddhism. Much has been done by
modern scholarship to critically examine the atomism of the Vaibhasi-
kas and the Sautrintikas.”" Very little, however, is known about the
close analogy that the theory of ripakalipas presents to the atomic the-
ory of Sanskrit Buddhism.

There are valid reasons to believe that in developing the theory in
question the Theravadins were much influenced by the Sanskrit Bud-
dhist scholasticism. Louis de la Vallée Poussin and McGovern have
drawn attention to the fact that atomism as a subject is discussed in
the Mahévibhésé.599 The allusion therein to the opinions of Vasumitra,
Bhadanta, and Buddhadeva on the question whether the atoms come
into contact or not" shows clearly that in its time the atomic theory

had become a well-established tenet of Sanskrit Buddhism. ™"



https://thitsarparami.org/

1SO : THE BUDDHIST ANALYSIS OF MATTER

It is true that the (earlier) Pali commentaries, where we meet with the
theory of ripakalipas in an undeveloped form, are based on the Sthala
Atthakathas that are not extant now. It is also true that, in view of this
circumstance, it is not easy to ascertain how much of the Abhidhamma
was developed in the latter before the compilation of the former. How-
ever, since the Theravada commentarial exegesis developed in com-
parative isolation in Sri Lanka, it is very unlikely that it influenced
the Buddhist schools that flourished in the mainland. Therefore, and
in view of the close parallelism that exists between the Theravadins’
theory of riapakalapas and the atomic theory of the schools of San-
skrit Buddhism, it seems very probable that the former was formulated
on the basis of the latter. In the manuals and the commentaries of the
twelfth century and later, where the theory under consideration is pre-
sented in its fully developed form, the signs of external influence are
more marked and therefore more unmistakable.

This is not to suggest that the theory of rapakalipas is a complete
replica of the atomic theory of Sanskrit Buddhism. As we shall soon
see, there are certainly some differences. But most of them are unavoid-
able, stemming as they do from the fundamental differences as to the
way the Theravadins and the non-Theravadins have conceived the var-
ious elements of matter. For instance, since the Theravadins have pos-
tulated comparatively a large number of material elements, it is but
natural that this numerical discrepancy should reflect itself in the the-
ory of ripakalapas as well. It is also worth noting here that between
the Vaibhasikas and the Sautrantikas there had been some major differ-
ences of opinion concerning certain aspects of the theory, which have
their parallels in the theory of rapakalipas as well.

The Vaibhasikas have postulated two kinds of paramdinu (atom)—
namely, the dravya-paramanu (the unitary atom) and the samghata-
paramanu (the aggregate-atom, i.e., the molecule).

The former is the smallest unit of matter: it is the most subtle
(sarva-siksma);"" it is partless (niravayavat) and therefore no spatial
dimensions (dig-bhaga-bhedatva) can be predicated of i, Acirya
Samghabhadra, one of the celebrities of the neo-Vaibhasika school, de-
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fines it as follows: Among the material things (7#pas) susceptible to re-
sistance (sapratigha), the most subtle that is not susceptible to being
divided again is the atom. That is to say, the atom is not divisible by an-
other material thing or by mind—just as the moment that is the small-
est unit of time is not divisible into half-moments.**

A dravya-paramainu never arises or exists in isolation. It always arises
and exists in combination with other dravya-paramanus. A collection
of them, forming a unity and having a simultaneous origination and
a simultaneous cessation, is called samghaita-paramainu, “aggregate-
atom”—that is, molecule.”” The smallest samghata-paramanu is an
octad consisting of the four primary elements and four of the second-

. ) 606
ary elements—namely, 7ipa, gandha, rasa, and bhautika-sprastavya.
That the four primary elements always arise simultaneously and that
the secondary elements cannot arise independently of the primary
are the two fundamental principles involved in the conception of the
samghata-paramanu.

This is a brief statement of the two kinds of paramdinu postulated by
the Vaibhasikas. We have given it in brief outline with a view to finding
out whether the two varieties are represented in the atomic theory of
the Theravadins, too.

At the outset it should be noted that, as far as the medieval manu-
als and the commentaries, wherein the theory of riapakalipas appears
in its developed form, are concerned, there is no evidence to suggest
that the Theravadins have incorporated the Vaibhasika conception of
the dravya-paraminu. However, two intriguing passages in the Visud-
dhimagga seem to contain an allusion to such a conception.

In the first passage it is stated that the bodily constituents such
as head hair, bodily hair, and so on should be understood by way of
kalapas, groups: what in common parlance is called head hair is only
a collection of eight material elements—namely, the four primary el-
ements and four of the secondary elements: ripa, rasa, gandha, and
ahara. Therefore, the passage goes on to say, from the point of view of
the ultimate analysis, head hair is an “attha-dhamma-kalipa-marta”—
that is, merely a collection of eight elements.””
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The second passage enjoins another way of looking at the matter
that enters into the composition of the body—that is, by way of cunza,
particles. “In this body the pathavi-dhatu taken as reduced to fine dust
and pounded to the size of paramainu might amount to an average
dona-measure full, and that is held together by the 4po-dhatu measur-
ing half as much”*

In the medieval works of the Theravadins the term kaldpa is used
in a technical sense, that is, as referring to the smallest unit of matter,
which is a collection of material elements.””” In this technical sense,
kalapa corresponds to the samghata-paraminu of the Vaibhasikas.
If one were to understand the kalipa of the first passage (see attha-
dbamma-kalipa) in this technical sense, then one could suggest that
attha-dhamma-kalipa corresponds to the samghita-paramanu and
that cunna or paramanu of the second passage corresponds to the
dravya-paramanu. However, a close examination of the implications of
the two passages along with a consideration of the contexts in which
they occur would lead to a different interpretation.

That in the Visuddhimagga passage the term kalipa is not used in
the same sense as it came to be used in the medieval works is easily seen.
What the Visuddhimagga says is that the head hair, for instance, is an
attha-dhamma-kalipa, a collection or group of eight elements. If it had
used the term kalipa in the technical sense, then it should say that the
head hair is a collection of kalipas (each consisting of eight elements).
The term should be put in the plural and not in the singular. For, in its
technical sense, k4lipa means the smallest unit of matter, and as such,
the head hair should consist of a large number of kaldpas. It is clear
therefore that when the Visuddhimagga says that the head hair is an
attha-dhamma-kalapa, it is referring to the eight kinds of material ele-
ments that enter into its composition.

As yet, there is no implication here that, in the “ultimate” analysis,
material things consist of atoms. Nor is there any contradiction be-
tween the two usages of the term, for a given material thing can be de-
scribed in either sense of the term. From the Buddhist point of view,

one can say that the hair on one’s head is a kaldpa of eight material ele-
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ments, because it consists of the four primary elements and four of the
secondary elements—namely, ripa, gandha, rasa, and ahara’" One
can also say that the hair on one’s head consists of an enormous num-
ber of kalipas, each consisting of the above-mentioned eight material
elements.”"” It is in the former sense that Acariya Buddhaghosa, the au-
thor of the Visuddhimagga, uses the term kalipa. On the other hand,
Acariya Anuruddha, the author of the Abhidhammatthasangaha, uses
the term kalipa to mean the smallest unit of matter. For the former, it
means a group (the general sense); for the latter, the smallest group (the
technical sense).

On the other hand, it can be shown that what the medieval works
call kalipa (i.e., in the technical sense) corresponds to what the Visud-
dhimagga in the second passage calls cunna or paramanu.

We have already shown that in the Buddhist works the names of the
four primary elements are used in two distinct senses: one in the sense
of lakkhana (characteristic) and the other in the sense of ussada (inten-
sity). In the first sense, pathavi is kakkhalatta (solidity). In the second,
what is kakkhala (solid) is pathavi, for whatever material thing wherein
the characteristic of kakkhalatta is most intense (ussada, samatthiya) is
also called pathavi, although in fact it consists of all the four primary
elements and their concomitants.”"

When the Visuddhimagga refers to the atomization of pathavi-
dhatu, it uses pathavi-dhaitu in this second sense. In fact, at the begin-
ning of the passage concerned, it is said that head hair, bodily hair, etc.,
are pathavi, and that blood, mucus, etc., are 4po. It is also said that they
are called so on account of the respective prominence of each primary
element—ussada-vasena pana pathavi-dhatu apo-dhatiti sarigaham
gato.614 Thus in the statement—namely, that the pathavi-dhatu of the
human body is reducible to paramanu (atoms)—the term pathavi-
dbatu refers to the head hair, bodily hair, etc.

Next, it may be noted that according to the theory of avinibhoga-
rﬁpa,ms the four primary elements and four of the secondary ele-
ments—namely, rdpa, rasa, gandha, and dhira—are necessarily
coexistent (niyata-sahajata) and positionally inseparable (padesato
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avinibboga).616 From this it follows that those parts of the human
body that, on account of the intensity of the pathavi-dhaitu, are con-
ventionally called pathavi-dhatu, consist of the above-mentioned eight
material elements. And, since these eight elements are positionally in-
separable (padesato avinibhoga), even when the head hair, bodily hair,
etc. are reduced to paramanus, each of the paraminu should in turn
consist of the same number of elements. Thus what the Visuddhimagga
calls cunna or paramanu turns out to be an aggregate of eight material
elements. It is the same as kalipa in its technical sense and does corre-
spond to the samghaita-paramainu of the Vaibhasikas.

Our interpretation of cunna or paramanu in this way is also con-
firmed by the statement that the pathavi-dhatu, when reduced to the
size of paramanus, might amount to an average dora-measure and that
the @po-dhatu to half as much. In a given instance of matter there is no
quantitative difference between the primary elements that enter into
its composition; the only difference is one of intensity (ussada). If the
Visuddhimagga had used pathavi and dpo in the philosophical sense (in
the sense of lakkhana only), then it would not say that, when reduced
to the size of paramainus, the former might amount to a dona-measure
and the latter to half as much.

From the foregoing observations it should appear that, in the two
passages of the Visuddhimagga, there is no allusion to the dravya-
paramdnu. Even in the subsequent Abhidhammic compendiums and
the commentaries, the situation remains unchanged. For the Therava-
dins, the ultimate unit of matter is an aggregate—a collection of ma-
terial elements forming a unity and having a simultaneous origination
(ekuppida) and a simultaneous cessation (ekanirodba).617

In the Visuddhimagga, where the theory in question is introduced
for the first time, this ultimate unit is called paramanu or cunna. In the
subsequent works, kalipa became the standard term. While the first
two terms are indicative of the fact that what is indicated thereby is the
smallest unit of matter, the other brings into relief that, although it is
the smallest, yet in the ultimate analysis, it is but a plurality of different

material elements. The preference shown by the authors of the medie-
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val works for the use of kalipa instead of paramanu and cunna, the two
earlier terms, is itself indicative of their desire to emphasize this fact.
The use of the term pinda in the Abhidhammatthasangaha and its para-
phrase as ripa-samudaya in the Sinhalese sanné of Acariya Sariputta are
also suggestive of the same fact."®

The fundamental principle underlying this theory is not far to seek.
What are called secondary elements (upada-ripas) are always depen-
dent on the primary elements (mahibbiitas), for they cannot arise
independently of the latter. Nor can a single primary element arise in-
dependently of the other three and at least four of the secondary ele-
ments.”"” Thus there is no material element, whether it is primary or
secondary that can have an independent existence. Hence material el-
ements always arise by way of groups (piﬂda—msma).&() Consequently,
when a given instance of matter, say, a piece of stone, is reduced to
smaller pieces—whatever be the number of pieces or whatever be the
size of each piece—the fact remains that each of them is a group or plu-
rality of material elements. The smallest unit of matter, whether we call
it cunna, paramanu, pinda, kalapa, or ripa-samudiya, is no exception
to this universal law.

The nearest Theravada term to the dravya-paramainu of the Vaibhasi-
kas is kalaparga, literally, “the limb of the group”—that is, a constitu-
ent of a ka/dpa.621 The very term azga (kalipa + ariga) suggests that it
has no independent existence and implies a whole. But is not the part
smaller than the whole? Therefore is it not more logical to postulate the
kalipanga as the smallest (sabba-pariyantima) unit of matter?

The Vaibhasikas would answer this question in the affirmative. For, in
their view, the constituent—that is, the so-called dravya-paramanu—
though it cannot exist independently (it always arises in combination
with seven others), is the most subtle (sarva-sdk_sma).&z They seem
to have argued that, since the samghita-paramanu is an aggregate of
dravya-paramanus, it admits divisibility. To describe as sarva-siksma
what admits divisibility is a contradiction in terms.

The Theravadins, on the other hand, seem to have followed a dif-

ferent line of argument. It is true that, since the kalipa is an aggregate,
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each of the constituents (kalipariga) that make up this aggregation is
smaller (subtler) than the aggregate itself. But this is only logically so.
In reality, the kalaparga does not exist by itself; it is in inseparable as-
sociation with other kalipargas. With this view, the Vaibhasikas too
agree. The Atthasalini observes that although it is possible, for the sake
of defining the characteristics (lakkhanato), to speak of rapa, rasa, etc.
as separate elements, yet positionally (padesato) they are not separable,
one from another. Répa, rasa, etc.—so runs the argument—cannot be
dissected and separated like particles of sand.”” The color (rapa) of the
mango, for instance, cannot be separated from its hardness (pathavi) or
from its taste (ras2). This situation is true of the kalipargas of a kalipa,
too. Hence there is no necessity, other than merely logical, to postulate
the kaliparga as the sabba-pariyantima, for in actual fact it is not po-
sitionally (padesato) separable from the other kalipargas of the same
kalapa.

This, it appears to us, is the line of argument that led the Therava-
dins to observe silence on the question of the dravya-paraminu and to
define the rapakalipa as the sabba-pariyantima. In taking up this posi-
tion, they seem to have been influenced by the Sautrantikas.

For, it may be noted here, the Vaibhasika conception of the dravya-
paramdanu came in for severe criticism on the part of the Sautrantikas.
As a matter of fact, it was the most significant issue that divided the
two schools over the atomic theory.

What made the Sautrantikas join issue with the Vaibhasika concep-
tion of the dravya-paraminu was that it was sought to be defined as
devoid of parts (niravayavat) and exempt from resistance or impene-
trability (pratighita), which is the fundamental characteristic of mat-
ter.”” The Vaibhasikas did not want to define the dravya-paraminu as
possessing parts, because this implied the divisibility of the atom. Its
exemption from pratighata, according to Acirya Yasomitra, is a corol-
lary arising from the first thesis: when there are no parts there cannot
be pmtz’gbzita.ézs To the objection that if the dravya-paramanu is of this
nature, it escapes the definition of matter, the Vaibhasikas reply: “Cer-

tainly, the atom is exempt from resistance (r#pana); but an atom never
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exists in complete isolation. In a state of agglomeration (samghatastha,
samcita) it is susceptible to deterioration and resistance.” 2

But this way of defining the atom led to further complications. The
Abhidharmakosa and the Vyakhya rightly point out that, if the dravya-
paramanu is devoid of parts and exempt from pratighdita, then even the
aggregate will be devoid of parts and exempt from pratighita, because
the aggregate is ultimately constituted of the atoms. What is lacking in
the latter cannot be predicated of the former.””’

In this connection one cannot also forget the severe diatribes
launched by the Buddhist Idealists (Vijfianavadins) against the defini-
tion of the atom as devoid of spatial division. In order to have a basis for
their polemics they provisionally agreed with the objection of the Sau-
trantikas that the aggregates are ultimately constituted of, and there-
fore not different from, the atoms, the difference between one atom
and an aggregate being only one of quantity.

It was the failure, on the part of the Vaibhasikas of Ka$mir, to take
notice of this fact that gave rise to the fallacy of their assumption that,
although the atoms do not touch, the same situation is not true of
the aggregatc:s.628 Once this oneness (¢katva) is overlooked, it leads to
many mutually incompatible conclusions and fails to give a rational ex-
planation to many a phenomenon of day-to-day experience: It is a mat-
ter of common experience, for instance, that when the sun rises a given
aggregate is found to be illuminated at its eastern direction and dark at
its western direction, or when one sees or touches, say, a wall, one does
not see or touch its opposite side—two situations that unmistakably
point to the conclusion that the aggregates have spatial divisions. This
characteristic cannot be predicated of them if the atoms that constitute
them do not severally possess i,

It is supposed (by the neo-Sarvastivadins) that the combination
of atoms takes place in such a way that six different atoms occupy six
points of space—east, west, north, south, above, and below—of an-
other atom. This law of atomic aggregation carries with it the impli-
cation that the atom has at least six sides. On the other hand, if it be

contended that the locus occupied by one atom is common to all the
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six, then the atom being devoid of parts and exempt from resistance
(pratighata), all the six would coalesce into one; the difference between
the magnitude of one atom and that of six would vanish.”

These objections and counterobjections between the Buddhist
schools show that when it came to the question of defining the atom, the
atomists were caught in the horns of a big dilemma. On the one hand,
to admit the spatial dimensions (digbhiga-bhedatva) of the atom is to
admit its divisibility—a contradiction in terms if the atom is defined as
the smallest unit of matter and not amenable to further division. On the
other hand, to deny the spatial dimensions of the atom is to deny the
spatial dimensions of the aggregate—a situation contradicted by com-
mon experience. The Vaibhasikas followed the first line of argument and
the Sautrantikas the second, each party tenaciously clinging to its own
view without attempting a solution to the resulting paradox.

This gave a good opportunity for the Buddhist Idealists to refute
both alternatives and to establish their theory that matter is “logically
inadmissible”: If, as the Sautrantikas say, the atoms “are extended, they
are divisible, and as a consequence they are not real. If, as the Vaibhasi-
kas say, the atoms are not extended, they cannot constitute material
things with mass. If anything, the atom should be “extended,” but what
is “extended” is divisible, and what is divisible cannot be a real entity
(dravyasat). The inescapable conclusion, they contended, is that matter
is “logically inadmissible”®" Thus the paradox was solved, but the solu-
tion offered was not in favor of either of the contending parties. The
intervention of the umpire, in this case, is not to judge who is right but
to show that both are equally wrong. However, there was no possibility
for the Theravadins to accept the conclusion of the Vijianavadins, be-
cause, being realists, they were not prepared to subscribe to the idealis-
tic metaphysic underlying that conclusion.

That spatial dimensions can be predicated of the kaldpa is clearly
suggested by an isolated reference in the Visuddhimargasannaya that
says that dkdsa, the intervening space between two kalipas, “has the
function of delimiting the kaldpa as: this is the lower side (yata) of the
2632

kalipa and that is the upper side (#da) of the kalipa.
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This is further confirmed by a theory advanced as to the size of the
kalipa in relation to a (cubic) inch (4sgula). It occurs in the Vibhanga
Agghakathzl.G33 The term used is paramanu. We propose to interpret
the paramanu of the Theravadins as identical with the rapakalipa, on
the strength of the observations made in the course of this chapter. The
table runs as follows:

36 paramanus = 1a4anu

36 anus = 1 tajjari

36 tajjaris = 1 7atharenu

36 ratharenus =1 likha

7 likhas =10kd

7 ikds = 1 dbaiitiamaisa

7 dbanniamasas = 1 argula, “finger-breadth,” i.c., (cubic) inch.

Thus the size of the paramanu in relation to the cubic inch will be:
1/(36x36x36x36x7x7x7)=1/576,108,288

That this table, which gives the size of the paramdinu in relation
to the cubic inch, is one that is arbitrarily assumed goes without say-
ing. For, there were no physical data for a mathematical calculation
of infinitesimal units. A somewhat similar table, perhaps the original
source of the above, is given by Varihamihira.”** Yamakami S()gc:n635
and Takakusu®® have referred to similar tables adopted by the schools
of Sanskrit Buddhism. At best, they all may be described as attempts
to emphasize how infinitesimally small the paramanu, the ultimate
unit of matter, is.

For the paramanu is so small that in the Vibharnga Atthakatha it is
(figuratively) described as a particle of space (zi/ezisa-koﬁbdsa).637 The
Visuddhimagga Tika observes that it comes only within the province of
the divine eye (dibba—cakkbu).638 This is similar to the view expressed in
some Jaina works—namely, that the paramanu can be known only by
those who have realized kaiwzlya-j}ia'mz.é39

Another problem that was hotly debated by the schools of Sanskrit
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Buddhism that adopted atomism was whether the atoms came into
contact with one another.

Since the Vaibhasikas believed that the dravya-paramanu was de-
void of parts, any conclusion in respect of this problem should in no
way contradict this belief. In fact, the Vaibhasikas of Kasmir take the
niravayavatva, partlessness, of the atom as the very premise of the ex-
pected conclusion. They grant the possibility of two alternatives, both
of which, they say, are inadmissible: (1) if the atoms touch in their total-
ity, then the different atoms will occupy but one locus; (2) if the atoms
touch partially, this is to admit that they have parts.640 Another argu-
ment, the one attributed to Acirya Vasumitra, is based on the theory of
momentary being (ksanikata): “if the atoms do touch, that means they
exist for two moments.”*"' That is to say, an atom should arise first (first
moment) in order to touch (second moment)—a view that, if accepted,
would go against the doctrine that an element of existence endures but
for one moment (ksana). On the strength of these arguments the Vai-
bhasikas conclude that atoms do not come into contact with one an-
other and that between two atoms there is always an intervening space
(antara). In this intervening space there is no 4loka (light), and it is so
small that another atom cannot occupy it. “ The presence of aloka has
to be ruled out because, 4/oka being included in the category of matter,
to affirm its existence is to deny the vacuity between the two atoms. To
the possible objection that if there is “antara” between atoms how is it
that the aggregates that are ultimately composed of these atoms do not
fall into pieces when struck, the reply is that vayu-dhaitu, the air-ele-
ment, keeps them togcther.643

It is to be expected that the Sautrantikas should challenge this
conclusion, for it is mainly based on the premise that the atom is
niravayavat—a dogma to which they did not want to subscribe. Hence
it is that the author of the Abhidharmakos$a, whose sympathies are
more with the Sautrantikas, and his commentator launch severe dia-
tribes against this theory. In their opinion the interpretation given by
Bhadanta—namely, that contact is another expression for nirantaratva,

is the best. They propose to interpret zirantaratva in this context as in-
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dicating absence of interval.*** For otherwise, the argument runs, what
would prevent the atoms from moving within the interval?*” In put-
ting forth this objection, they seem to have overlooked the fact that
in the case of momentary elements, as reminded by Acirya Vasumitra,
there is no motion: wherever an element arises, there itself it perishes.
On the other hand, Acirya Samghabhadra, a celebrity of the Vai-
bhasika School, interprets nirantaratva of Bhadanta as lending support
to the theory that there is antara, interval between atoms.” The main
objection directed against the Vaibhasika theory is that it is absurd to
deny contact between the atoms while recognizing contact between
the aggregates.647

Since the theory of ripakalpas, as suggested earlier, is modeled on
the atomic theories of the schools of Sanskrit Buddhism, it may be in-
teresting to consider what position the Theravadins took up in respect
of this problem. According to the Theravadins, since the kalipargas
that constitute a kalipa are positionally inseparable, the possibility of
their being separated by an interval does not arise. Hence the problem
boils down to this: Can two kalipas come into (physical) contact?

The question is not raised, let alone being answered, in the ear-
lier commentaries where we meet with the theory in its rudimentary
form. The authors of the later works took up the matter and provided
the answer: rapakalipas do not come into contact; between them there
is space.

Every rapakalipa is delimited (paricchindate) by the environing
dkasa, space.648 This dkdsa is so small that the fact of delimitation is
described as “as if delimiting” (paricchindanti vzya).649 However, the
kalapas are not touching one another, for each kalipa is qualified as
“not touched” (asamphuttha) by the other kalipas separated from i,
The implication is that the vacuity is a fact, although it is infinitesimally
small. Hence the dkdsa is said to manifest itself as “untouchedness”
(asamphuttha-paccupatthina) o1

In maintaining this view the Theravadins were anxious to stress the
separateness of each kalipa. Acariya Sariputta and Acariya Suman-
gala take special care to emphasize the fact that each kalipa is in itself
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an entity, physically separated from the others. This separation is not
possible if there is contact. And it is the 4kdsa, the so-called paric-
chedikdsa, that is responsible for their being prevented from mixing
(ammkam-bbdva).652

The admission, on the part of the Theravadins, of dkdsa between
kalapas shows that they agree with the Vaibhasika position. However,
the reasons given are quite different. This is inevitable, because the
Vaibhasika theory of non-contact between the dravya-paramanus is
mainly based on the denial of their spatial dimensions (and the denial
of motion), whereas for the Theravadins the question as to the possibil-
ity or otherwise of physical contact is a question relating to the kaldpas,
the spatial dimensions of which are not denied.

Hence it is that the Simhala san#é to the Visuddhimagga attempts
to show how the non-contact of the kaldpas is only a logical corollary
arising from the fact that the kaldparigas of a kaldpa are positionally in-
separable (padesato avinibhoga). It is argued that if the kalipas are not
separated by dkdsa, then this leads to the acceptance of one of two alter-
natives, both of which are not compatible with the above-mentioned
principle.

The first alternative is to deny that there is dkdsa between two
kalzipas.653 The kalapangas of a kaldpa, be it repeated here, are posi-
tionally inseparable. Now, if there is no actual separation between two
kalapas, then the characteristic of positional inseparability, which ap-
plies only to the kalapangas of a kalipa, has to be extended to the two
kalapas as well.®* That is to say, the separateness of each of the kalapas
vanishes and both combine to form a bigger kalipa. If the principle
could be extended to two kalapas, then it could also be extended to
three or more, and so the process could be indefinitely extended. If a
given piece of stone is composed, let us say hypothetically, of one mil-
lion kalapas, then those million kalipas would become one big kalipa,
precisely as big as the piece of stone. This would undermine the very
foundation of the theory of kalapas.

In the first place, it goes against the established thesis that the

kalapangas of a kalipa are not separable, one from another. For if the
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stone in question is a (big) kalapa, then it should be of such a nature
that no part of it can be separated. The moment one breaks the stone
we are speaking of into pieces, then the theory—namely, that the con-
stituents of a kalipa are not separable, one from another—looses its
tc:nability.655

In the second place, it would also go against the view of a plurali-
tyof kalapas. For according to this alternative under consideration, the
Mount Himalaya would be one big kalipa. But the Mount Himalaya
is not completely separated from the rest of the physical world. If the
physical world is characterized by unbroken continuity, in the sense
that no part of it is completely separated from the rest, then one will be
forced to the conclusion that the whole physical world is one mighty
kaldpa.

In this connection it is interesting to note that one of the arguments
advanced by the Vaibhasikas of Kasmir to deny physical contact of
the atoms is that if two of them touch in their totality, then the atom
being non-resisting (apratigha) and partless (niravayavat), all the atoms
would coalesce into one—the whole universe would coalesce into one
atom, so small that no spatial dimensions can be predicated of it.” The
objection of the Theravadins, when its implications are fully developed,
is that if kaldpas are not separated by dkdsa, then the whole physical
world would become one enormous kalipa. The Vaibhasika objection
is that the world will be reduced to a partless atom; the Theravada ob-
jection is that the atom will be inflated to the size of the world—two
situations literally with a world of difference.

The other alternative is to athrm that the kalaparngas, not the kalapas,
are separated by dkdsa. This too would lead to many difficulties some-
what similar to the ones that stem from denying the separateness of the
kalapas. If it were assumed that in a given kalapa the kalapargas are sep-
arated by dkdsa, then the separateness and independence of the kalipas
would fade away, establishing the separateness and independence of the
kaldpaﬂgas.657 The ultimate unit of matter, then, would be the constit-
uent (kaliparga) and not the aggregate (kalipa). For the reasons we
have given above,”® the Theravadins were not prepared to accept such



https://thitsarparami.org/

164 : THE BUDDHIST ANALYSIS OF MATTER

a conclusion. Although it is logically true that the kalapariga should
be smaller (subtler) than the kalipa, yet in a given kalipa the kalipan-
gas are not separable, one from another. They arise, exist, and perish as
one unit. There is therefore no point in postulating the kaliparga as
the ultimate unit of matter. The refutation of the second alternative,
although it is not explicitly stated, does amount to a criticism of the
Vaibhasika standpoint.

Inall, there are seventeen kinds of £2/dpa. The smallest isan octad con-
sisting of the four primary elements and four of the secondary—namely,
ripa (color), rasa (taste), gandha (odor), and dhara (nutriment). This
collection of eight material elements, called suddba;;haka,659 the bare
octad, corresponds to the smallest samghata-paramanu of the Vaibhasi-
kas, but for two differences.

First, in place of 4hdra the Vaibhasika list contains sprastavya (the
tangiblc).660 The difference is unavoidable. According to the Therava-
dins, photthabba (the tangible) includes only the primary elements
with the exception of one—that is, dpodbdtu.éél Hence from the point
of view of the Theravadins, it is not necessary to repeat photthabba be-
cause it is already represented by the enumeration of the primary el-
ements. According to the Vaibhasikas, sprastavya includes the four
primary elements, that is, bhsta-sprastavya (the primary tangible) and
eleven secondary elements, that is, bhautika-sprastavya (the secondary
tangible).662 It is in order to represent the latter, the so-called bhauti-
ka-sprastavya, that sprastavya is repeated, although one aspect of it is
represented by the primary elements. A similar situation is responsible
for the inclusion of @hdra in the Theravada list. While the Theravadins
have postulated dhdra as a separate element of matter, the Vaibhasi-
kas have conceived it as a combination of rasa, gandha, and sprastavya,
which three items occur in their list.*

The two lists are thus representative of the same items except for the
fact that bhautika-sprastavya is not represented in the list of the Ther-
avadins. This is unavoidable because the latter do not admit that any of
the secondary elements of matter come under the object of touch.

The other difference is more significant. It is a Vaibhasika principle,
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with which the Sautrantikas do not seem to have had any sympathy, that
cach secondary element is dependent on a separate tetrad of the pri-
mary elements. Those primary elements that serve as a support (dsraya)
for a given secondary element, say, color, do not at the same time serve
as a support for another, say, smell.* Hence, as the Abhidharmakosa
rightly points out, the smallest samghita-paramanu should consist of
not eight, but twenty elements, for, since each secondary element is de-
pendent on a separate tetrad of the primary elements, the four second-
ary elements of the samghita-paramainu should have, for their support,
sixteen separate primary clements.*” The Vaibhasika reply is that the
nature of the four elements remains the same and that therefore there
is no anomaly in counting the primary elements as four, although there
are four of each typc.666 In contrast, the Theravadins believe that the
four primary elements of the suddhatthaka are the common support
(¢kanissaya) of the secondary elements.*”

These, then, are the two significant differences between the sud-
dhatthaka of the Theravadins and the octuple samghdta-paraminu of
the Vaibhasikas.

The remaining sixteen kalipas are formed according to the same
principle as adopted by the Vaibhasikas in forming the samghaita-
paramanus other than the octad. The (eight) items of the octad are the
basic material elements; they are present in every instance of matter.
Therefore, in all the kaldpas these eight material elements are present as
their basis. The other ka/dpas are formed by adding one or more, as the
situation demands, of the remaining material elements (= those other
than the eight in question) to the basic octad.

Since we have already examined all the material elements,”® we shall
confine ourselves to the way they enter into the composition of the
kaldpas.

Next to the basic octad comes sadda-navaka, the sound-nonad,
which, according to both schools, is formed by adding one element of
sound to the basic octad.*”

As to the formation of the five sense-organ kalipas or samghatas, the
two schools follow two slightly different methods. According to the
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Vaibhasikas, of the sense-organs, the kdyendriya (the organ of touch)
consists of the minimum number of dravya-paramanus. It is a nonad
consisting of the basic octad and one dravya-paramanu of kayendriya
added to it. Each of the other four sense-organ samghitas is formed by
adding one dravya-paramanu of each of them to the kayendriya-nonad.
Thus while the kayendriya samghata is a nonad, the other sense-organ
samghitas are decads.” For the Theravadins every sense-organ kalipa
is a decad (dasaka).

First one kalapanga of ripa-jivitindriya (the material faculty of life)
is added to the basic octad to make it organic. The resulting nonad is
called jivita-navaka, the vital-nonad. The five sense-organ kaldpas are
then formed by adding each of the sense-organ kalipargas to the jivita-
navaka. Thus there are cakkbu-dasaka (eye-decad), sota-dasaka (ear-
decad), ghana-dasaka (nose-decad), jivhi-dasaka (tongue-decad), and
kaya-dasaka (body—dccad).671

The Vaibhasikas add one dravya-paramanu of kayendriya to the
other four sense-organ samghatas, because the other four sense-organs
are said to be associated with kdyendriya (tat—pratz'baddba—vrttitvdt).672
They seem to have taken the view that the organs of sight, hearing,
taste, and smell are certain modifications of the organ of touch—a view
accepted by certain Nyaya-Vaisesikas, t00.”” It is rather strange that the
Theravadins do not add one kalaparga of kayendriya to the other four
sense-organ kalapas. For in the commentaries we are told that the organ
of touch is present in every part of the body (sabba-sarira-byapaka),
existing as it were like oil soaked in cotton.””* Why the Vaibhasikas,
unlike the Theravadins, do not include jivitendriya in the sense-organ
samghatas is understandable. For, as stated carlier,”” they have recog-
nized only one variety of jivitendriya that is included in the category of
(ripa)-citta-viprayukta-samskaras.

Since the Theravadins have defined the two faculties of sex as sepa-
rate elements of matter rather than regarding them as part of the organ
of touch,” and since they have postulated the heart-basis as the seat
of mental activity,677 these three items, too, are explained by way of

kalapas, to which corresponding samghita-paramainus are not found
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in Sanskrit Buddhism. The method of their formation is like that of
the sense-organs. That is to say, one kaldpariga of itthindriya (faculty of
femininity), purisindriya (faculty of masculinity), and badaya-vatthu
(heart-basis) is added to the jivita-navaka; the resulting three decads
are called itthibhava-dasaka (femininity-decad), pumbhiva-dasaka
(masculinity-decad), and vatthu-dasaka (basis-decad), respectively.””®

The kalaparigas or the constituents of the kalipas that we have con-
sidered so far are all nipphanna-ripa. Of the ten anipphanna-ripas,
only five are recognized as kalapangas.

The five that are not recognized as kaldpargas are akisa-dhatu
(space-element), upacaya (growth), santati (continuity), jarati (decay),
and aniccati (impermanence). Why they are excluded needs hardly any
explanation. Akasa-dhitu—that is, space delimited by matter—is not
something that enters into the composition of the kaldpas; it is that
which intervenes between the kalipas. That is to say, it sets bounds to,
and is itself bounded by, the £alipas. The other four items are merely
indicative of certain phases of matter.”’” As such they are not material
constituents of the /ealdpas.680

The five anipphanna-rapas that are recognized as kalapargas are the
two vininattis (intimation) and the triad of labuta (lightness), muduta
(plasticity), and kammarsisiati (wieldiness). We have already shown
that, although the anipphanna-rapas are called rapa-dhammas, they do
not stand for something distinct from the m'ppbanna-rﬂpas.“l Accord-
ingly, although some anipphanna-ripas are recognized as kalipargas,
they do not stand for something distinct from the zipphanna-kaliparn-
gas. Let us take one example to clarify the situation.

Kayavininiatti, it may be recalled here, signifies an dkara-vikira (a
particular position or situation) of a set of cittasamutthina-ripas
that are m’pplmmm.ész According to the theory under consideration,
kdyavininiatti signifies an dkdra-vikara of the cittasamutthina-kalapas
(for the cittasamutthina-ripas, too, exist by way of kalipas). Now,
each of these kalapas, an dkara-vikira of which is called kdyaviniriatti,
is indicated by the addition of kdyavinisiatti as one of its kalapangas.

Thus the recognition of kdyaviririatti as a kalapariga does not carry the
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implication that it is something distinct from the nipphanna-kalaparn-
gas. Its purpose is to indicate the type of kalipas, an dkara-vikara of
which is represented by the kdyavinriatti. It is in this manner that we
should understand the significance of the five kaldpargas that are
anipphanna.

Let us now consider those kalapas, some of the kalipargas of which
are anipphanna-ripa.

The first, called kdyavisiriatti-navaka (bodily-expression-nonad),
is formed by the addition of one kaliparga of kayavinnnatti to the
basic octad. It represents the cittasamutthina-kalipa, an ikara-vikira
of which is called kdyaviniziatti. Next comes vacivifinatti-dasaka
(vocal-expression-decad), which is formed by the addition of two
kalapangas of sound and vaciviniziatti to the basic octad. This rep-
resents the cittasamutthana-kalapa, an akira-vikara of which is called
vaciviinatti’" The addition of sound is necessary because vaciviniiiatti
is intimately connected with vocal sound.®®* Since the Vaibhasikas treat
kdyavijriapti as a part of rﬁpa'yatzznzz,685 they do not recognize a separate
samghata-paramanu corresponding to it. But the same is not true of
vagvijriapti. Although it is treated as a part of s'abdzi_yatana,G% its com-
position as a samghata is more complex than that of ordinary sound.
For, “the sound that is produced by the great material elements, which
form part of the organism (#patta), does not exist independently of the
organs.”687 Hence in the case of a samghata-paramanu of vagvijriapti
sound, the usual sound-nonad becomes an undecad by the addition of
two dravya-paramanus of kdyendriya and jibvendrz'ya.688

The last four kalapas, to which, except perhaps to one, no corre-
sponding samghata-paramaénus can be traced in Sanskrit Buddhism,
have as their kalipargas the usual eight inseparables of the basic octad:
the triad of lahuti, muduta, and kammassiati, and the two visisiattis™>

The first, called labutidekidasaka (undecad of plasticity), consists
of the basic octad plus three kalapargas of lahuti, muduta, and kam-
maniiata. It may be recalled here that the last three items, which rep-
resent the body when it is healthy and efficient, arise always together

. o . o\ 690 T . .
(na anviam’ ansiam vijahanti).” This explains why the three items are
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included in the same kalipa rather than establishing three separate
kalapas.

The second and the third, called kdyaviniriatti-lahutadi-dvadasaka
(dodecad of bodily expression and plasticity, etc.) and vaciviziriatti-
sadda-labutidi-terasaka (tredecad of vocal expression, sound, plasticity,
etc.), are formed by adding lahuti, muduta, and kammasniata to the
previously mentioned kdyaviniziatti-navaka and vaciviniriatti-dasaka, re-
spectively. The occurrence of the two vissiattis could be accompanied
(facilitated) by the triad of labuta, etc.”" It seems that it is in order to
explain such situations that these two ka/dpas have been postulated.

The last kalapa is sadda-labutidi-dvidasaka (dodecad of sound,
plasticity, etc.).

It is the same as the previously mentioned vacivisiriatti-sadda-
labutadi-terasaka except for the absence of one constituent—namely,
vacivinifiatti. Since the triad of labuta, etc., is included here, it certainly
concerns itself with a phenomenon associated with the physical body
of a living being.692 And since vacivizinatti is lacking, we may interpret
it as representative of vocal sound unaccompanied by vaciviniziatti as
well as sound produced by the other parts of the body. In the Abhidhar-
makosa there is reference to a samghata-paramanu, called the sound-
decad, which consists of the basic octad and two dravya-paramanus of
sound and the organ of touch. It represents the phenomenon of upat-
ta-mahi-bhitika sound—that is, sound produced, say, by the clapping
of hands, etc.””” Cases like these, it may be observed, are represented
by the kalipa in question. The non-inclusion of kdyendriya as a con-
stituent of this k4/dpa is understandable, for we have already seen that,
unlike the Vaibhasikas, the Theravadins do not add kdyendriya ei-
ther to the kaldpas of the first four sense-organs or to the kalipa of
vacivinifiatti-sound.

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

Since the eight ra@pa-indriyas and the hadaya-vatthu are recog-
nized as coming into being through the action of kamma,”” the five
sense-organ dasakas, the two sex dasakas, the jivita-navaka, and the
vatthu-dasaka are brought under kammasamutthana. Since the two
vininiattis represent dkdra-vikdras of cittammu,t,thdna-nlpa,wé the four
kalipas—kayaviniiiatti-navaka, vacivininiatti-dasaka, kdayavininatti-
labutidi-dvidasaka, and vaciviiniatti-sadda-labutadi-terasaka—are
brought under cittasamutthina. The two kalipas, sadda-navaka and
sadda-labutidi-dvadasaka, are utusamutthina. These two kalipas
refer to two varieties of sound, the first to sound produced in the body
of a living being and the second to sound produced in the insentient
(avininianika) world. It should be noted here that, although sound
arises owing to the concussion (ghattana) of the primary elements, utu
(the temperature of cold and heat) is considered as a special condition
for its continuity.697

On the other hand, the two kalipas, lahutidekidasaka and suddba-
atthaka, are ti-samutthina in the sense that they are alternatively con-
ditioned by citta, utu, and ahara.

The first, which refers to the triad of labuta, etc., is ti-samutthina be-
cause bodily efficiency, which is implied by the triad, could be brought
about by a wholesome state of mind (ciz#a), or by agreeable nutrition
(@hara), or by good temperature (utu).698

When the suddhatthaka, which consists of the four primary elements
and the four secondary elements inseparably associated with them, is
brought into relation with consciousness, as in the case of bodily move-
ments arising in response to a thought, it is citzasamutthina. When it
arises conditioned by nutrition or by temperature of cold and heat, it
is called aharasamutthina and utusamutthina, respectively. All matter,

other than that which enters into the composition of living beings, is
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ultimately constituted of suddbatthakas and sadda-navakas, both con-
ditioned only by utn” For the temperature of cold and heat, accord-
ing to the Theravadins, is an essential factor for the arising, continuity,
and changes of all such matter.

Why the suddhatthaka is not kammasamutthina needs explanation.
It is true that the (eight) constituents of this octad enter into the com-
position of all kalipas, including those that are kamma-conditioned. It
should, however, be recalled here that, although some material elements
come into being, being conditioned by kamma, yet their uninterrupted
continuity is said to depend on the rapa-jivitindriya.””" Therefore, a
kammasamutthina-kalipa should at least be a nonad (zavaka), con-
sisting of the eight inseparables (basic octad) and one kaliparga of
ripa-jivitindriya. An octad in itself can never be kammasamutthina.

Before we conclude this chapter a few comments are called for on
the position of kalipas in relation to Ripa-loka, the second plane of
existence according to Buddhist cosmology.

The Theravadins and the Vaibhisikas share the view that all elements
of matter exist in the Kama-loka and none in the Arapa-loka. Therefore
the same situation is true of the kaldpas/samghata-paramanus in rela-
tion to these two planes of existence.

That some material elements exist in the Rapa-loka is admitted by
both schools, but opinion differs as to what they are.

The Vaibhasika view is that gandba, rasa, and the two faculties of
sex that are a part of kdyendriya do not obtain in the Ripa-loka.”” The
first two are eliminated because along with sprastavya they form what
is called kavadikarihira.” Since no person who is not free from at-
tachment to this kind of nutriment is born in R#pa-loka, it has to be
excluded. But sprastavya, which is also a part of kavadikara-ahira, is
retained, partly because in itself it cannot constitute kavadikarahira,
and partly because—this is the more important reason—the four pri-
mary elements are included in the spm,c_tavya.ms Since the primary
elements are the support (ds7aya) of the secondary elements (bbautika),
their presence must be admitted. The reason given for the elimina-
tion of the two faculties of sex is that they arise as a result of desire
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for tactile consciousness associated with sexual union, from which de-
sire the beings who are destined to be born in the Ripa-loka are com-
pletely free.””

Since the two faculties of sex are conceived not as independent
material elements but as a part of the organ of touch, the elimina-
tion of the former does not affect the principle of atomic aggregation.
On the other hand, since savor (r4s2) and odor (gandha) are con-
ceived, not only as two separate elements of matter but also as two
of the constituents of the basic octad, their elimination necessitates
the reduction of every samghata-paramanu of the Rapa-loka by two
dravya-paramanus. Consequently, the smallest samghata-paramanu
of the Rapa-loka becomes an aggregate of six constituents, and this
quantitative deficiency is reflected in the composition of the other
mmgbdta-pammdzms, too.707

The Theravadins agree with the Vaibhasikas in eliminating the two
faculties of sex, " presumably for the same reason. However, they dis-
agree with the latter over the other elements of matter to be eliminated.
Instead of savor (rasa) and odor (gandha) they have excluded the two
sense-organs corresponding to them and also the organ of touch. Con-
sequent on this reduction, the two bhiva-dasakas (sex-decads), the
Jjivha-dasaka, the ghiana-dasaka, and the kiya-dasaka get eliminated
from the Rapa-loka.””

A comparison between the two lists of material elements eliminated
by the two schools should show that the differences are of a consider-
able nature, the Vaibhasikas eliminating the sense-objects and the Ther-
avadins the sense-organs. Although it might appear that the two schools
have completely parted ways, yet on closer examination it will be seen
that they are following two different methods for a common purpose.

Both schools agree on the view that jivha-visiniina (gustatory con-
sciousness) and ghina-viniiiana (olfactory consciousness) are absent
in the Ripa-loka; the Theravada eliminates, in addition, kdya-visisiana
(tactile consciousness).”'* If this latter fact is overlooked for the mo-
ment, then there is complete agreement between the two schools.

Since consciousness (vi77dna) requires for its arising the conjunction
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between the sense-organ and the sense-object, its absence can be indi-
cated in one of two ways, either by the exclusion of the sense-organ or
by the exclusion of the sense- object. The Theravadins have followed
the first alternative, and the Vaibhasikas the second.

Although the two methods brought the two schools to a common
conclusion, yet they separated them over one vital issue, an issue concern-
ing the composition of the samghitaparamanus/kalipas. In pursuance
of the second alternative, the Vaibhasikas had to eliminate gandha and
rasa from each and every samghata-paraminu of the Rapa-loka. Thereby
the theory of avinirbhaga-ripa, according to which the four mahabhitas
and ripa, rasa, gandha, and bhautika-sprastavya are necessarily coexistent
(niyata-sahotpanna), could not be retained in the same form both in the
Kima-loka and in the Ripa-loka. On the other hand, the adoption, on the
part of the Theravadins, of the first alternative did not necessitate such a
course. For what required reduction was not the number of constituents of
each kalipa but the number of kalipas.

The concern of the Theravadins to retain the theory of avinibhoga-
ripa unmodified is also shown by the way they solved the problem of
ahara-ripa. They, too, were of the opinion that the beings in the Rapa-
loka were completely detached from kabalirikara-ahira. But since
ahara is one of the avinibhoga-rapas, it could not be eliminated from
the kaldpas. The desired effect was realized by eliminating all the 2hara-
samutthina-kalipas from the Ripa-loka."' Thereby they admitted
that there was dhdra-riipa in the Ripa-loka, but denied that the beings
therein were nourished by it.
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ABBREVIATIONS

1 = pathavi-dhbitu (earth-element) 13 = jivha (organ of taste)

2 = dpo-dhatu (water-element)
3 = tejo-dhatu (fire-element)
4 = vdyo-dhatu (air-element)
s = rapa (color)

6 = sadda (sound)

7 = gandha (smell)

8 = rasa (taste)

9 = dhara (nutriment)

10 = cakkhu (organ of sight)
11 = sota (organ of hearing)

12 = ghana (organ of smell)

14 = kdya (organ of touch)

15 = jivitindriya (faculty of life)

16 = itthindriya (faculty of femininity)

17 = purisindriya (faculty of masculinity)
18 = hadaya-vatthu (heart-basis)

19 = kayavinnatti (bodily expression)

20 = vacivinisiatti (vocal expression)

21 = rapassa labuti (lightness of matter)
22 = rapassa muduti (pliancy of matter)

23 = rapassa kammanriati (wieldiness of
matter)

COMPOSITION OF THE RUPAKALAPAS

Ripakalapas Kalapangas

(a) suddhatthaka (basic octad) 1+2+3+4+5+7+8+9
(b) sadda-navaka (sound-nonad) (a) +6

(c) jivita-navaka (vital-nonad) (@) + 15

(d) cakkhu-dasaka (eye-decad) (c) + 10

(e) sota-dasaka (ear-decad) (c) + 11

(f) ghana-dasaka (nose-decad) () +12

(g) jivha-dasaka (tongue-decad) (c)+ 13
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(h) kaya-dasaka (body-decad) (c) + 14
(i) itthibhava-dasaka (decad of femininity) () + 16

(j) pumbhava-dasaka (decad of masculinity)  (c) + 17

(k) vatthu-dasaka (decad of heart-basis) (c) +18

(1) kdyavinsiatti-navaka (nonad of bodily (a) +19

expression)

(m) vacivisisiatti-dasaka (decad of vocal (b) + 20

expression)

(n) lahut idekidasaka (undecad of () +21+22+23
plasticity)

(o) kayavininatti-labut adi-dvadasaka (A) +19+21+22+23
(dodecad of bodily expression and

plasticity) -

(p) vaciviziriatti-sadda-lahutadi-terasaka (b) + 20 + 21 + 22 + 23

(tredecad of vocal expression, sound, and

plasticity)

(q) sadda-lahutidi-dvadasaka (dodecad of ~ (b) + 21+ 22 + 23
sound and plasticity)



https://thitsarparami.org/

TIME AND TEMPORALITY

WE HAVE HAD the occasion to discuss the concept of space as under-
stood in Buddhism in two previous chapters. It was observed that
unlike in many systems of Indian Philosophy, in Buddhism space is not
elevated to the level of an elemental substance (mahibhita). Rather, it
was brought down to the level of a concept (pasisiatti), a mental con-
struct with no corresponding objective reality.

The same situation is true of time as well. The very fact that time
is not postulated as a dhamma, conditioned or unconditioned, obvi-
ously means that time too is a mental construct with no corresponding
objective reality. There is, however, reference to one Buddhist school
that took up the opposite position. It maintained that like all other
dhammas, time, moment, or “any stroke of time” is something posi-
tively produced (parinipphanna)."* Positive production, according to
Theravada, is true only of conditioned dhammas because, unlike men-
tal constructs, they are produced by causes and conditions.

The overall Buddhist theory of time is in sharp contrast to that of the
substantialist schools of Indian philosophy, where we find time recog-
nized as an eternal, all-pervading substance; its existence is said to be
inferred from facts of consecution and simultaneity between phenom-
ena. An extreme position on the nature of time was maintained by the
eternalist school of Kalavadins. They insisted that absolute time is the
primordial cause of everything, an all-mighty force that brings under
its inexorable sway all that exists. We find their theory summarized in a
Pali sub-commentary:
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It’s Time that creates all living beings;
it’s Time that destroys them all.
It’s Time that’s awake while the world is asleep;

. N . . . 713
irreversible indeed is the low of Time.

A direct Buddhist response to this we find in the Mualapariyaya
Jataka:

Time all consumes, even time itself as well.
He who isn’t (consumed by time), consumes the

714
all-consumer.

It is the arahant, the one who has attained #ibbana, who has con-
sumed the all-consuming time. Hence the arahant is also called “the
one who has gone beyond time (gataddha), the one who has tran-
scended samsiric time (samsdraddbam atikkanta)”’ "

In the Abhidhamma there are at least five technical terms signifying
time. These are kdla (time, season), addhan (length of time, duration),
samaya (“coming together” = occasion), santati (series, continuum),
and khana (moment). What is interesting to note here is that £4/a is the
term most often used when the objective reality of time is denied. The
reason for this could be Kalavada, the time-doctrine, which, as noted
above, asserted the absolute reality of time. Addhan is used to mean
“stretch, length,” not only of time but of space as well.”* In the sense of
time, it means a lifetime or long period like the beginningless cycle of
births and deaths (samsiraddhana). This explains why nibbina is de-
scribed as free from addhan.”'” As we shall see, santati as series or con-
tinuum means perceptible time, the actual experience of a “now.” This is
in contrast to momentary time, which is not perceptible. Khana is used
in a general sense to mean a small fraction of time, and also in a techni-
cal sense to mean the briefest temporal unit. It is also used to mean the
right occasion, the opportune time (khanoti okdso). "

Samaya is the term that Buddhism prefers most. In its technical

sense it means “the confluence of conditions” (paccaya-samaggi) or “the
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coming together of the appropriate causes” (karana-samavaya). This is
another way of referring to a particular occurrence.”” Every occurrence
is, for the Abhidhamma, a concurrence, in view of its causal principle
that a multiplicity of conditions gives rise to a multiplicity of effects. To
clarify where samaya differs from kaila, a Pali sub-commentary cites this
sentence: “Perhaps tomorrow we might go there, considering both kala
and samaya.” Here kila means the due time for arriving (yutta-kila),
whereas samaya means the confluence of conditions (paccaya-simaggi)
necessary for the arrival.”” “Arrival” is not something distinct from
“the confluence of conditions.” The confluence of conditions is itself
the arrival.””!

There is another important difference to be noted between kila and
samaya. It is kala in the sense of objective time that the Abhidhamma
denies. Samaya in the sense of time is in fact not denied, because what
it really means is “the coming together of conditions” (sameti samaveti
ti Samayo).722 In fact, samaya is the Abhidhamma’s answer to what the
substantialist schools call £4/4, in the sense of absolute time.

An interesting commentarial observation on samaya concerns why it
is used in three different cases in the Sutta-, Vinaya-, and Abhidhamma
Pitaka. A sutta begins with ekam samayam, “at one time.” Here samaya
is used in the accusative case (upayoga-vacana). Vinaya begins with tena
samayena, “at that time.” Here samaya is used in the instrumental case
(karana-vacana). Abhidhamma begins with yasmim samaye, “at which
time.” Here samaya is used in the locative case (bhumma-vacana). The
use of the term in three different cases, it is claimed, is not accidental but
purposefully done. If the suttas use the accusative case, this is to show
that the time intended here is non-specific, non-definite (aniyamita).
If Vinaya uses the instrumental case, this is to focus on the factors that
are instrumental (betubhitena karanabhitena) for the promulgation of
ecclesiastical rules. If the Abhidhamma uses the locative case, this is to
show how time serves as a location, a sort of receptacle for the coming
together of consciousness and its concomitants.” >’

There are in all six kinds of concept-as-name (nama-pasisiatti). The

term “time” comes under one of them as an avijjamana-pariiatti—that



https://thitsarparami.org/

180 : THE BUDDHIST ANALYSIS OF MATTER

is, a term that refers to a thing that does not exist in a real sense. The
notion of “time” is based on the continuous flow of the dhammas. It is
the dhammas, which arise and perish in continual succession, that serve
as a base for our construction of the notion of “time.” What is denied is
not succession, but a distinct entity called “time” apart from the dham-
mas succeeding one another. Only the dhammas are real (paramattha,
saccikattha); time is a conceptual construct, a product of interpretative
function of our mind (kappana siddha). Unlike the dhammas, time has
no own-nature (sabhivato avijjamina). "

That time is determined by events is aptly summarized by the follow-
ing statement: “Chronological time denoted by reference to this or that
event is only a conventional expression” (tam tam upadiya paninatto
kilo vohira-mattako).” Temporal sequence is based on eventuation,
but there is no time distinct from events (dhammas). Different “times”
means not different parts of one and same time, but “times” determined

by different events:

Time is only a concept derived from this or that phenom-
enon, such as (a) states expressed in such phrases as “tem-
poral (aspect) of mind,” “temporal (aspect) of matter”; (b)
the phenomenal occurrence expressed by such phrases as
“the past” and “the future”; (c) the phenomenal succession
in an organism expressed by “the time of seed germination”
and “the time of sprouting”; (d) the characteristic marks of
phenomena expressed by “the time of genesis” and “the time
of decay”; (e) the functions of phenomena expressed by “the
time of feeling,” “the time of cognizing”; (f) functions of liv-
ing beings expressed by “the time of bathing” and “the time
of drinking”; (g) the modes of posture expressed by “the
time of going” and “the time of stopping”; (h) the revolution
of the moon, sun, etc., expressed by “morning,” “evening,
“day,” and “night”; or (i) grouping of days and nights, etc.,

M . « » « ))726
into periods expressed by “half-month,” “month.
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Accordingly, the Pali commentaries speak of a “plurality of times”
(samaya-ninatta), and in the same context, of a plurality of causal
confluences as well.””’ A causal confluence is the completeness of con-
ditions (paccaya-samaggi) necessary for the occurrence of an event.
All causal confluences, in the final analysis, are causal confluences of
mental and physical dhammas. Apart from the dhammas, there is no
discrete entity called “time” (74 hi tabbinimmautto aziio koci kilo nima
atthi).”*

The question is raised whether any reference to temporal distinc-
tions of past, present, and future implies the recognition of time as a
real existent (addha namayam dhammo eva ipannoti 2).”” The answer
given is that there is no such dhamma called “time” because all tem-
poral distinctions are, in the final analysis, distinctions pertaining to
dhammas themselves (dbammassa pana avatthibbedo). Although time
does not exist in its own-nature (sabhdvena avijjamino’pi), yet it is pos-
sible to speak of things as belonging to the three divisions of time by
considering time as a receptacle (adhikarana) and as a support (idhira)
for their serial occurrence.”"

All conceptual constructs, according to the Buddhist commentarial
exegesis, are time-free (kdla-vimutta). If time is a conceptual construct,
how are we to understand time as time-free? What we need to remem-
ber here is that time divisions are not divisions of an absolute time. They
refer to the dhammas that arise, exist, and dissolve. In other words, time
does not exist in time. If time exists in time, then this (second) time will
require a third time to exist. And the third a fourth, and thus it will in-
volve what Buddhist exegesis calls a process of interminability (anupac-
cheda) or infinite regress (anavatthina).

Dhammas become past, present, and future in three different ways:
by way of moments, series, and lifespan. According to moments, past
means the dhammas that have ceased after going through the three
moments of arising, presence, and dissolution (tayo khane patvi nirud-
dha); future means the dhammas that have not yet arrived at the three

moments (fayo khane asampatta); and present means the dhammas
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that pass through the three moments (tayo kbane sampatta, kbanattaya-
pariyipanna).”" In like manner, we need to understand the other two,
by way of series and by way of lifespan.

Strictly speaking, “present” means the momentary present
(kbana-paccuppanna) consisting of the three moments of arising,
presence, and dissolution. Obviously this kind of time is not actually
perceptible. Serial present (santati-paccuppanna) is the answer for per-
ceptible time. As to its definition, we find two different opinions. In
illustrating it, those who recite the Majjhimanikaya give the following
examples: when a person, after having sat in darkness, goes to the light,
material objects do not become manifest to him all at once. The time
that required for the material objects to become manifest is equal to
one or two continua. Similarly when a person, after having walked in
the night, enters a room, the time that takes place until the objects be-
come manifest should be understood as one or two continua. When
a person standing afar sees the bodily movements of people washing
clothes or beating drums and ringing bells, he does not hear at once the
sound they make. The time that passes until he hears the sound is equal
to one or two continua. -

On the other hand, Samyuttabhanakas, or those who recite the
Samyuttanikaya, recognize two kinds of continua: one material (r4-
pa-santati) and the other mental (ardpa-santati). “The material conti-
nuity is when the ripples of the water stepped into by one crossing to
the bank have not settled down; or when, after a journey, the heat of
the body has not subsided; or when, to one coming into a room out
of the glare, the gloom is not yet dispelled; or when, after being oc-
cupied indoors with religious exercise, one looks out of the window
during the day and the quivering of the eyes has not subsided. A mental
continuum is equal to two or three cognitive processes (javana-vithi),
each lasting seventeen mind-moments.”

Two or three cognitive processes, as Venerable Nyanaponika Thera
observes, appears too brief a time-interval to “ascribe actual percepti-
bility,” while “the earlier examples imply a duration too long to convey

the idea of “present.” However, as he further observes, “still we must
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suppose that the second division, the ‘serial present, is intended to refer
to the actual experience of a now””*

The third way of defining the present is with reference to the pres-
ent life-term (addha-paccuppanna). This is according to the teaching of
the suttas. It is an exposition of relative validity. The other two ways of
defining the present, by way of series and moment, are according to the
Abhidhamma. It is an exposition of absolute validity.ﬁ/'z’5

On the mutual relationship between time and consciousness, a Pali

commcntary says:

Samaye niddisi cittam cittena samayam muni
, - - 736
Niyametvina dipetum dbamme tattha pabhedato.

As translated by Venerable Nyanaponika Thera:

By time the Sage described the mind
and by the mind described the time,
in order to show, by such definition,

. 737
the phenomena there arranged in classes.

We need to understand this in the light of the Abhidhamma’s de-
scription of the arising of consciousness and its mental factors, as de-
scribed in the Dhammasangani. The first part of the description begins
with “in which time” (yasmim samaye), and the second with “at that
time” (tasmim samaye). “In which time,” as the Pali commentary says,
“is an indefinite locative,” “an indefinitely marked time” Its purpose is
to identify the time during which consciousness and its mental factors
arise (samaya-niddesa). On the other hand, “at that time” refers to the
time during which all the mental states (both consciousness and mental
factors) arise together as a single cognitive act (dbamma-uddesa). Now,
samaya in the phrase yasmim samaye is said to occur in the sense of
occasion or time, and here time is defined to mean “support” (idhira)
or “locus” (adhikarana). It is true that time does not exist in a real

and ultimate sense. However, for the purpose of description, here it is
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considered as a support (ddhirabhavena pasiniatto). On the other hand,
samaya in the phrase tasmim samaye is used not in the sense of time
(support), but in the sense of “aggregation” or “coming together,” not
one after another, but all together. Here the reference is to the causally
connected occurrence of consciousness and its mental factors.”>*

It is with reference to samaya in the sense of “time” that samaya in
the sense of “coming together” gets delimited. A Pali commentary illus-
trates this situation as follows: “The man who went out when the cows
are being milked returned when the cows have been milked.” Here it is
the time of milking the cows (dohana-kiriya) that delimits the time of
the man’s movement (gamana-kiriya). In the same way, “at which time”
delimits the time of the arising of consciousness and such mental fac-
tors as sensory contact.”

The Pali commentators interpret “at which time” of the Dhamma-
sangani as “in which moment,” and “at that time” as “at that moment.”
Here the term “moment” (kbana) is used in its technical sense to mean
the briefest temporal unit.* In the context of this commentarial inter-
pretation, the moment as the briefest temporal unit becomes definable
as equal to the duration of consciousness and its mental factors. Thus
while a consciousness and its mental factors (a cognitive act) determine
the measure of the moment as the briefest temporal unit, the moment
in turn determines the time during which a consciousness and its men-
tal factors arise.

In concluding this section, it is necessary to refer here to another
meaning “time” has assumed in Buddhism. Because “past,” “present,”
and “future” are not entities distinct from the dhammas, therefore, as
an extension of its meaning time came to be reckoned as another ex-
pression for the cycle of births and deaths (samsdraddha).74l When
King Milinda asked Sage Nagasena “What is time?” the latter explains
itas the process of dhammas and sankbaras (that constitute samséra).742
If the formula of dependent arising with its twelve factors involves
three periods, each period is not distinct from the factors that belong
to the particular period. Time comes to an end with the realization of

nibbana. Therefore, nibbana is the transcendence of time through full
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understanding (addhana-parinizia). Since the three temporal divisions
are predicable of the dhammas, in the sense that we have examined
above, the dhammas came to be described as “belonging to the three
times” (tekdlika). On the other hand, nibbana is “free from time” (kala-
zzz'muttzz).743 As mentioned above, one who has attained nibbana “has
gone beyond time” (gataddha), “has transcended the cycle of time”
(samsiraddbinam atikkanta), and “has consumed (the all-consum-
ing) time” (kdlaghaso). We find this same idea in a pre-Abhidhamma
work where the arahant is described as one who has transcended time
(kappatita)”™

The Abhidhamma theory of time requires that we make a clear dis-
tinction between the types of entities that exist in a real and ultimate
sense (dbhammas) and the types of entities that exist only as conceptual
constructs (pazisiatti). The former refer to those entities that truly exist
independently of the cognitive act, and the latter to those entities that
owe their being to the act of cognition itself. It is in this context that we

need to understand the place Abhidhamma assigns to time and space.
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THE ETHICO-PHILOSOPHICAL
BASIS OF THE BUDDHIST
ANALYSIS OF MATTER

THE EXACT NATURE of the earliest form of Buddhism is, for some
scholars, still a matter of controvcrsy.745 However, on the basis of
the Pali Nikayas as they exist in their present form, we can certainly
conclude that Buddhism is, in the main, a doctrine of emancipation.
Deliverance from the samsaric plane of existence—in other words, the
realization of nibbana—is its final goal. The Buddha himself says that
as a religious teacher he teaches only two things: suffering and its ces-
sation.”** Buddhism’s analysis of the world of experience is undertaken
not for its own sake, but for evolving a rationale for its doctrine and
discipline. Attention is not concentrated on the empirical world in and
for itself. The Buddhist inquiry into the nature and constitution of
matter and its relevance for Buddhism cannot be properly understood
if the subject is divorced from this religious context.

The close connection between the Buddhist analysis of matter and
Buddhist ethics is indicated by the oft-recurring statement rapam
sannojaniyo dhammo747—that is, matter is something that is favorable
to, or productive of, fetters (mﬁﬁojana), the fetters that bind the liv-
ing being to samsaric existence. The description of rapa as sannojaniya,
conducive to the creation of fetters, does not mean that it is a fetter in
itself. It is the upddana, “the laying hold of ”—that is, the craving for or
attachment to r#pa—that constitutes the sa77ojana. One is said to be
bound by Mara when one grasps ripa— Rapam upadiyamino baddho
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Mirassa.*® Since ripa is favorable or leading to upidana, it is called
updddnz'ya;749 since upddana is a gantha, a tie, fetter, it is also called gan-
thaniya;” and since gantha nourishes and prolongs ogha, the flood (of
samsaric existence), it is also called ogbaniya.751

That rapa in itself is neither a samyojana nor a gantha is very well
illustrated by a conversation between Venerable Sariputta and Venera-
ble Mahakotthita.””> When the latter asks whether the eye (cakkhu) is
a bond in relation to the visible (r#pa), or vice versa, the former denies
both alternatives and goes on to say that what constitutes the bond is
the chanda-riga—any desire or passion that might arise as a result of
their contact. If two oxen, one white and another black, are tied by a
yoke or a yoke-tie, it is not correct to say that the black ox is a bond for
the white ox or vice versa. It is the yoke or the yoke-tie that constitutes
the bond; it is that which unites them both. So it is in the case of the
eye and the visible. The samyojana lies in the chanda-raga. This situ-
ation is true between the whole cognitive apparatus on the one hand
and the external sense-objects on the other. If it were otherwise, then
one had to rule out the very basis of the practice of higher life (brah-
macariyavasa), which has as its goal the elimination of all suffering
(mmmd—duk/ebakkbaya).753

More or less the same idea is reflected in the Indriyabhavana Sut-
ta,”* where the Buddha questions a disciple of Parasariya how his mas-
ter teaches the culture of the senses. In reply the latter says that the
senses are to be trained to the extent when they fail to fulfill their re-
spective functions: the eye does not see forms; the ear does not hear
sounds. The Buddha rejoins that this kind of sense-culture would lead
to the conclusion that the blind and the deaf have their senses best cul-
tivated. The implication is that mental culture is not to be associated
with the suppression of the senses; they should be cultivated to see the
truth, to see things as they really are (yathibhitam).

Because ripa in itself is not a samyojana, therefore freedom from
ripa (ripassa nissarana) means not the abandonment and elimination
of ripa, but the abandonment and elimination of chanda-riga toward

755 . .
ripa.”” One is said to be freed from the Evil One when one ceases to
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grasp at riapa—rapam anupadiyamano mutto pdpimat0.756 It is with the
complete waning away (kbayd), cessation (nirodha), letting go (ciga),
or abandonment (patinissagga) of whatever desire (chanda), passion
(raga), attachment (nandi), craving (tanha), grasping (upidina), and
all kinds of mental prejudices and biases (cezaso adbitthinibhinivesinu-
saya) toward (in relationto) r7pa that the mind is said to be suvimutta,
well-freed, from rigpa.””” Hence it is that the monks are constantly ad-
vised to eschew all kinds of desire and passion in respect of rapa—yo
bhikkhave ripasmim chandarigo tam pajahatha. e

But this chanda-riga cannot be properly disciplined or eliminated
without a proper knowledge about the nature of 7#pa. In other words,
because ripa is samyojaniya—therefore it should be parisisieyya (un-
derstood, comprehendecl).759 Ignorance breeds attachment, which in
turn impedes spiritual progress. For it is by not knowing, not seeing
things as they truly are, that one gets attached to them—ajanam, apas-
sam, szim]jati.%o Hence if one wants to free oneself from r#pa—that is,
to free from the attachment to r#pa, one should know its true nature.
One who is wanting in such knowledge cannot be expected to make
an end of suffering (dukkha)—Rapam bhikkhave anabhijanam apari-
Jjanam . . . abhabbo dukkbakkhaydya.761 Hence it is that the monks are
advised to be riapannn, “knowers of matter” One who is not rapasninii
cannot be expected to reach the higher stages of spiritual progress (vud-
dbi, virﬁ[/oi).762 Here then is the relevance of the analysis of matter to
the practical doctrine and discipline of Buddhism. Buddhism recog-
nizes that ripa is samyojaniya and concludes that it should (therefore)
be parinfieyya. The analysis of matter is thus necessitated by an ethical
need and is therefore elaborated mainly in the interests of ethics. This
is also true of the Buddhist analysis of mind (74a). Both mind (nama)
and matter (77pa) are analyzed and described with a practical end in view.

In the earlier texts where ripa is explained in simple and general
terms the ethical approach to the subject is much more pronounced.
That r4pa is impermanent and that therefore it cannot be made the
basis of true happiness is the main theme that runs throughout all

such discussions.
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Whatever form it assumes r4pa is certainly not permanent (nicca,
dhuva)® Ts origination is manifested (uppddo panndyati), so is
its dissolution (vayo’pi paﬁﬁdyati).764 It arises owing to a complex
of causes (paticca-samuppanna), is conditioned (sarkhata), is sub-
ject to becoming otherwise or to change (a7isiathibhivi), to waning
away (kbayadhamma), to passing away (vayadhamma), to cessation
(nirodbadbamma)® This is true of all ripa, whether it exists as a
part of the complex that makes the living being (4jjbattam ajjbattika)
or whether it exists externally (babiddha, bibira). “There comes a
time when the external water-element is angry and the external earth-
element disappears before it. Then will this external earth-element, an-
cient though it be, reveal how transient is its nature, how subject to
dissolution and decay, how mutable. And what of this short-lived body
bred of cravings?”766 Since all 7pa in which one participates is charac-
terized by impermanence, it cannot be made the basis of true happiness.
It may give rise to some kind of pleasure—for otherwise the living be-
ings would not get attached to it’” —but certainly not permanent hap-
piness. The things one gets attached to are constantly changing. Hence
attachment to them would inevitably lead to unrest and sorrow.” One
who follows them with avid greed and passion will have his mind scat-
tered and dissipated (vikkhitta, visata).”

Riipa give rise to ideas of attachment and repugnance, and hence to
a desire to satisfy the feelings so excited. Accordingly r#pa is often de-
scribed in such a way as to bring into relief the dangers (4dinava) that
arise from attachment to it and the happiness that results from detach-
ment from it. Hence it is that r#pa is often described as, or compared
to, Mara, a slayer (maretd), a disease (roga), a pestering wound (ganda),
an arrow (salla), pain (agha), a slaughterer (vadhaka), or fire (aditta).”’
These are descriptions made for the purpose of religious edification,
and as such should be understood in a profoundly religious context.
They testify not only to the reality of 7#pa but also to its provocative
influence.

With this same purpose in view, sometimes 7#pa is sought to be de-

scribed in quite a different way—in a way that seems to suggest its un-
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reality. Répa, it is said, should be approached as su#7ia (void), tuccha
(false), ritta (empty), and asira (essenceless).””' Similar statements are
extended to the other four kbandhas, too. In the Samyuttanikaya, for
instance, 77pa is compared to a drop of froth (phenapinda), vedanai to
a bubble of water (bubbula), sasisia to a mirage (marici), sarikhira to a
plantain-trunk (kadali), and visisiana to an illusion (ma'yd).772 In the
Suttanipata, Mogharaja is bidden to consider the world as su77za—
suiato lokam avekkhassu.””” Then we have: “Ajjhattari ca bahiddhi ca
natthi kificiti passato” ('There is nothing internal or external to one who
thinks, “Is there anything?”);774 “Natthiti nissiya tarassu ogham” (Cross
the flood based on the thought, “There is nothing.”).775

Statements such as these seem to give the impression that Buddhism
(as represented in the Nikayas) does not believe in the reality of r4pa
or any other kbandhas, and that it is, or at least tends to be, nihilistic.
In fact, Professor Kern, who agrees with Professor Waddell’s sugges-
tion—namely, that early Buddhism is an “idealistic nihilism’”*—refers
to the last two statements as an instance where “nihilism is tersely ex-
pressed”””” These statements, it scems to us, are made in a profoundly
religious context. And once they are understood in this context, they
do not lend themselves to such an interpretation.

Surniniata, as explained in the Nikayas, does not really mean void (al-
though we have translated it so), but devoid—devoid of a##4 (self, sub-
stance) or of anything pertaining to atta (attaniyena).”® Ritta, tuccha,
and asdra carry more or less the same meaning. To deny a persistent
or ever-perduring substance, mental or material, does not mean that
the world of experience is unreal. It only amounts to a different inter-
pretation of the world. The Nikayas make it abundantly clear that the
cosmos or the world (loka) is lacking (#na) in any persistent and per-
manent substance and that consequently it cannot be held to be perma-
nent (dbuva). In view of this fact, it is not possible to regard it as one’s
own (saka) or as a haven of security (tina).”” Hence the description
of the world as su7ia, tucha, and ritta is not without significance even
within a realistic context.

Stated otherwise, those statements that seem to suggest a nihilistic
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metaphysic are really indicative of the fact of dukkha, which charac-
terizes all forms of samsaric existence. The term dukkha, as pointed out
by Professor Stchcrbatsky,780 should not always be translated as “pain,”
“misery,” or “suffering.” As a philosophical term it means much more,
in the sense that it includes such ideas as “imperfection,” “absence of
an abiding substance,” “conflict,” and “unrest.” This explains why the
characterization dukkha is extended even to matter. It also explains why
the states of jhana, resulting from the practice of higher meditation,
and which are free from suffering as ordinarily understood, are also in-
cluded in dukkba. For, they, too, are conditioned and subject to change.
The Buddhist discourses recognize the wider implications of the term
when they explain it as threefold—namely, dukkha-dukkba (dukkha as
suffering), viparinama-dukkha (dukkha as change), and sarkbara-duk-
kha (dukkka as conditioned state).””’

It is, in fact, these wider implications of the term dukkba that are
brought into relief in the few quotations we have cited above. More-
over, if the texts sometimes describe samsaric existence in such a way
as to suggest its unreality, this is understandable, particularly in a re-
ligious context. That is to say, for the purpose of religious edification
it was necessary to show what a worthless thing samsaric existence is
when compared to the eternal bliss of nibbana. What is involved here
is a question of valuation. Since nibbana represents the highest goal,
from the point of view of nibbana, samsara is, in a way, a “non-entity,
for it does not afford a permanent basis on which permanent happiness
can be established. In this sense it is unreal. This seems to be the rea-
son why the Suttanipata says that one should cross the “flood” thinking
that there is nothing here.

Statements that, at first sight, seem to countenance an idealistic in-
terpretation of the world are also not wanting: “The world is led by
the mind and is activated by the mind.””* “Verily I declare to you, my
friend, that within this very body, mortal as it is and only a fathom
high, but conscious and endowed with mind, is the world and the
waxing thereof and the waning thereof and the way that leads to the

. »783
passing away thereof.”
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Here, too, we should guard ourselves against relying on isolated pas-
sages, and those, too, taken out of their context. For on the basis of such
statements as these one may be tempted to conclude that Buddhism as
revealed from the earlier texts is, or at least tends to be, idealistic. The
presence of such statements should become clear if we constantly keep
in mind the obvious fact that Buddhism is a religion and that mental
culture plays an important part in it.

Since the whole Buddhist practical doctrine and discipline, which
has the attainment of nibbana as its final goal, is based on a course of
mental culture, it is but natural if Buddhism gives a preeminent po-
sition to mind. But from this circumstance the conclusion does not
necessarily follow that matter exists by virtue of mind. Répa is not
manomaya, mind-made, but manorima,”™* pleasing the mind, provok-
ing the mind. Consciousness (viisidna) is said to be “externally agitated
and dissipated” (babiddhai vikkbittam, visatam) when one with avid
greed and passion follows the scnsc—objccts.785 To one who is not free
from passion, craving, desire, and thirst toward 7pa, with the change
and dissolution of 7#pa there arise all kinds of frustration.”® But when
one knows things as they truly are—that is, as impermanent (anicca), as
suffering (dukkba), and as non-self (anatta)—one ceases to get agitated
by them, one ceases to seek refuge in them.””” On one’s understanding
of things depends one’s reaction to them. Just as attachment to things
is to get fettered by them, even so detachment from them is to get freed
from them. Thus both the malady and the remedy lie within. In this
context we could conveniently understand the significance of those
statements that give a prominent place to mind.

The latter quotation, as pointed out by Professor Keith,” need not
be understood as a metaphysical deliverance. It points to the fact that
emancipation is within oneself and that therefore one must work out
one’s own salvation—a theme on which the Nikayas constantly dwell
on.”® It is more in the nature of a counsel on self-reliance, and it is
scarcely possible to draw any idealistic implications from it.

A somewhat similar idea seems to be reflected in another oft-recur-

rent statement—namely, “Where there is eye, where there is visible
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(riapa), where there is visual consciousness . . ., there lies the world.”
The same formula is extended to the other sense-organs and the cor-
responding scnsc—objccts.790 This has sometimes been understood as
countenancing a phenomenalistic interpretation of the external world:
the external world has no independent reality but is dependent on the
activities of the senses.””' Taken in itself the quotation does point to
such a conclusion. However, it seems doubtful whether it was meant to
be an exhaustive definition on the nature of the external world. It seems
more proper if we understand it as an attempt, made in the interests of
the Buddhist practical doctrine and discipline, to show what “world”
(loka) means for each individual. As far as each individual is concerned,
his knowledge of things, mental as well as material, is gained through
the activities of his six sense-spheres (m_l—dyatana).792 And all his ideas
of attachment and repugnance and the desire to satisfy the feelings so
excited function within this (his) “world.” Since the Buddhist practi-
cal doctrine and discipline advocates the elimination of all ideas of at-
tachment and repugnance, it is understandable if the texts say that, as
far as each individual is concerned, the world is synonymous with the
activities of his six sense-spheres. This, it seems to us, is the context in
which the above and similar statements should be understood. The se-
verely practical approach of Buddhism seems to be responsible for their
presence. It is also not without significance that the above-mentioned
definition of the world is often accompanied by the words ariyassa
uimzye793—that is, in (according to) the noble discipline. That it was
made in a truly Buddhistic sense is therefore fairly obvious.

If we base ourselves on the Pali Nikayas, then we should be com-
pelled to conclude that Buddhism is realistic. There is no explicit denial
anywhere of the external world. Nor is there any positive evidence to
show that the world is mind-made or simply a projection of subjective
thoughts. That Buddhism recognizes the extra-mental existence of mat-
ter and the external world is clearly suggested by the texts. Throughout
the discourses it is the language of realism that one encounters.” The
whole Buddhist practical doctrine and discipline, which has the attain-
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ment of nibbana as its final goal, is based on the recognition of the ma-
terial world and the conscious living beings living therein.

As soon as an individual is born, the outside world plays upon that
individual. Sensations are stirred up within. Sensations give rise to ideas
of attachment and repugnance. There arises desire to satisfy the excited
feelings. This is the problem in which Buddhism is mainly interested.
What matters is the given. It is seen that the individual is constantly
played upon by the outside world. It is also seen that it is this contact
between within and without that signifies the beginning of all kinds
of unrest and attendant miseries.”” It is this situation that Buddhism
seeks to explain, not for its own sake, but for making an end of all suf-
fering. As a philosophy Buddhism begins where necessity sets in.

The Simsapa Sutta,”® as Professor Oldenberg observes, states briefly
what Buddhism is and what it is not. “It does not purport to be a phi-
losophy which inquires into the ultimate ground of things, unfold to
thought the breadths and depths of the universe.”’ For it is little in-
terested in metaphysical questions and in constructive speculations
of the universe, which have no immediate relevance and reference to
the problem of salvation. Hence questions concerning the first and
final causes or the original germ of all things are set aside. Speculative
questions on the infinity and duration of the world are among those
brought under the heading avydkata798 (not answered). The reason for
this attitude is that knowledge of such questions—whether they can be
known or not is another question—is not essential for one to work out
one’s own salvation.

It is in the problem of dukkha and its elimination that Buddhism
is primarily interested. “As the vast ocean, O disciples, is impregnated
with one taste, the taste of salt, even so this doctrine and discipline is
impregnated with one taste, the taste of deliverance””” But in order to
fashion out a way of deliverance from samsara, it was necessary to study
the nature of samsiric existence. The individual should be shown ex-
actly where he stands in relation to the universe around and within her,
the obstacles with which she is besotted, and the potentialities with
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which she is endowed. It is for this reason that Buddhism seeks to ex-
plain the empiric individuality in relation to the external world.

The earlier attempts to explain this situation are represented by
the analyses into aggregates (khandba), sense-spheres (ayatana), and
sense-clements (dhdtu). They are the component factors into which ex-
istence is analyzed. They purport to show that there does not exist a
“unity; “substance;” “azta or “jiva” Unity is really a complex of factors;
“one” is really “many.” This applies to both mind (74ma) and matter
(ripa). Both exist as complexes. In the case of living beings there is no
self (azta) that is immortal, while in the case of things in general there
is no essence that is ever-perduring. That existence does not consist of
a primary substance, mental or material, but is composed of a variety
of factors is the conclusion that could be drawn from the analyses into
khandha, dyatana, and dhatu. “The Tathagata sees in its true perspec-
tive the world that consists of a plurality of elements, a variety of el-
ements” (Tathigato . . . aneka-dhatu-nana-dhatu-lokam yathabhitam
pajdndti).soo Since existence, both mental and material, is sought to
be explained with reference to a plurality of basic factors, we may, fol-
lowing Professor Stcherbatsky,801 call Buddhism (as represented in the
Nikayas) pluralistic.

Professor Murti is inclined to believe that the doctrine of elements
(kbandba-dbatu-ayatana) was not meant to be taken as an ultimate
standpoint: “On our interpretation the doctrine of elements was nec-
essary as a preliminary step. If there had been only the substance view
(datmavida) in the field, the Buddha could not have been led to the dia-
lectical consciousness. A modal view too was necessary. A thesis had to
be opposed by a counterthesis before there could emerge the dialectical
consciousness. Then alone could there be a Conflict in Reason and the
attempt to transcend it. As a matter of dialectical necessity then did the
Buddha formulate, or at least suggest, a theory of elements.”™”

There are certain trends in the canonical works that seem to support
such a conclusion.”” However, if we take into consideration the im-
mense emphasis with which Buddhism advocates the eradication of

all kinds of attachment to, or craving for, any kind of thing, mental or
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material, we could understand them in a different way. Here we may
do well to draw a sharp distinction between the Buddhist analysis of
existence and the Buddhist practical doctrine and discipline. Although
existence is reduced to a multiplicity of basic factors, this certainly does
not mean that one should lean on them, that one should have any at-
tachment to them. They are as impermanent as the compounds they
produce. They too belong to the level of samsaric existence. Hence
they too should be transcended in the sense that one should free one-
self from any kind of desire toward them. thtu—kum/atd,sM the abil-
ity in the analysis of existence into different elements, is in itself not
sufficient. In the context of the practical doctrine and discipline, it is
only a preliminary step to manasikira-kusalati” the ability to re-
flect on their true nature—that is, as impermanent (anicca), as devoid
of any persistent substance (4natta), and as characterized by unrest or
as a source of suffering (dukkba). It is only then that the yogin begins
to turn away from them and ceases to have any kind of attachment to
them.”® Thus within the context of the Buddhist ethical discipline,
dhatu-kusalata is only a preliminary step to manasikara-kusalata, and
manasikara-kusalata is only a preliminary step to the elimination of
all desires, which in turn has the realization of nibbana as its goal. But
the advocacy of non-attachment (even) to the basic factors does not
necessarily mean that they are considered as ultimately unreal. It seems
that it is the immense emphasis with which Buddhism advocates its
doctrine of non-attachment (viriga) that is responsible for the pres-
ence, in the texts, of certain trends that seem to suggest that the doc-
trine of elements (khandha-dhitu-iyatana) is not meant as an ultimate
standpoint.

The fundamental character of Buddhist philosophy (as represented
in the Nikayas) is well illustrated by the Buddhist refutation of the four
theses—namely, sabbam atthi, sabbam natthi, sabbam ekattam, and
sabbam puthuttam.807

Avoiding the two extremes (anta) of sabbam atthi (everything is)
and sabbam natthi (everything is not), it steers a middle course: “This

world, O Kaccana, generally proceeds on a duality, of the ‘it is’ and the
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‘it is not. But, O Kaccana, whoever perceives in truth and wisdom how
things originate in the world, in his eyes there is no ‘it is not’ in this
world. Whoever, Kaccana, perceives in truth and wisdom how things
pass away in this world, in his eyes there is no‘it is” in this world”** Thus
neither being nor non-being is the truth. There is only becoming, hap-
pening by way of cause, continuity without identity, persistence with-
out a persisting substance. “He who discerns origin by way of cause, he
discerns the Dhamma; he who discerns the Dhamma, he discerns ori-
gin by way of cause.”*” No permanence is associated with the basic fac-
tors of existence or the compounds they produce. They are conditioned
(sarikhata), brought about by certain causes (paticcasamuppanna), and
are subject to dissolution (nirodha-dhamma). Anicca (impermanence),
annathatta (becoming otherwise), viparinama (fluctuation), kbaya
(waning away), vaya (passing away), udayabbaya (rise and fall): these
words, more or less synonymous, and occurring in the texts with more
or less equal frequency, indicate the great emphasis with which Bud-
dhism advocated its doctrine of changc.810

Buddhism also steers a middle course between sabbam: ekattam and
sabbam puthuttam.gu Ekattam implies a unity, a whole with fractions.
The component parts of the universe, according to the Buddhist anal-
ysis, are not fractions of a whole indicating an absolute unity (ekazta),
but a number of coordinate basic factors. This seems to be the reason
why Buddhism refuses to subscribe to the view of existence implied by
the thesis, sabbam ckattam. Puthutta, on the other hand, implies a the-
ory of “absolute separateness” and suggests that the world is a concat-
enation of separate and discrete factors with no interconnection, with
no interdependence. A theory of this kind is, in fact, advocated by one
of the six paribbijakas mentioned in the Simanniaphala Sutta.” The
Buddhist view of existence does not amount to such an extreme (anta).
For according to Buddhism, the factors of existence are interconnected
by laws of causality. Although the factors are not the fractions of a
whole, yet they are interconnected and interdependent. Thus causality
emphasizes some kind of unity, but not an extreme form of unity as im-
plied by sabbam ekattam.
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In the works of the Abhidhamma Pitaka and its exegesis the real-
istic and pluralistic view of existence is retained and is developed
further. That existence does not consist of a primary substance is the
main theme that is sought to be explained here. Although the analy-
ses into khandha, dyatana, and dhatu are retained, the general pattern
of the analysis has undergone some notable change. Nama (mind, the
mental) is divided into two broad groups as citta (consciousness) and
cetasika (consciousness-concomitants). Ripa (matter) is divided (ana-
lyzed) into twenty-eight items. These mental and material factors of
existence are introduced by the technical term dbamma.

The definition of these mental and material dhammas and the expla-
nation of their interconnection form the primary function of the works
of the Abhidhamma Pitaka. One cardinal principle that is implicitly
accepted is that to understand properly any given item is to know it
in all relations, under all the aspects recognized in the philosophy and
the practical doctrine and discipline of Buddhism. Therefore the same
material is sought to be classified in different ways and from different
points of view. This explains why in the Dhammasangani and other
Abhidhamma Pakaranas, one encounters interminable lists of classifi-
cations. Although they may appear as repetitive and therefore monoto-
nous, yet they serve a useful purpose. For they bring into relief not only
the individual characteristics of each dhamma, but also its position in
relation to other dhammas.

In the list of ripa-dhammas given in the works of the Abhidhamma
Pitaka, some of the items—particularly those that in the post-canonical
Abhidhammic works are brought under the heading anipphanna—
may appear as artificial constructions. However, if we try to understand
the list in the context of the Buddhist (Theravada) philosophy and its
practical doctrine and discipline, the selection of the items becomes
meaningful.

Of the twenty-cight rapa-dhammas, the four mahabhitas and ripa,
gandha, rasa, and ghira explain the constitution of matter in general.
For they are the basic elements (the avinibhoga-ripa of the commen-

tators) present in all instances of matter, whether they exist as a part
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of the complex that makes the living being or otherwise. Sadda stands
for sound, and dkdsa-dhaitu for delimited space, the space delimited
by matter. All the remaining seventeen items pertain exclusively to the
body of a living being. This fact, at least indirectly, suggests that it was
the physical aspects of a personality more than matter in general that
drew the special attention of the Abhidhammikas. When we remem-
ber the nature and the scope of the Buddhist analysis of existence, such
a situation becomes quite understandable. Of the seventeen items in
question, five—namely, cakkbu, sota, ghana, jivha, and kaya—are the
first five sense-organs, the physical bases of the five kinds of conscious-
ness named after them, or the material constituents of the cognitive
apparatus. [tthindriya and purisindriya signify the sex distinctions,
and rapa-jivitindriya accounts for the life principle of kamma-caused
matter. The two visiiinattis—namely, kayavisiiatti and vacivinziarti—
explain how a personality expresses itself. They are really connected
with the Buddhist theory of kamma. For they represent the physical
manifestation of karmically qualifiable thoughts. The triad of labuza,
mudutd, and kammaniiati shows the special importance attached to
bodily health or efficiency (which is necessary for mental culture). The
last four items—namely, upacaya, santati, jarata, and aniccati—repre-
sent four phases of the history of the body, from the moment of con-
ception to the moment of death. It will thus be seen that the list of
rapa-dhammas is an attempt to explain and account for all the phys-
ical aspects—as well as certain facts connected with these physical as-

pects—of a personality and its physical environment.



AA.
Abhd.
Abhmr.
AbhMT.
Abhvk.
Abhs.
Abhvt.
ABORL

ADS.
ADSS.
ADSVT.
AK.
AKvy.
AM.
AMG.
AO.

Asl.
BB.
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ABBREVIATIONS

Anguttaranikaya

Anguttaranikaya Atthakatha
Abhidharmadipa (with Vibhasaprabhavreti)
Abhidharmamrta

AbhidhammaMalaTika
Abhidhammatthavikasini
Abhidharmasamuccaya

Abhidhammavatara

Annals of the Bhandarkar Oriental Research
Institute, Poona

Abhidhammatthasangaha
Abhidharmarthasamgrahasannaya
AbhidhammatthasangahaVibhavini Tika
L’Abhidharmakosa de Vasubandhu
(Sphutartha) Abhidharmakosavyakhya

Asia Major, Leipzig

Annales du Musée Guimet, Paris
ArchivOrientélni, Journal of the Czechoslovak
Oriental Intitute, Prague

Atthasalini (Dhammasangani Atthakatha)
Bibliotheca Buddhica, St. Petersburg
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BEFEO.

BJS.
BL.

BP.
BPE.
BPP.
BSOAS.

CCB.
CJS.
CMA.
CPB.
Cpd.
CP. Mdhy. Vrt.
D.
DA.
DT.
Dhp.
Dhs.
DhsA.
Divy.
Dkp.
ERE.

HIP
HJAS.

IC.
IHQ.
IP.
Iti.
JA.
JOIB.

Bulletin de 'Ecole F rancaise d’Extréme-Orient,
Hanoi

Buddha Jayanti Series, Colombo

Buddhist Logic

Buddhist Philosophy in India and Ceylon
Buddhist Psychological Ethics

Buddhist Psychology of Perception

Bulletin of the School of Oriental and African
Studies, London

Central Conception of Buddhism

Ceylon Journal of Science, Colombo
Comprehensive Manual of Abhidhamma
Central Philosophy of Buddhism
Compendium of Philosophy

Candrakirti Prasanapada Madhyamakavrtti
Dighanikaya

Dighanikaya Atthakatha

DighanikayaTika

Dhammapada

Dhammasangani

Dhammasangani Atthakatha

Divyavadina

Dukapatthana

Encyclopaedia of Religion and Ethics, 13 vols., ed.
J. Hastings

History of Indian Philosophy

Harvard Journal of Asiatic Studies, Cambridge,
Massachusetts.

Indian Culture, Calcutta

Indian Historical Quarterly

Indian Psychology

Itivuttaka

Journal Asiatique, Paris

Journal of the Oriental Institute, Baroda



JPTS.
JRAS.
KSP.

Kvu.
KvuA.
La Siddhi
M.

MA.
MBP.
MCB.

Mdhy. Vrt.

MhNd.
MhNdA.
Mil.

MV
Muvn.
NRP.
NRS.
PBO.

Pet.
PIPC.
Psm.
PsmA.
PTS.
PTSD.
PugA.

SA.
SBB.
SBH.
SBJ.
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Journal of the Pali Text Society, London, Oxford
Journal of the Royal Asiatic Society

Le traité de la demonstration de 'act
(Karmasiddhiprakarana)

Kathavatthu

Kathavatthuppakarana Atthakatha

La Siddhi de Hiuan Tsang

Majjhimanikaya

Majjhimanikaya Atthakatha

Manual of Buddhist Philosophy

Meélanges Chinois et Bouddhiques, I'Institut Belge
des Hautes Frudes Chinoises, Brussels
Madhyamakavrrti

Mahiniddesa

Mahianiddesa Atthakatha

Milindapafiha

Mahavastu

Mohavicchedani

Namarapapariccheda

Namariipasamisa

Polski Biuletyn Orientalistyczny, Polish Bulletin
of Oriental Studies

Petakopadesa

Proceedings of the Indian Philosophical Congress
Patisambhidamagga

Patisambhidamagga Atthakatha

Pali Text Society, London, Oxford

Pali-English Dictionary of the Pali Text Society
Puggalapannatti Atthakatha

Samyuttanikaya

Samyuttanikaya Atthakatha

Sacred Books of the Buddhists

Sacred Books of the Hindus

Sacred Books of the Jainas
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Sn.
SnA.

ThigA.

Tkp.
Trims.
UCR.
Ud.
UdA.
Vbh.

VbhA.

VBQ.
VG.

Vims.
Vin.
Vsm.
VsmS.
VsmI.
VS.

Yam.

YamA.
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Suttanipata

Suttanipata Atthakatha

Therigatha Attthakatha
Tikapatthana (with commentary)
Trimsika (Vijhaptimatratasiddhi)
University of Ceylon Review, Colombo
Udana

Udaina Atthakatha

Vibhanga

Vibhanga Atthakatha
Visva-Bharati Quarterly, Calcutta
Verspreide Geschriftenonderzijn Toezicht Ver-
zameld, 15 vols., ed. H. Kern
Vimdatika (Vijhaptimatratasiddhi)
Vinaya

Visuddhimagga
Visuddhimargasannaya
Visuddhimagga Tika

Vaidesika Satras of Kanada
Yamaka

Yamaka Artthakatha
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Is.
16.
17.
18.
19.
20.
21.
22.
23.
24.
25.
26.

O O GO\ A W PN~

https://thitsarparami.org/

NOTES

. AA.1, 21, and ThigA. 98; see also Abhidhinappadipika-siici, 30 4fF.
. See, e.g., S. 11, 252; I11, 68, 8o.

. See below, off.

. See,e.g, M. 1, 259.

. Asl. 317.

Dhs. 139.

. Asl. 317.

. Stcherbatsky, Central Conception of Buddhism, 11.

. See below, 43ff.

. Vsm. 180off.

. ALLSs.

.AA L 2L I 154,

. AL 82-83.

. Nidanam hetu samkhiro paccayo rapan ti sabbani pi hi etini karanaveva-

cananeva. AA. 11, 154.

AA. 1], 154.

AA. 1L, 154,n. 1.

ThigA. 98.

Yam. I, 16ff.

Cpd. (Appendix), 273.

Yam. [, Introduction, ix.

HIP. 1, 94.

See, e.g., S. 11, 108-9; Iti. 114; Psm. I, 40.

Vbh. 101ff.

Ven. Nyanatiloka, Guide through the Abhidhamma Pitaka, 33.
Yam. [, 54; also 167.

Yam. I, 54; also 168. See, e.g., S. 11, 108; Psm. I, 40.
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27.
28.
29.
30.
31.

32.

33.
34.
35.
36.
37.
38.
39.
40.
. AKvy. 1, 43.
42.
43.
44.
45.
46.
47.

48.
49.
s0.
S1.
52.
53.
54.
55-
56.
57.
58.
59-
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Ven. Nyanatiloka, Guide through the Abhidbamma Pitaka, 31.

See, e.g., S. 11, 108; Psm. I, 40.

YamA. 59.

S. 111, 86.

Abhvk. 4s; VsmS. s1: Mihi ruppana nam kimayat? Sitadi virodhapratyaya
sanniddbiyayehi visadosotpatti yayi.

Abhvk. 245: Ruppatiti situnhidibi vikaram apajjati, apadiyati ti attho.
Vikaruppatti ca sitadi-virodha-paccaya-sannidbane visadupparti yeva. Na hi
yathdsakam paccayehi uppajjitva thita-dhammainam ariviena kena ci vikarup-
pddanam sakkd kitum; tasma purima-samuppannaripasantati viya abutva
pacchi uppajjamandnam visabhaga-paccaya-samaviyena visaduppatti yeva
idha ruppanan ti datthabbam.

Abhvk. 24s.

DhsA. 328; Vsm. 449.

AKvy. 1, 26.

Dhs. 147; DhsA. 26 4.

Cf. VsmT. 459-66.

S. 1V, 382; see also S. II1, 47; M. I1I, 16.

DhsA. 337; Abhvk. 294.

Cf. Abhvk. 294.

Vbh. 2—-3.

See above, 9-10.

AbOMT. 121: Dhammoti sabhivo; Mvn. 6: paccayehi dbariyantiti dhamma.
ADSVT. 112.

ADSVT. 112.

Cf. VsmT. ss9-60: Svayam riapasaddo ralhiyi atamsabhive’pi pavattiti ti
aparena ripasaddena visesetva vuttam ripa-riapan ti; see also ADSVT. 113.
Seal, Positive Sciences of the Hindus, chap. 1.

Bhaduri, Studies in Nydya-Vaisesika Metaphysics, chap. 3.

Pancastikayasara, 79 ff.

BPE. 86.

Cf,eg., D.IIL, 274; M. I, 431ff.

Cf,e.g, M. 11, 315 A. I, 176.

See below, 83 ff.

M. 1, 421ff.

Cf.D. 1, 215ff; D. 111, 87; S. I, 15.

Dhs. 177; Vbh. 82.

Vsm. 286: Tattha pathamam lakkbana-vacanam, dutiyam ikira-vacanam.
VsmT. 362—-63: Nanu ca kakkhalattameva pathavi-dbati ti? Saccam'etam.
Tathapi vinniativinnata-saddatthati-vasena abbinne pi dbamme kappandsid-
dbena bhedena evam niddeso kato. Evam hi atthavisesavabodhbo hoti ti.



6o.

69.
70.

71,
72.
73-
74-
75-
76.
77
78.
79-
8o.
81.
82.

83.

84.
8s.
86.
87.
88.
89.
90.
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MV. 1, 339: Yato ca bhiksavas te satvi tam prthivi-rasam dlopakdirakam
dharam abdrensub atha tesam kaye gurutvam ca kbaratvam ca kakkatatvam
ca upanipate.

. AK. 1, 22; Akvy. I, 57, 66.
62.
63.
64.
65.
66.
67.
68.

Abh. 3.

Vsm. 287; Abhvt. 64.

Cpd. 155, n. 1.

Vsm. 289; see also Asl. 332; Mvn. 8.

Vsm. 289; see also Asl. 332; Mvn. §8; Abhvk. 249.

AKvy. I, 33.

ADSVT. 110: Tarupabbatidinam pakatipathavi viya sabajitarupinam
patitthanabhivena pakkhaiyati, upatthati ti vuttam hoti.

Dhs. 177; Vbh. 83.

Asl. 335: Ayapindi-adini bi dpo-dbitu ibandhitvi thaddbini karoti, tiya
dbaddhbatti tani thaddhini nima honti. Pisina-pabbata-tilatthi-hatthi-
danta-gosingadisu’pi eseva nayo. Sabbini hetani apo-dhitu eva ibandhitva
thaddbani karoti, apo-dhituyi ibaddbatti va thaddhini honti (in The
Expositor).

Vsm. 289; Asl. 336; Abhvk. 250; Mvn. 8.

AK. 1, 23,n.3.

VS. s6.

Bhaduri, Studies in Nyaya-Vaisesika Metaphysics, 12.6.

AKvy. 1, 33.

Asl. 332; Abhvt. 65; Abhvk. 250.

Dhs. 177; Vbh. 83.

VS. s9.

Bhaduri, Studies in Nyaya-Vaisesika Metaphysics, 12.9.

AKvy. 1, 33.

AK.II, 146.

Kiricapi bi sitata phsitvi gayhati, si pana tejo yeva. Mande bi unhatte sitabud-
dbi, sitata-sankbatassa kassa ci gunassa abbavato. . . . Tatha bi ghammakaile
atape thatvi chayam pavitthinam sitabuddhi hoti; tattheva cirakilam thita-
nam unbabuddhbi. ADSVT. 111. See also VsmT. 459; VsmS. V, 75ff.

Tejeti paripdceti niseti va tikkhabhivena sesabhiitattayam usmapeti ti tejo:
ADSVT. 110.

Dhs. 177; Abhvk. 251; AK. I, 23; see also Vbh. 84.

Asl. 3325 Abhvk. 251.

AK.L 23 n.2; AKvy. 1, 33.

AK. 1, 23.

See, e.g., ADSVT. 110.

See chapter s, “Secondary Elements: Group B.”

AK. 1V, 4-s.
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91.
92.
93.
94-.
95.
96.
97.
98.

99.
100.
101.
102.
103.
104.
105.
106.
107.
108.

109.

110.
ITI.
I12.

113.
114.
115.
116.
117.

118.

119.
120.
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AK. T, 22-23.
AKvy. ], 33; see also KSP: MCB. 1V, 268.
AKvy. 1, 33.
Stcherbatsky, Buddbist Logic, vol. 1, 99.
VsmT. 359; ADSVT. 110; Abhvk. 249, 251.
VsmI. 359.

See chapter s, the section “Phases of Matter.”

Vsm. 346: . . . sabbisam’pi dbatinam salakkhinadito nanattam. Anviani eva bi
pathavidbatuyilakkhana-rasa-paccupatthinini, anisianievabidpo-dhatu-idinam.
Asl. 336.

Vsm. 289.

Bhaduri, Studies in Nydya-Vaisesika Metaphysics, 125.

Tkp. 3,14,36; AK. II, 248.

See chapter s, the section “The Phases of Matter.”

Tkp. 3, 14.

Tkp. 3, 14.

Path of Purification, 405 (Vsm. 391).

Vsm. 381.

Path of Purification, 401 (Vsm. 387): Yathd ca yakkhidini mahabhitini yam

ganhantinevanesam tassa anto na bahi thanam upalabhanti, na ca tam nissiya
na titthanti, evam eva etini pi neva aniniam arinassa anto na babi thitini hutva
upalbbhanti. Na ca arifiam anviam nissiya na titthanti ti.

Yads hi ima dbatuyo aniiamanisiassa anto thita na sakiccakard siyum. . . . Atha
babitthi vinibbhutta siyum. Tatha sati avinibbhuttavado hayeyya. Tasmai na
niddisitabbatthinai. VsmI. 36 4. See also Abhvk. 2.48.

Path of Purification, 403 (Vsm. 452).

AKvy. 1, 33.

Seal, Positive Sciences of the Ancient Hindus, chap. 1 (Note: “mono-bhautic”
= based on one mahabhita; “tetra-bhautic” = based on four mahabhitas;
“penta-bhautic” = based on five mahabhiitas.)

Seal, Positive Sciences of the Ancient Hindus, chap. 1.

Bhaduri, Studies in Nydya-Vaisesika Metaphysics, 152.

Karanagunapirvakah karyaguno drstah. VS. 63.

Bhaduri, Studies in Nydya-Vaisesika Metaphysics, 151-52.

Vsm. 444: Te vattabba, iccheyyima yadi dpadhikassa dsavassa gandhato
pthavi-adhike kappase gandho adhikataro siya, tejidhikassa ca unhodakassa
vannato sitidakassa vanno paribayetha. Yasma panetam ubbayam’pi natthi,
tasma pahdyethetam petesam nissaya-bhitanam visesa-kappanam.

Vsm. 444: Avinbbhoga-vuttisu hi bhitesu, ayam imassa guno ayam imassa
guno ti na labbha vattun ti.

Bhaduri, Studies in Nyaya-Vaisesika Metaphysics, chap. 4.

VsmI. 450-51; Abhvk. 273-74.



I21.

122,
123.
124.
125.

126.
127.
128.
129.
130.
131.
132.
133.
134.
135.
136.
137.
138.
139.
140.
141.
142.
143.

144.
145.
146.
147.
148.
149.
150.
151
152.
153.

154.
155.
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VsmT. 451: Anriatha hi avinibbhogavuttiti na yujjeyya; see also Abhvk.
273-74.

AKvy. 1, 124.

Asl. 333; AK. I, 18-19.

VsmT. 451; Abhvk. 273.

Asl.: Kim pana etini tini mahibhitini ckappabdreneva apatham agacchanti
uddhu no ti? Agacchanti. Evam dgatini kiyappasidam ghattenti ti? Ghat-
tenti. Ekappahdareneva tani drammanam katvi kdya-vinfianam uppajjati
n'uppajjati ti? N apajjati. Kasma? Abhunjita-vasena va hi usada-vasena va
drammana-karanam hoti.

Expositor,vol. 2, 434 (Asl. 333-34).

Expositor, vol. 2, 434 (translation slightly changed).

AK.II, 147.

AK. 11, 148.

VsmI. 451.

AK.II, 146.

AK.II, 147.

Vsm. 357; Abhvk. 274.

AK. T, 23.

Kv. 331; KvuA. 93.

AK. 1, 18-20.

AK. 1, 18-19.

ADSVT. 111; VsmS. V, 233.

Cpd. 155, n. 6.

Dhs. 179.

Seal, Positive Sciences of the Ancient Hindus, chap. 1.

Seal, Positive Sciences of the Ancient Hindus, chap. 1.

Pancastikayasira, 28: Adesamattamutto dhadu-catukkassa kiranam jo du—
50 neo paramano parinamaguno sayamasaddo.

Bhaduri, Studies in Nyaya-Vaisesika Metaphysics, chap. 3.

See chapter 8, “Atomic Clusters.”

Vsm. 422.

See, e.g, M. 1, 111-12, 259-60, 190; S. IV, 39— 40, 671t

See, e.g., S. IV, 225; M. 1, 92fF, II, 92ff,, II, 220, I11, 62ff.

Dhs. 134fF.

BPE 159, n. 2.

Cf,eg, AK. I 15; AKvy. I, 24.

Dhs. 178.

AK. T, 15; AKvy. I, 24. Here indriya is used with reference to the first five
sense-organs only.

AKvy. 1, 24.

Na hindriyani dvi-dha bhavanti chinnasyimgasya kayid apagatasya nirindri-
yatvit. idam api katham gamyate. nirindriyam tad amgam yac chinnam kayid
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156.

157.
158.
159.

160.
161.
162.
163.

164.
165.

166.

167.
168.
169.
170.
171.
172.
173.
174.
175.

176.
177.
178.
179.
180.
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apagatam iti. yasmat tat pratitya sprastavyadskam ca kayadi-vijiananupapat-
tib. AKvy. 1, 68.

Katham tarhi chinnena punar lagnena nésikagrena kiya-vijranotpattib.
nasika-mila-sambandhena punab kiyendriyotpatteh adosab. katham iha
grhagodhikidinam pucchani chinnini spandante yadi tatra kayendriyam
ndsti. vayu-dbator esa vikiro. AKvy. 1, 113. See also Stcherbatsky, Central Con-
ception of Buddhism, 12.

AK, 56, 65; also AKvy. 1, 24.

Asl. 306-7.

Translation mainly based on Nanamoli’s Path of Purification (Vsm. 445-46;
Asl. 3071f).

Asl. 312; Vsm. 444.

Stcherbatsky, Central Conception of Buddhbism, 12.

Sinha, Indian Psychology, vol. 1, chap. 1.

Catummahibhiitiko ayam puriso, yada kilam karoti pathavi pathavi-kiyam
anupeti anupagacchati, apo apa-kayam anupeti anupagacchati, tejo teja-kiyam
anupeti anupagacchati, viyo vaya-kiyam anupeti anupagacchati, ikdsam
indriyini samkamanti. D. 1, ss.

Bhaduri, Studies in Nydya-Vaisesika Metaphysics, 152f.

Keci pana tejadhikinam bhitinam pasido cakkhu, viyu-pathavi-
apadhikinam bhatinam pasido sota-ghana-jivha, kiyo sabbesan ti vadanti.
Apare tejidhikinam pasido cakkbu, vivara-viyu-apa-pathavadhikinam sota-
ghana-jivha-kaya ti vadanti. Vsm. 376. See also Asl. 312—13. Our interpreta-
tion of “bhitanam” as “among the supporting primary elements” is supported
by the rest of the passage in Vsm. and by VsmS. V, s6-57.

Vsm. 444; see also Asl. 312.

Vsm. 431.

VsmS.V, 57.

Nanamoli, Path of Purification, 491-92 (Vsm. 444—4s); also Asl. 312—13.
See below, 105ff.

Vsm. 445; also Asl. 313.

BPP. 40.

Vsm. 491ff.

Vsm. 493.

Vsm. 493; see AK. II, 107-8, and AKvy. I, 96, where a similar explanation is
given.

See, e.g., D. 1, 233, M. 1, 503, 111, 143, 233; S. I, 144, I1I, 107, 139.

Dhs. 139

See below, soff.

AK. 1, 16; AKvy. 1, 25-26.

AK. I, 16-17, IV, 8ff; KSP: MCB. 1V, 209 ff. See also Stcherbatsky, Central
Conception of Buddhism, 11. Cf. Yadomitra's comment: na hi ciksusam etat
samstha'na—gmhazmm. manasam tv etat parikalpitam. varna-samnivesa-visesa
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194.
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197.
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eva hi samsthanam. na samsthanam niama dravyam kimcid asti. varndgrahane
samsthana-grahanabhavat. AKvy. I, 26.

See chapter 8 of this volume.

AK. 1V, 8-12; AKvy. II, 348ff.; KSP: MCB. 1V, 209ff.

See below, 5off.

See above, 13ff.

See above, 43.

Dighadini bi anviamanisiam upanidhaya siddhaini, vattiadini sannivesena. Tat-
tha rassam upanidhaya tato uccataram digham tam upanidhiya tato nicataram
rassam thialam upanidbdya tato kbuddakataram anukam tam upanidhiya
tato mahantataram thilam. Asl. 317.

Tattha yasma dighiadini phusitvi pi sakka janitum, nilidini paneva na sakka
tasmd na nippariyiyena digham ripayatanam; tatha rassidini. Asl. 317.

Asl. 317.

Murti, Central Philosophy of Buddhbism, 81ff.

See below, 5off.

AbhMT. passim.

Dhs. 140.

Asl. 313,

Dare rukkham chindantinam pi rajakinas ca vattham dhovantinam disrato
va kayavikiro paninidyati. Saddo pana dhatuparampariya sotam ghattetva
sanikam vavatthinam gacchati ti vuttam. Asl. 313.

BPP. 34.

Sinha, Indian Psychology, 22.

Saddo pi sace sanikam dgaccheyya dire uppanno cirena siyeyya param-
paraghattandya ca dgantvi sotam ghattento asukadisiya nama ti na panniy-
eyya. Asl. 314.

Asl. 314.

VsmI. 446-47.

ADSVT. 114.

AK. L, 67; AKvy. I, 69. The rejection, on the'part of the Pili commenta-
tors, of the earlier view is necessitated by the introduction of a new theory
concerning the position of the sense-organs in relation to their respective
objects. According to the (Sibala) Atthakatha (see Asl. 313) the sense-organs
are “sampatta-gocara; i.c., they apprehend their objects when the latter come
into actual contact with them. Buddhaghosa and his successors modified
this to the effect that in the case of cakkbu and sota, they are not sampatta-
gocara, i.e., they apprehend their objects at a distance; see Vsm. 445; Asl. 313;
ADS. 76; Abhvt. 67; Abhvk. 262. The same idea is expressed in AK. I, 87ff.
and AKvy. I, 83. Consult BPP. 32ff. and Cpd. 160, n. 2, for details. Although
Asl. denies that cakkbu and sota are sampatta-gocara, sometimes it uses the
term sampatta in respect of the corresponding objects, e.g., vanno . . . cakkhu-
sampatto (314). It seems that sampatta is used not only as referring to the
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physical contact between the organ and the object, but sometimes as refer-
ring to the apprehension of the object by the sense-organ. See AK. I, 87, n.1,
where Poussin cites a Vibhasa passage according to which pripza, which in
this context, corresponds to Pali sampatta, occurs in the same two senses.
See chapter 8.

See below, 142t

VsmI. 452.

See above, 26-27.

Dhs. 141.

AK. 1, 18.

AKvy.1, 27,

Dhs. 142.

AKvy. 1, 27.

Dhs. 142; see also Vbh. 122—23.

A1V, s7.

... itthilingadsi pana na itthindriyam, . . . yatha bije sati bijam paticca ruk-
kho vaddhitva sakba-vitapasampanno ikisam piaretva titthati. Evam eva
itthibhavasankbate itthindriye sati itthilingadini honti. Bijam viya bi itthin-
driyam. Asl. 321.

Asl. 321 (... yanti kiranavacanam. Yena kiranena . . .).

Dhs. 143.

AK.II 104, 108; AKvy.Il, 94, 97.

Vsm. 378; Abhvk. 269; ADSVT. 111.

Na ca kayappasidena thitokdse thitanti vi atthitokdse thitanti v vattabbam.
Vsm. 378.

VsmT. 4 48. Cf. Na ca tassa kayappasidena sarikaro lakkbhanabbedato nissayab-
hedato vi. Abhvk. 269.

AK.II, 108; see also AKvy. I, 97.

See above, 17.

VsmT. 448.

See above, 15ff.

AK. 1L 104; AKvy. 1, 94.

Cf....itthindriya# ca purisindriyafi ca sattapaniidya padatthinam. Pet. 101.
Translated from Expositor(Atthasalini), vol. 2, 419ff.; arrangement is changed
(Asl. 321-22).

See below, 12 8ff.

See above, 49.

According to the Vibhasa, an dedrya named Sanghavasu contended that only
the first five sense-organs and the faculty of life (see 161ff.) were indriyas in
the real sense of the term. AK. XLIII (Introduction). In the opinion of some
dcdryas, only the six sense-organs (the 6th is manas= the mental organ) form
what is called “malasattvadravya i.e., the fundamental constituents of a liv-
ing being. AK. IL, 111, nn. 1 and 2; AKvy. I, 98. As far as the position of the
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two ndriyas in question is concerned, both these traditions accord well with
the above situation that obtains in the Abhidhamma Pitaka.

VsmT. 448; VsmS. V62. Cf. Kiricapi itthilingadini yathisakam kammiaidini
paccayena samutthabanti yebbhuyyena pana itthindriyasahite yeva santane
tam-tadikari hutva sambhavanti, itarattha na bhavanti ti tesam tabbhav-
abhavitam upadiya indriyam paticca jayanti ti vuttani. Abhvk. 266.

Dhs. 24, 34.

Asl. 123-24; Vsm. 464, 493; Abhvk. 120.

ADS. 6.

In Vsm. 378 the kamma-samutthina-ripa is referred to as that r4pa that is
“sabaja” with jivitindriya, because they come into being simultaneously. See
also Abhvk. 270; ADSVT. 112.

That is, hadaya-vatthu, the latest addition; see below, 62ff.

Discussed in 96 ff.; rapa-jivitindriya, too, is kammasamutthina; see below, 71.
See below, 147-48.

AK.II, 178-79, 214fF.

Kvu. 394ff.

AK.IL, 211ff.

See.,e.g., D. 111, 228, 276; M. 1, 48; S. I, 11, 98.

Dhs. 144.

Asl. 330.

Dhs. 340.

Cf. Kavadikirihirasya trisu gandharasasprastavyayatanesu samgrahab.
Kasmad rapiyatane na samgrabah. Yasmac caksurdarianibdarena sattvan-
ikayasya mabibhitinam nopacayas tasmat. Abhmr. 40. See also AK. III,
120ff.

See below, 155.

See below, 56—57.

Dhs. 125, 149.

Dhs. 126, 149ff.

Dhs. 178.

VsmI. 449-50; see also Abhvk. 271; ADSS. 154—55; VsmS. VI, 6465, where
the same explanation is given.

Cpd. 277-78.

Tkp. 4.

“What is associated therewith” means those cetasikas that arise along with
mano-viniana.

Mrs. Rhys Davids, Buddhist Psychology, 71.

VsmI. 449; VsmS.V, 64—65; Abhvk. 270-71; ADSS. 154-55.

. .. atthikatvi manasikatvi sabbam cetasi samannaharitvi kivici cintentassa
hadayappadesassa kbijjanato tatthedam titthati ti viniviayati. Abhvk. 271.
VsmlI. 449.

See above, 49.
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VsmI. 450; Abhvk. 271.

Dasgupta, 4 History of Indian Philosophy, vol. 1, 292.

Sinha, Indian Psychology, vol. 1, 1.

BP. 34.

Vbh. 87-88, 14 4.

BPE. 186.

Dhs. 143.

Dhs. 147.

Dhs. 143.

KSP: MCB. 1V, 212-13; see also 212, n. 21. In the AK. IV, 4, the theory that
kayavijfiapti = movement is attributed to the Vatsiputriyas, whereas in La
Siddbi, 48, it is attributed to the Simmitiyas.

KSP: MCB. 1V, 214, n. 22.

See below, 75-76.

Yatraivotpattih tatraiva vindsah. AKvy. 1, 33.

AK.1V, 4-8.

AK. IV, 4—12; KSP: MCB. IV, 207-9.

AKvy. 1, 26.

Dhs. 179.

La Siddbi, 48.

KSP: MCB. 1V, 210ff.

AK. 1V, 4.

AK.1V,3,n.2.

KSP: MCB. 1V, 219-20.

Dhs. 177.

Dhs. 147.

Asl. 83, 343; Vsm. 448; Abhvk. 273ff.

See above, 29.

Cf. the theory of avinibhoga-rapa; see above, 36.

VsmI. 450; Abhvk. 273-74.

. .. mahantam pasinam ukkbipantassa sabbatthimena gabanakile sarivassa
ussabanavikdro viya . . . labbhamaéno eko dkdravikiro kayavininiatti namati
vuttam hoti. Abhvk. 27 4-75, repeated in ADSVT. 13.

... Adpetabbam . . . anumdnato siddham. Abhvk. 275.

Abhvk. 273-75; VsmT. 451; ADSVT. 113-14.

In the previous chapters we took notice of the fact that in the comparatively
late works (the fikas) of the Theravadins, too, motion was interpreted as
desantaruppatti—that is, appearance of momentary elements in adjacent loca-
tions. From their point of view, therefore, all references to bodily movements
should be understood accordingly—a fact explicitly stated in ADSVT. 114.
Abhvk. 275; Mvn. 65.

Dhs. 148.

See below, 73-74, 122-23.
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See Tkp. 3, where citta and cetasikas are postulated as a condition by way of
co-nascence (sahajata-paccaya) in relation to cittasamutthina-ripa.

Dhs. 147.

Asl. 337.

AK.1V, 14; KSP: MCB. 1V, 156, 260; Mdhy. Vit. 307; AKvy. II, 351.

Dhs. 143-44.

Dhs. 148.

Vsm. 379.

Vsm. 379.

VsmT. 452.

Abhvk. 277; see also Mvn. 6s.

Dhs. 144.

Abhvk. 281.

Cf,eg.,D.1, 67; M. 11, 187.

Cf. the description of the eight kusita-vatthus, bases of indolence in A. IV,
332ff.

Thag. 15.

Asl. 326-27; Vsm. 448-49.

Dhatukkhobho: vita-pitta-sembappakopo; rasididbitinam va vikarivattha.
VsmT. 453.

. Dvidha vutto pi atthato pathaviididbatinam yeva vikiro datthabo. VsmT.

453.
Abhvk. 280ff.

Dhs. 153.

Cf. Tattha patisandhito patthiya yiva cakkbididasakanam uppatti, etthantare
rapuppido upacayo nama. ADSVT. 114.

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

That is, according to KvuA. 148.

Kvu. 493ff.

Vsm. 380; Asl. 327.

See above, 19-20.

See above, 51-52.

To this group the later works add hadaya-vatthu and the faculty of sex, both
of which are said to arise together with (mandyatana) and kayiyatana. See
VbhA.22; ADS. 30; ADSS. 199. The addition of the former is necessitated by
its being recognized as the physical basis of mind. Cf. Tkp. 3, where it is stated
that at the moment of conception the relation between mind and matter is
one of reciprocal co-nascence (asisiam’ azifia sabajita). The addition of the
latter is necessitated by the new interpretation given to it; see above, ssff.
Dhs. 144; this same description occurs as a stock formula in D. I, 305; M. 1,
49; S. 11, 2.

Dhs. 144.



216

325.

326.
327.
328.

329.
330.
331.
332.

333.

334.
335.

336.
337.

338.
339.

340.

341.
342.

343.
344.
345.

https://thitsarparami.org/

: THE BUDDHIST ANALYSIS OF MATTER

This should be the moment when the rapa-jivitindriya ceases to function. Cf.
KvuA. 113, where it is said that, at the moment of death, both rapa-jivitindriya
and ardpa-jivitindriya cease to function simultaneously (Cutikkhanasmim
dve pi jivitani sab'eva bhijjanti).

A. 152,

BP.14.

S.11, 94 (translation from BKS 13-14, with minor edits for clarity). Cf. also
Niibam bhikkbave anisiam ekadbammam pi samanupassimi evam labupari-
vattam yathayidam bhikkbave cittam. A. 1, 10.

Kvu. 204-8, 458—59, 620-21.

According to KvuA. 196.

Kvu. 620ff.

Documents dAbhidharma: MCB. V, 136; “Origin and Doctrines of Early
Indian Buddhist Schools,” 34, n. 12; Bareau, “Les sectes bouddhiques du Petit
Véhicule,” 73-7 4.

Ct. Yo py aha nikayimtariya iti arya-Sammitiyab. Sa ghat’ ader mudgar’ ads-
krto vindsa iti manyate kilamtaravasthayi bi tasya ripam. Citta-caittinam tu
ksanikatvam. AKvy. 179.

“Origin and Doctrines of Early Indian Buddhist Schools,’s 4.

“Origin and Doctrines of Early Indian Buddhist Schools,” s4 n. 2; Bareau,
Les sectes bouddhiques du Petit Véhicule, 103, 105, 144, 186; see Documents
dAbbidbarma, 137- 40, where Acirya Samghabhadra criticizes the view that
matter is not of momentary duration. For a compact but comprehensive dis-
cussion on this subject, consult Silburn, Instant et cause, 227-7 4.

D.1 s4.

According to some dcaryas both sthiti and jarata are represented by sthi-
tyanyathatva; see AK. 11, 93.

See below, 8.

Jaini, “Origin and Development of the Theory of Viprayuktasamskaras,” part
3,531-47.

This brief sketch is based on Jaini, “Origin and Development of the Theory
of Viprayuktasamskaras”; Documents dAbhidharma, 134ff.; Stcherbatsky,
Central Conception of Buddhism, 39ff.; Stcherbatsky, Buddhist Logic, vol. 1,
79-118; and Silburn, Instant et cause, 254—62. See also AK. 11, 222—38; AKvy.
L, 174ff; CP. Mdhy. Vrit. 108f.; La Siddbi, 198.

See below, 122.

VbhA. 7-8, 25-29; Vsm. 291-92, 613—-14. The thitikkhana of ripa is of lon-
ger duration than that of the mental elements; see below, 132-33. On how the
theory of perception is explained on the basis of the theory of moments, see
Sarathchandra, Buddhist Psychology of Perception, 42ff.

See below, 79.

AA. 1L 252.

Vsm. 449; Abhvt. 71.
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Stcherbatsky, Buddhist Logic, vol. 1, 96£f.

AK. 11, 233.

It is very likely that they were inspired by the arguments of the AK. The
Theravadins of Ceylon show much acquaintance with this (and other nota-
ble works of Sanskrit Buddhism). Cf.,, e.g., VsmS. V, siff., where quotations
from it are cited, not, as might be expected, with a view to refuting them, but
in support of its own statements. On the Theravadins’ acquaintance with
Sanskrit Buddhist works, see Godakumbura, Sinbalese Literature, 41-46;
Godakumbura, “References to Sanskrit Buddhist writers in Sinhalese liter-
ature,” 86—93; and Paranavitana, “Mahayanism in Ceylon,” 35-71.

Cf. Thitikkbane hi jari nima; na ca tada dbammo sabhivam vijahati. Nav-
abhavo uppadivattha, tassi apagamabhivena gayhati ti iha navabhivipag-
amapaccupatthana ti. Abhvk. 284.

Abhvk. 305: ADSVT. 112.

See above, 77.

Vibipuranabhavo tiva rasidim apaneti, ayam pana kevalam uppidavat-
tham-eva apaneti. Abhvk. 284.

See above, 77.

We mean the question: Kasma paliyam thitikkhano na vutto ti? (Abhvk. 30).
This shows that thitikkhana is not taken as representing thitassa aniriathatta,
for the latter is referred to in the pifi, i.e., the canon (see A. [, 152). We are told
that it is because of a purely practical reason—that is, in the interests of the
instructed (vineyyajjhasayanurodhena, cf. upaya-kausalya of Mahayana)—
that the thitikkhana is not referred to in the canon. Perhaps this may mean
the same as what certain Vaibhasikas say: With a view to creating complete
detachment in the minds of the disciples from samskrta-dharmas it was
deemed proper that the static phase (sthiti) of the samskrta dbarmas should
be overlooked. See AK. II, 223.

See above, 76.

Abhvk. 304-s; see also ADSVT. 110. The argument attributed to
Ananda—Api ca yathabhito dbammo uppajjati, kim-tathibbito va bhijjati,
udahu anniathibhito? Yadi tathabhito va bbijjati na jaratiya sambhavo;
anfiathibhbiito anrio eva so ti sabbatha pi thitikkbanassa abbivo yeva (Abhvk.
305)—is reminiscent of: yadi sa eva ndsiv athinyathi na sa eva hi-tasmaid
ekasya dbarmasya nanyathitvam prasidhyate. AK. 11, 233, n. 1.

Ubhayam petam jatirapass’ evaidhivacanam. Vsm. 380. See also Asl. 326.

See chapter 8.

What has been stated so far is based on the accounts given in the commentar-
ies as well as in the tikais; cf. Vsm. 449—50; Asl. 327ff.; VsmT. 454ff.; Abhvk.
282-84,287-89; ADSVT. 114ff.

See above, 72-73.

That is, thitikkhana; see above, 87: according to Buddhaghosa and others,
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Jjaratd implies some kind of change; according to Sumangala and others, it is
only a figurative expression.

Asl. 328; Vsm. 449; Abhvk. 283.

Abhvk. 283.

Momentary means having three momentary phases; see above, 85-86.

See above, 80.

See above, 77.

Na bi Jati jayati, jard jirati, maranam miyatiti vobaritum yuttam, anav-
atthanato. Mvn. 67-68. See also Abhvk. 288; AK. II, 238; AKvy. I, 211; CP.
Mdhy. Vit. 110, n. 126-27, 273.

See above, 21.

Dhs. 144; Vbh. 84.

BP. 189.

. .. yena ca asitapitakhdyitam ajjhobarati, yattha ca asitapitakhayitam san-
tittati, yena ca asitapitakhiyitam adhobhiga nikkhamati (= ikisa-dhatu).
Vbh. 84.

AK.I, 7-8 and 49-50; AKvy. L, 15, 57.

MBP. ], 110-11.

AK.I, 49 n. 4.

See below, 87ff.

AK. T, 49.

Vbh. 72.

Vbh. 84-8s.

McGovern, A Manual of Buddhbist Philosophy, 111.
Vsm. 451.

Rapani paricchindati, sayam va tebi paricchijjati. Abhvk. 279.
Vsm. 448.

AKvy. 1, 57.

AK. 1, 49-50; AKvy. ], 57.

Kvu. 330-31; and KvuA. 93.
See above, 75.

AK. T, 8; AKvy. ], 15.

Mil. 387-88.

Mil. 268.

BP. 169.

Kvu. 330.

Further confirmed by: Yatha mahbirija akéso na jiyati na miyati na cavati na
uppajjati, evam’ eva kho maharija Nibbinam na jayati na miyati na cavati na
uppajjati. Mil. 320-21.

Kvu. 328fF.

KvuA. 92.

See above, 37, s9-60.

Mil. 270.



398.

399.
400.

401.

402.
403.
404.
405.
406.
407.

408.
409.
410.
411.
412,
413.
414.

415.

416.

417.

418.
419.
420.

421.
422.
423.
424.

https://thitsarparami.org/

Notes : 219

Kvu. 328 (translated from Points of Controversy).

Kvu. 330.

See, e.g., Mishra, History of Indian Philosophy, 403.

Jhaveri, “Concept of Kila and Akaisa in the Samkhya-Yoga System,” 417-30,
where attention is drawn to the fact that in the Simkhya-Yoga works earlier
than Vijianabhiksu’s, only derivative 4£454 is mentioned. Also Seal, Positive
Sciences of the Hindus, 27-28.

See Davvasangaha 56-57; Paficastikaya Samayasara, 99, Niyamasara, 16ff.
See, e.g, M. 1, 235511, 47.

D.IIL, 107.

M. 1, 424.

Mil. 388.

AKvy. 1, 15, (siitra) passage: Prehivi bho Gautama kutra pratisthita. Prthivi

bribmana ap-mandale pratisthita. Ap-mandalam bho Gautama kva pratisthi-
tam. Viyau pratisthitam. Viyur bho Gautama kva pratisthitah. Akése pratisthi-
tab. Akisam bbo Gautama kutra pratisthitam. Atisarasi mababrabmanitis-
arasi mababrabmana. Akdsam bribmandpratisthitam anilambanam.
KvuA. 92—-93; Abhvk. 279.

KvuA. 92.

KvuA. 92.

See above, 8s.

Abhvk. 7o.

28 = 4 mabibhitas + 14 nipphanna-upida + 10 anipphanna-upida.

That is, the section (8th Bhanavara) where the subject of r4pa is explained.
As far as the Pali canon is concerned, it is the most exhaustive.

Our reckoning as first, second, etc., starts from the second section of the
Dhs., from where onward we get the classifications. In its first section “all
rapa’” is considered under single uncorrelated characteristics. See BPE. 154.
We use the term “classification” to mean every arrangement of the ripa-
dhammas under two or more headings. Very often only one item falls under
one of the two or more headings; in such cases the purpose is to show how a
given ripa-dhamma can be distinguished from the rest.

Atthi ripam cakkbuvinizianassa vatthu, atthi rupam cakkbhuvififidnassa na vat-
thu. Dhs. 125.

See below, 118-19, 122.

Atthi ripam kabalinkaro aharo, atthi rapam na kabalirkaro aharo. Dhs. 127.
Three mahabbitas are collectively referred to by the fifth objective field;
hadaya-vatthu is not known to Dhs.; hence in all, twenty-seven items are
involved here.

See above, 19—20.

See above, 10-12.

See above, 2.

See above, 12f.
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See below, 128.

See above, 65-67.

See above, 65-67.

See below, 166.

See below, 98-99.

See above, 43ff.

See above, 12f.

The appended charts will help to understand the relative positions of the
various groups involved in the classifications (see below, 109ff.).

See above, 92.

AK.L 63,n.1.

AK. 1, 63; cf. also La Siddhi, 193ff.

AK. 1, 63.

“Les sept dhdtu de pensée, le dbarmadhbaitu et laudible ($abdadbatu) ne sont
jamais approppries.” AK. I, 62.

Dhs. 146.

AK. 1, 68-7o0.

Sdasava kusalikusalinam vipaki kimaivacara rapivacari aripavacard
vedanakkbandho sariviakkhandho sankbdarakkbandho vinirianakkhandho yani
ca ripam kammassa katatta, ime dbamma upadinna.

See, e.g., M. 1, 185ff,; 421ff.

M., 18s.

M. 1, 18s.

Vsm. 349.

Upadinnanti na kammasamutthinam eva, avisesena pana sariratthakassa
etam gabhanam. Sariratthakam bi upadinnam va hotu anupadinnam va adin-
na-gahita-paramatthavasena sabbam upidinnam eva nama. MA. 11, 222.
See, e.g., M. I, 185fE,, 421 ff.

Dhs. 146; also see below, 112—13.

AK. 1, 63.

That is, from the point of view of the Kosa definition.

AK.I, 63,n.1.

Vbh. 2, 6.

Astadasasu katyupattah kati niranupattih. Nava upattinupattabbedena
dvividhah. Indriyena saha pratyutpanna upattab. Cittacaitasikadharmanam
sababhivat. Abhmr. 8.

Asl. 336-37; ADS. 28; ADSS. 12l.

Vsm. 451.

Dhs. 108.

Cpd. 159, n. 6.

Dhs. 146.

See below, 137.

See above, 125-26.
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See above, 62ff.

Kvu. 460-62; 353—55.

That is, according to KvuA. 136.

Points of Controversy, 267 (Kvu. 4671L.).

Rapadhammesu pandyam vobdro vi natthi ti dassetum puccha sakavadissa.
KvuA. 136.

Kvu. 4671t.

See above, 97.

See, e.g., Tkp. 5; Dkp. 16-17.

Mil. 6s.

Vsm. 445.

Ekam pi kammam pasiciyatanikittabhava-bhavapatthana nipphannam cak-
khadivisese hetu taya anfiamansiassa asadharanan ti ca kammaviseso ti ca vut-
tan ti datthabbam. VsmT. 444.

Na hi tam yena visesena cakkbussa paccayo teneva sotassa paccayo hoti, indri-
yantarabbavappattito. VsmT. 444.

Kim pana tam yam aniriamariniassa asadhiranam, kammam eva nesam vis-
esakdranam, tasma kammavisesato etesam viseso na bhitavisesato. Vsm. 4.4s5.
See above, 41.

That is, according to the commentaries; see above, 6.

BPE. 188, n. 3.

See above, 59ff.

Tkp. 3; see below, 131.

Dhs. 147-48.

See above, 5off.

See above, 59ff.

See above, 83.

Vsm. 366, 451—52; Asl. 340ff.

ADS. 29; NRP. 39.

See above, 93-94.

Dhs. 148.

Vsm. 450 and ADSVT. 115.

See above, 100-101.

Kamam anrie pi bi ajjhattasambhita atthi, rilbivasena pana cakkbidikam
yeva ajjhattikam. ADSVT. 11s. _

Athava yadi mayam na homa tvam katthalingarapam abhavissasiti vadanti
viya attabbdvassa sitisayam upakiratti cakkhaidineva visesato ajjbattikini
nama. ADSVT. 115.

AK.1, 74. Cf. Atménim vi cittam adhikryta ye dbarmaib pratyisanna-bhitvi
asraya-bhavena vartante, te adhyatmikah. AKvy. 1,7 4.

Ct. Aripino hi khandba cakkbhidinam vatthinam abbbantarato nikkbanti
viya uppajjanti. Tkp. s3—54.

See above, 93ff.
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Sthavira iha. Pirydyikam esim ddbyitmika-babyatam. Vijianam dsrayas te
caksu adaya ity adhydtmikah. Mano-vijhiina-visayatvit tu bibya iti. AKvy. 1, 40.
AK.L, 73, n. 1.

Vbh. 1ff,; Dhs. 187-88.

Vbh. 1ff.; Dhs. 187-88.

D.1, 28; Ud. 69.

DhsA. 60; ABhMT. 46 says that here the term ekakdranavida refers either
to Samkhya philosophy or the theory of divine creation: ekakiranavido ti
pakatikiranavado issarakaranavido va.

DhsA. 79.

A Comprehensive Manual of Abhidhamma, 77.

A Comprebensive Manual of Abhidhamma, 253ff.

A Comprehensive Manual of Abhidbhamma, 61.

PsmA. 140; VsmI. 546.

Tkp. 11.

Tkp. 1.

AK.II, 245 and 299ff.

Hetandam-pratyayinim ca kah prativisesah. Na kascid ity aha. .. hetub pratyayo
niddnam kiranam nimittam lingam upanisad iti parydyab. AKvy. 1, 188.
AKvy. 1, 188.

See e.g., D.1II, 284; S. 11, 224, IV, 68, 151; A. I66.

Tkp, 12.

For more details on the subject, see Mrs. Rhys Davids’ article “Relations
(Buddhist)”; Ledi Sadaw, Patthinuddesa Dipani (Buddbist Philosophy of
Relations); Ven. Nyanatiloka, Guide through the Abhidhamma Pitaka, s8ff.;
Tatia, “Paticcasamupada”; and Karunaratne, Development of the Theory of
Causality in Early Theravida Buddbism.

ADS. 39.

AK.1II, 299, n. 1.

See Comprebensive Manual of Abhidhamma, 317.

Tkp. 12, 23.

Dhs. 12.4-25.

Tkp. 2, 12ff.

See chapter 4.

Tkp. 13, 31.

Tkp. 13, 31ff.

Na ekakkhane bahi jetthaki nama honti. Tkp. 31.

Tkp. 2.

AK.1I, 307.

AK.TI, 248; see also AKvy. I, 189ff.

Sogen, Systems of Buddhist Thought, 86.

AK.II, 308.

Cf. Jetthakatthena upakirako dbammo adhipatipaccayo. Tkp. 13.
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Tkp. 14, 36.

Tkp. 14, 36.

Imina va etesam dhammanam ekakkbane paccayabhivas ceva paccayuppan-
nabhava# ca dipeti. Tkp. 36.

AK. I, 248ff.; AKvy. 191ff.

AK. 1L, 253ff.

AK.IL, 253ff.

AK.1I, 254. See also Tkp. 14.

AK.II, 255.

AK.L

See chapter 3.

Tkp. 3,14, 37ff.

Tkp. 3, 14.

Tkp. 4.

Tkp. 3—4.

Tkp. 17, 42fF.

Tkp. 17, 42fF.

Kvu. 620.

See the section on “phases of matter” in chapter s of this volume.

VbhA. 25ff.; Vsm. 613.

Tkp. 42.

Tkp. 43.

See above,119.

Tkp. s, 43ff.

Based on the implications of the relation between citza and cetasikas and the
definition of samanantara-paccaya; see below, 139ff.

Tkp. 4sff.

ADS. 6.

Tkp. 4sff.

Kusalikusalam hi kammam attano pavattikkhane phalam na deti. Yadi dad-
eyya, yam manusso devalokapagakusalakammanm karoti, tassinubbivena tas-
mim yeva kbane devo bhaveyya. Tkp. 46.

AK.II, 275s.

See above, 103, 128.

See above, 101.

Tkp. 18.

Tkp. 47-48.

Tkp. 47-48.

Tkp. 48ft.
ADS. 6.
Tkp. 3, 14.
Tkp. 48.
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567. Tkp. s, 15.

568. Tkp. 18.

569. Tkp. 6, 19.

s70. Tkp. 6, 9.

s71. Cf. indriya-paccaya.

572. See above, 103, 128.

573. Tkp. so.

574. See above, 49ff.

575. Tkp. s3.

576. AKvy. I, 128.

s77. Tkp. 12, 23ff.

578. Tkp. I, 23ff.

579. Cf. rapam avyikatam. Dhs. 125. See also Vbh. 12; Kvu. s32ff.

s80. Tkp. 12.

s81. Tkp. ssff.

s82. Cf. atthi-paccya.

583. See above, 120, 130.

5s84. Buddhist Philosophy of Relations (Patthinuddesa Dipani), 12. Cf. Aseva-
natthena anantarinam gunabalavabhaviya upakarako dbammo dsevana-pac-
cayo ganthidisu purima-purimabhiyogo viya. Tkp. 17.

5s8s. Tkp.17-18, 44ft.

586. Cf. implications of hetu-paccaya.

587. ADS. 6.

588. See above, 123.

589. Tkp. 53.

s9o. Tkp. 53.

so1. Tkp. 53-54.

s92. Cf. Citta-viprayukta iti citta-grahanam citta-samaina-jitiya-pradarsandrtham.
Cittam iva cittena ca viprayukta ity arthah. AKvy. 1, 142.

593. Tkp. 13-14, 33ff.

594. AK.II, 300ff;; AKvy. I, 232ff.

595. Tkp. 13.

596. Tkp. s9.

597. Tkp. 7.

598. LAbhidharmakosa de Vasubandbu (AK. 11, 143fF.); La Siddhi, 39 ff.; Sogen,
Systems of Buddhistic Thought, 121f.; McGovern, A Manual of Buddhist Phi-
losophy, 125ff.; Levi, Materiaux pour létude du systéme Vijriaptimitra, sift.;
Stcherbatsky, Central Conception of Buddhism, 200ft.; Murti, Central Phi-
losophy of Buddhism, 200ft.; and Rosenberg, Probleme der buddhistischen
Philosophie, 158ft.

599. AK.1, 90, n. 1; MBP. I, 126ff.

600. AK.1, 89 ff;; AKvy. 1, 8s.

601. On the various theories of Indian atomism and on the question of its ori-
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gin and development, see Jacobi, “Atomic Theory (Indian)”; Keith, Indian
Lagic and Atomism; Basham, History and Doctrines of the Ajivikas, 262ff.; and
Bhaduri, Studies in Nyaya-Vaisesika Metaphysics, s 41F.

AK.11,144;and AKvy. L, 34, 123. Cf. Sarvasitksmah khalu rapasamskaropada-
na-samcaya-bheda-paryantah paramanuriti prajriapyate. Abhd. 6s.

Cf. Tad etad dig-bhaga-bhedattvam necchanti Vaibhasikah. Dig-bhiga-bhedo
bhi samghata-ripinam eva kalpayate. AKvy. 1, 8s. See also La Siddhi, 39ft.;
Vims. 7.

AK, 11, 144, n. 3.

AK.IL 144fF; and AKvy. 1, 123ff. (na vai paraminu-rapam ekam prthagbhi-
tam asti. —AKvy. 1, 34.)

AK. 1L 144fF; and AKvy. L, 123ff. Cf. Sarvasiksmab kbalu ripa-samskairo-
padina-samcaya-bheda-paryantab paraméinur iti prajiiapyate. Sa tu sapta-
dravydvinirbhagi catubbir bhitais tribhis copidaya riapais tribhis tribhir va
bhitais caturbhis copadaya ripair avinirbhagavarty asiv astama iti. Abhd. 6s.
Kalapato ti yi ayam kesi loma ti adini nayena visatiya ikarehi pathavidhatu,
pittam semhan ti adini nayena dvidasikarehi apodhatu niddittha. Tattha
yasma: Vanno gandho raso oja catasso capi dhatuyo/atthadhammasamodhina
hoti kesa ti sammuti / tesam yeva vinibbhoga natthi kesa ti sammuti // Tasma
kesa pi atthadbammakalapamattam eva; . . . Vsm. 36 4.

Imasmim hi sarire majjhimena pamanena parigayhamand paramanubbe-
dasasicunna sukbumarajabbiti pathavidbatu donamatta siya, si tato upa-
ddbappamainaya apodhatuya sargabita. Vsm. 365.

Cf., e.g., ADS. 29; ADSS. 156; ADSVT. s8; SS. 4; NRS. 19.

This conclusion is also confirmed by VsmS. IV, 136, where it is said that
attha-dhamma-kalipa refers to the eight kinds of ripa, which in their com-
bination make up what is called “head hair”: (atthadhammakalipamattam
eva) yanudu kesa prajriaptiyata kirana vii varnddin ekatvayen gena kiba. ovun
astadharmamitra noveyi data yutu.

See above, 137, 155.

See above, 137, 155.

See above, 33-35, 136-37.

Vsm. 365.

See above, 137, 155.

See above, 137, 155.

Ekuppadi ekanirodba . . . rapakalipa nama. ADS. 29.

ADS. 28; ADSS. 166.

See above, 137, 155.

samutthabanti, atha kbo pindato va samutthahanti. ADSVT. 8.

ADS. 29; NRP. 51.

See above, 139.
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Asl. 311.

AK.1II, 89 ff;; AKvy. [, 8s.

AKvy. I, 34,11, 355.

AK. 1, 2s.

AK.II, 143; AKvy. I, 34fF.

Cf. Naiva hi paraminavab samyujyante niravayavatvat. Mi bhad esa
dosaprasanghab sambatis tu parasparam samyujyanta iti kismiravaibhasikasta
idam prastavyab. yab paramaninim samghito na sa tebhyo’ rthantaram iti.
Vims. 7. See also La Siddhbi, 3off.

La Siddhi, 40. Cf. also: Chayivati katham va yady ekaikasya paraminor dig-
bhagabhedo na syid idityodaye katham anyatra chiyi bhavaty anyatritapah.
Na hi tasyinyah pradeso’sti yatritapo na syit. Avaranam ca katham bbavati
paraménoh paramaénvantarena yadi digbhagabhedo nesyata. Na hi kascid api
paramanob parabhigo’sti yatrigamanad anyenanyasya pratighatah syat. Vims. 7.
Cf. Satkena yugapadyogat paraménoh sadamsata, sadbhyo digbhyab sadbhib
paramdinubhir yugapadyoge sati paraminoh sadamsatim pripnoti. Ekasya
yo desas tatranyasyasambhavit. Sannim saminadesatvat pindab syid
anumdtrakah. Atha ya evaikasya paraménor desah sa eva sannim. Tena
sarvesam samanadesatvat sarvab pindab paraminumatrab syat. Vims. 7.

La Siddbi, 40-41.

Akdsadbitu. .. mé udaya mé yata yayi kalipayange paryantaya pahala kirima
krtya kota ettiyi. VsmS. V, 68.

VbhA. 343; S. 66; also Abbidhinappadipika-sici, 138fF.

Seal, Positive Sciences of the Ancient Hindus, 821f.; Ray, History of Chemistry in
Ancient and Medieval India, 2 48ft.

Sogen, Systems of Buddhbist Thought, 122.

Takakusu, Essentials of Buddbist Philosophy, 6 4.

Tattha paramaénu nima akdsakotthasiko . .. VbhA. 343.

... mamsacakkhussa apatham nigacchati, dibbacakkhusseva dgacchati. VsmT.
286.

See, e.g., Paricastikdyasara, 84.

AK., 89.

AK. L, 91.

AK. L, 89ff.; AKvy. I, 85: Yan madhye nast ikimcid iti bruvina Vaibhasiki
madhye alokadi necchanti. Anya-paramanu-pravesanivakasam tu na bruvate.
AK. L 89ff.; AKvy. I, 84fF.

AK. 1, 89ff.;; AKvy. I, 84ft. Cf. Nirantare tu sprsta-samjrie ti Bbadantah. Bha-
danta-matam caistavyam iti. Vaibbasika-matam kasman naistavyam. Nanu
Vaibhasikair apy evam uktam. Tad evaisim nirantaratvam yan madhbye ndsti
kimcid iti. Asty evam. Savakdsam tu tad vacanam. AKvy. 1, 8s.

Anyatha hi santarinim paramanindm Sinyesv antaresu gatih kena pratibad-
hyeta gatimata iti vakya-Sesah. AKvy. 1, 8s.
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AK. I, 91,n.3.

AK.1, 92; Vim$. 7. Cf. Na ca paramanubhyo'nye samghitab yatha Vaibhasika
kalpayanti. Ta eva te samghitih. Paramdinavab sprsyante yatha riapyanta iti.
AKvy. 1, 8s.

VsmT. 453; ADSVT. 98; Abhvk. 279; VsmS. V, 67. Cf. (ikdsa-dbatu),
karmads eki eki pratyayen samurthita vii caksurdasakadi kalapayan kalipan-
taraya ha samkara novana heyin pirisindina svabhiva vi akasadbatu tomo;
(pariccheda-rapam nima) paricchedaripa nam vé. ADSS. 156.

Vsml. 453.

VsmI. 453.

(Rapa-mariyida-paccupatthina) ti yasmim kalipe bhatinam paricchedo
teheva asamphutthabhiva-paccupatthina. Vsml. 453.

Abhvk. 279; ADSS. 156: . . . ekeka-kalipa-gata-ripanam, kalipantarebi
asamkinnabhavipidana-vasena paricchedakam rapam, pariccheda-rapam.
Acariya Dhammapila takes the fact of separateness as synonymous with
untouchedness—abyapiti bi asamphutthati. Vsml. 453.

Cf.... paricchedakisaya teme rii pirisinda ripakalipa hema ekkota pirisindi-
yetiyi. VsmS. 'V, 68.

Cf. Esé hot nan kalabizyehi ri da ekakalabuyehiri seyin ma avinirbhoga-bavata
peminena heyin hé no meneva. VsmS. V, 68.

Ledi Sadaw, the Burmese thera, argues that it is solely because there is dkdsa
around kaldpas that “lumps of stones and iron can be broken up, or cut into
pieces, or pounded into dust, or melted.” See [no title], Buddhism in England,
no. 4 (1930).

AK.1, 8.

Cf. Ekkalipayakama ri ven ven kota pirisindiyen. Mé esé vuvahot ek kalabuy-
ehi rit da nana kalipayebi ri seyin ma vinirbhogabavata peminena bevin hé da
no menava. VsmS. V, 68.

See above, 146-47.

ADS. 29; SS. 5; NRP. 39.

AK.1II, 145.

See above, 144.

AK. L, 18ff.

See above, 135, 137.

Cf. Yad bhata-catuskam dsraya ekasyopadiya rapasya nilasya pitasya va. na
tad evanyasyopa dayaripasya gandhasya rasasya visrayah. kim tarbi. Anyad
eva bhita-catuskam tasyisraya iti. Vaibhasika-siddhantah. AKvy. 1, 123.
AK.II, 148.

AK.II, 149.

ADSS. 166. Cf. Suddbatthakan ti cattiri mahibhitini tannissiti vanna-
gandha-rasa-oja ti idam. Abhvk. 297.

See chapters 2—4.

AK.IIL, 144; AKvy. I, 123; ADS. 29; SS. s.
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Cf. Kimestadravyakosabdah, paraminur anindriyah. Kiyendriyo navadravyo
dasadravyo’ parendriyah. AK.11, 22.

ADS. 29; SS. 4; NRP. 38.

Ct. Yatra hi caksub, srotr’ idi v tatra kiyendriyena bhavitavyam tat-pratibad-
dba-vrttitvic caksur’ adinam. AKvy. |, 123.

Bhaduri, Studies in Nyiya-Vaisesika Metaphysics, chap. 3.

Asl. 311, Vsm. 432; see above, 131-32.

See above, 185-86.

See above, 153, 155.

See above, 149, 155.

ADS. 29.

See above, 179-80.

Kalipanam pariccheda-lakkbanatti vicakkbani/ na kalipargam iccibu
dkdsam lakkbanani ca//. ADS. 29.

See chapter 2.

See above, 150-52..

See above, 150-52.

See above, 66—67.

See above, 43, 60.

See above, 43, 6o.

AK.IL, 14s.

AK. 11, 14s.

ADS. 20ff.

See above, 149.

See above, 150ff.

See above, 149-52.

AK.II,145and I, 17.

See above, 155.

See above, 103, 128.

See above, 127-28.

Cf. ADSS. 167-68.

Cf. Lagutadi-traya; (utucittihirehi) satpraya rtuya prasanna cittaya satpriya
dhiraya yana meyin (sambhoti) vannéyi. ADSS. 165.

Cf. Tattha suddbatthakam, saddanavakas ceti dve utusamutthinakalipa
bahiddha pi labbhanti avasesi pana sabbe pi ajjhattam evi ti. ADS. 29.

Asl. 342F.

See above, 186, 189.

ADSS. 172; NRP. 40.

AK. L, ss ff. Cf. na sto rapa-dbatau gandha-rasau nibprayojanatvat. stri-pu-
rusendriya-visayavad iti. AKvy. 1, 61.

See above, 5 4.

See above, 146—47.
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AK.1, ss. Cf. Maithuna-sparsa-vitarigas ca rapavacarah sattvah. Tasmat tatra
na tysnd pirvakam karma bhavati. tasmid abetukatvit. AKvy. 1, 63.

AKL. 1L, 147ff. Cf. Ya ihdsta-dravyaka ukto nirindriyo’sabdab. Sa tatra saddra-
vyakab. Yo nava-dravyakah kiyendriyah. Sa sapta-dravyakah. yo dasadravya-
ko’parendriyab. So'sta-dravyakah. Sa-sabdakih punar ete saptista-nava-dra-
vyaka ity avagantavyam. AKvy. 1, 125.

ADS. 30.

ADS. 30.

ADS. 30.

ADS. 30.

Kvu. siff.

VsmT. s 43: Kilo karoti bhutini kilo sambarati paja, kilo suttesu jagarati kalo
bi duratikkamo ti kilavidino.

Jataka II, 181; Jatakapali II, 260.

MA. 1, 29: Yo ca kilaghaso bhiito ti ettha khindsave bhitasaddo. See also
MhNJA. 8s.

Vsml. 259: ayam hi addhina-saddo kalassa desassa ca vacako.

SA. 111, 119; MhNdA. 50.

DT. 32: Kila7i ca samaya ca upidaya ti ettha kilo nama upasankamanassa
yutta-payutta-kalo. Samayo nima tasseva paccaya-samaggi.

AbhMT. 47.

DhsA. s7-58; ABhMT. 47: Appeva nima sve'va upasarikameyyima kilasi ca
samayas ca upadaya ti ettha kalo nama upasankamanassa yutta-payutta-kalo.
Samayo nama tasseva paccaya-simaggi.

DhsA. s7-58; AbhMT. 47. A free translation of: sace ambikam sveva
gamanassa yuttakalo bhavissati kaye balamatta ceva . . . gamanapaccayi ca
ansio aphasuvibaro na bbavissati, athetam kalani ca gamana-k drana-sam-
avdya-sankhditam samayasi ca upadhiretva api eva nama sve agaccheyyama ti.
DT. 32.

UdA. 30ff.

DhsA. 59.

DhsA. s9.

Expositor (Atthasilini), vol. 1,78 (DhsA. s9).

DhsA. 76 (B]S, vol. 42).

Abhvk. 407.

DT. 679.

AbhMT. 47: Kalo’pi hi citta-paricchinno sabbavato avijjaméino’pi
adharabhiavneva sanniato adbikaranan ti vutto. DT. 32: Dhammappavatti-
mattataya atthato abhitopi hi kilo dbammappavattiyi adhikaranam viya
kappana-matta-siddbena ripena vohariyati ti.

VbhA. 12; PsmA. 20, 28-29, 361-62; Vsm. 496.

DhsA. 420ff.
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DhsA. 420ff. The translation has been lightly edited for clarity.

Ven. Nyanaponika Thera, Abhidhamma Studies, 106-7.

VbhA. 10-11; VsmS. 233ff.

DhsA. 78 (BJS, vol. 42).

Ven. NyanaponikaThera, Abhidhamma Studies, 93.

UdA. 31

UdA. 31; yatha hi gavisu duyhamandsu gato, duddhbasu agato ti, ettha givinam
dobana-kiriyiya gamana-kiriyi lakkbiyati.

DhsA. 161.

SA.III 156—-57; MhNdA. 122.

Mil. 49-50.

SA.III, 155.

Sn.v.373

On various theories on the nature of the earliest form of Buddhism and the
connected problems, see specially Keith, Buddhist Philosophy in India and
Ceylon, 74; Keith, “The Doctrine of the Buddha,” 393-404; Keith, “Pre-
Canonical Buddhism,” 1-20; Kern, Manual of Indian Buddhism, 46ff,;
Falk, Namariapa and Dharmaripa; Murti, Central Philosophy of Buddhbism,
14ff; Przyluski, “Origin and Development of Buddhism,” 307-35; Radha-
krishnan, Indian Philosophy, 341-476, 676-94; C. A. F. Rhys Davids, Sakya
or Buddhist Origins; Rosenberg, Die Probleme der buddhistischen Philosophie,
47ff; Schayer, “Precanonical Buddhism,” 121-32, Schayer, “New Contribu-
tions to the Problem of Pre-Hinayanistic Buddhism,” 8-17; Stcherbatsky,
Buddhist Logic, vol. 1, 3-7; Stcherbatsky, “The Doctrine of the Buddha,’
867-96; Stcherbatsky, “The ‘Dharmas’ of the Buddhists and the ‘Gunas’ of
the Samkhyas,” 737-60; Sarathchandra, Buddhist Psychology of Perception,
1-22, 97-105; L. A. Waddell, Buddhism of Tibet, 76-122; Warder, “On the
Relationships between Early Buddhism and Other Contemporary Systems,”
43—63; Buddhadatta and Warder, “Matika,” in Mobavicchedani, xixff.; and
Winternitz, “Problems of Buddhism,” 41—56. Further references can be
obtained from the works cited here.

M. 11, 171; Sn. v. 89s.

See, e.g., S. 111, 166, IV, 57.

S.I11, 74.

S. 111, 167; also Dhs. 125, 133.

Dhs. 125, 133.

Dhs. 125, 133.

S. 1V, 162-6s.

Cakkbu va dvuso rapanam samyojanam abhavissa rapa vi cakkhussa samyo-
janam, na yidam brabmacariyaviso parnidyetha samma-dukkbakkhayaya. S.
1V, 163.

M. II1, 20ff.
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Cf. Yo bhikkhave rapesu chandarigavinayo chandarigappahinam, idam,
rapassa nissaranam. S. IV, 99.

S.II1, 7 4.

S.11, 66.

S. 111, 159.

Cf. Rapam bhikkhave parisineyyo dhammo. . .. S.11, 159.

M. 111, 287.

S.1II, 27; see especially S. III, 260-63.

M.1, 220-23.

S. 111, 139.

M. 111, 282.

S 111, 2.4, 43, 125.

SBB.V, 134 (M., 185).

No cedam bhikkhave ripanam assado abhavissa na yidam satta ripesu sarajj-
eyyum. Yasma ca kbo bhikkave atthi rapanam assido tasma satta riapesu
sarajjanti. S. 1V, 43.

Cf.S. 111, 107.

M. 111, 225.

S. 111, 32, 33, 114; IV, 189; cf. MhNd. II, 277, where forty-three ways of
approaching ripa are given.

MhNdJ. 11, 277.

Phenapindupamam ripam vedani bubbulipami/ maricikapama sansia
sankhari kadalipama / mayipaman ca vinivianam dipitadiccabandbhuna//. S.
IT1, 142.

Sn.v. 1119.

Sn. v. 1113.

Sn.v.1070.

Waddell, Buddbism of Tibet, 121; Waddell, “Buddha’s Secret from a Sixth-
Century Pictorial Commentary and Tibetan Tradition,” 367ff.

Kern, Manual of Indian Buddhism, so, n. 6.

Cf. Susizio loko susiio loko ti bhante vuccati. Kittivati nu kho bhante suiiio loko
ti vuccati? Yasma ca kho Ananda suriviam attena va attaniyena v tasma suviio
loko ti vuccati. S. 1V, 5 4; see also Coomaraswamy, “Some Pali Words,” 358—401.
See, e.g., M. 11, 68ff.

Stcherbatsky, Conception of Buddhist Nirvina, s4ff.; see also Rahula, “The
Beginnings of Buddhism,” 249 ff.

Vsm. 499.

Cittena niyyati loko cittena parikissati. S. 1, 39.

Api kbviham dvuso imasmim yeva vyimamatte kalevare sasisiimbi samanake
lokasi ca parnniapemi lokasamudayasi ca lokanirodbas ca lokanirodhagiminim
patipadari ca. S.1, 62. See also A. 11, 48, translated from Dialogues of the Bud-
dha (Dighanikaya), vol. 1, 273.
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M. 1L 56.
Cf. Katham civuso babiddba viinidnam vikkbittam visatan ti vuccati?
IdbZavuso bhikkbuno cakkbuna rapam disva rapanimittinusarim vinsianam
hoti rapanimittassidagathitam rapanimittassidavinibaddhan . . . (applied to
the other sense-organs, too). M. I1I, 225.

Cf. . . . rape avigatarigassa avigatachandassa avigatapemassa avigata-
pipdsassa avigatatanhassa tassa ripassa viparinamanathibhava uppajjanti
soka-parideva-dukkha-domanassupayasi. S. 111, 123.

D. 1, 239; S. 111, 123.

BP. s6.

Cft. Azt bi attano nitho. Dhp. 2 4. Attadipa bhikkbave vibaratha. D. 11, 187.
Yattha . . . atthi cakkbum, atthi rapa atthi cakkbuviinianam, . . . atthi tattha
loko. S. 1V, 39.

Sarathchandra, Buddhist Psychology of Perception, 11.

S.1V, 87, 96.

S.1V, 95; A. 1V, 430.

Keith, Buddhist Philosophy in India and Ceylon, chap. 3.

Ct. Cakkbusi ca paticca rape ca uppajjati cakkbuvisiiidnam tinnam sargati
phasso phassapaccayi vedana vedanipaccaya tanhi tanhdipaccayi upadinam
updadanapaccayi bhavo bhavapaccaya jati jatipaccayi jarimaranam
soka-parideva-dukkba-domanassupiyisi sambhavanti (applied to the other
sense-organs and the sense-objects). S. 1, 73.

S.V, 437-38.

Oldenberg, Buddha, 20s.

M. 1, 426 f£;S. 'V, 438.

Seyyatha'pi bbikkhave mabisamuddo ekaraso lonaraso, evam eva kbo bhik-
khave ayam dhamma-vinayo ekaraso vimuttiraso. Vin. 11, 239.

M.], 70.

BL.1,3-7.

CPB. 54.

Cf,, for instance, the Milapariyiaya Sutta in M. 1, 1ff; see also Warder, “On
the Relationships between Early Buddhism and Other Contemporary Sys-
tems, 50.

A.] 83.

A.] 8s.

Cf. Puna ca param dvuso bhikkhuno ripam manasikaroto riapesu cittam na
pakkbandati nappasidati na santitthati. ... D. 1, 239.

S.11, 77.

Duvayanissito kbvayam, Kaccayana, loko yebhuyyena atthitasi ca natthitas ca.
Lokasamudayam kho, Kacciyana, yathabhitam sammappansidya passato ya
loke natthiti si na hoti. Lokanirodham kho, Kacciyana, yathabhbitam sam-
mapparnnidya passato ya loke atthita si na hoti. S. 11, 17.
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809. A.1, 78.

810. In the earlier texts “change” is not explained on the basis of a formulated
theory of moments. See above, 73ff.

811. S. I, 77.

812. Cf. the doctrine attributed to Pakudha Kaccayana in D. I, 56.
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INDEX

A on OCCUrrences as CONCUIrences, 179
abeyance (vigata), 148 ripa as term in, discussion, 7
Abhidhamma Pitaka. See a/so and the science of mind and matter, xi

Abhidhammatthasangaha (Anurud-
dha); Dhammasangani
characteristics of the earth-element, 27
coldness in, 29
commentaries, subcommentaries, and
compendiums, xi, 53
definition of bodily expression, 68
discussion of time, 17879, 183
discussion of voice and speech, 75
doctrine of conditionality, 129—30
on the duration of body vs. mind, 83, 86
emphasis on moral edification, ethical
intent, 8485, 133
faculties in, 144
importance of classification in, 103-4
indriyas and sex faculties, $8—59, 144
and the interconnectedness, interde-
pendence of all primary elements,
28, 131
linking with early Buddhist teachings, 18
on mahibhita, and upadia-ripa, 22-24,
26
material elements, 18—20, 77
on the mental results of kamma, 142
and the nutritive aspect of matter, 61

sense-organs, terms for, 44
that which is grasped in, 109, 112
and the theory of moments, 91-93
Abhidhammatthasangaha (Anuruddha)
Aungs translation of; xii
on differences between growth and
continuity of matter, 79
discussion of matter in, xi
use of term kalipa, 153
Abhidhammatthavikisini, 72
Abhidhammikas, 39— 40
Abhidharmakosa
dtman as synonymous with citta, 120
and the attribution of visibility to the
primary elements, 40
and causality, 135
criticism of Srilabha’s interpretation of
the diversity of matter, 39
on the denial of motion, 31
distinction between internal and exter-
nal, 120-21
and distinctions between material and
conceptual constructs of time, 185
Hiuan Tsang version, la Vallée Poussin’s
translation, xiii
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and the impossibility of transformation

of a dhamma, 88
on intensity as determining factor in
cognition of matter, 39

and the moral root for mental states, 145

the present as series and moment, 183
on two parts of sense organs, 45
on the unitary atom and the challenge
of aggregates, 157
Abhidharmimrta (Ghosaka)
exclusion of mental elements from
upatta, 113
explanation of upatta, 113
absence (natthi), 148
absorption, ecstasy (jhina)
attainment of, as ultimate goal, 3
jhina-paccayas, 144
riipa as term for, 3
addhan. See duration, length of time
aggregates
the aggregate atom, 15051
constituents of (kaldpargas), 156, 161~
64,174-75
and the law of atomic aggregation,
157-58
the material (ripakkhandha), 1-2
role of kamma in producing, 110
and spatial divisions, 157
types of, 166-68
Ghira, dhira-paccaya. See food, nutrition
air-element (vdyo)
association with bodily expression,
70-72,74
characteristics, 30-31
as distension and mobility, 12
as medium for smell, 49
Nikayan definition, 28
as one of the basic elements, 12, 25, 33

sharing of lightness with fire-element, 33

and the theory of inseparability, 34-35

and the theory of momentariness, 31-32

as thought, 74-76,167-68, 174

as underlying fluctuation/mobility, 30
ajjbattika. See internal riipa-dhammas
akammaja. See kamma
Gkasa-dhatu. See cavity, space-element

Andhaka school, views on the primary
elements, 40
Anguttaranikaya, 7ipa as term in, 3— 4
Anguttara Nikaya, three sasikbata-
lakkhanas of, 86-87
anicca. See impermanence, doctrine of
Anuruddha, 153
anutuja. See causes
apo-dhatu. See water-element
arahants, as beyond time, 178
arammana-paccayas. See consciousness,
mind, thought
association (mmpa_yutta—pa[mya), 146—47
atom (paramanu). See also smallest unit
of matter
as cluster of material dhammas, 13
contact between, debates about, 160-61
inseparability of, 156
and measuring the size of kalipa
(smallest unit of matter), 159
as primary source of matter, in Jainian
system, 42
unitary and aggregate, Vaibhasikas
views, 150—§2
Vaibhasika conception, Sautrantika
criticism, 156
atom, aggregate (samghita-paramainu),
150—51
atom, unitary (dravya-paramaénu). See
also smallest unit of matter
and the challenge of aggregates, 157
characteristics, 150—51
and the paradox of spatial dimensions,
158
partlessness of, Vaibhasika view, 160
and spatial divisions in aggregates, 157
Theravadin rejection of, 151-52
as a Vaibhasikan postulate, 150-51, 156
atomic aggregation, law of, 157-58
atomic clusters, theory of (riapakalipas)
application to sound, s4-55
and material elements, 92
texts discussing, 149-51
and Theravadin kaliparigas, 42,150,
161, 174-75
atta. See self
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attachment (nand;). See also craving,
covetousness
and the desire for the material, 188—90
and the impermanence of material ele-
ments, 85
to the impermanent, and unhappiness,
49
and sensual pleasure, 49-50
struggle with, as underlying Buddhist
philosophy, 195
attention, deliberate (abbunjita-vasena),
and cognition of matter, 38
Atthasalini commentary
classification of odors, 55
on complex nature of sense organs, 45
on differences between the sexes, 57-59
discussion of matter in, xii—xii
explanation for differences among mat-
ter, 38
explanation for sound, s3
theory of sound in, 54
unchanging nature of each primary el-
ement, 32
on the visible and figure, 52
Aung,S.Z.
on the cohesion and fluidity of the
water-element, 41
Compendium of Philosophy, xii
omission of the heart-basis in the
Dhammasangani, 63-64
dyatanas. See mind, objects of

B
bahira. See external rapa-dhammas
Bhadanta
on the association of cold with the
water-element, 29
on the characteristics of material dham-
mas, 18
views on contact/interval between
atoms, 160-61
bhargukkhana. See cessation, moment of
birth, origination (uppdda), 82
bodily expression (kdyaviniriatti)
association with the air-element, 70-72
and the body (kdya), 68, 80

Index : 245

Compendium of Philosophy, 69
definition in the Dhammasangani, 68
as not a material element, 73-74
relationship to thought, 68
and self-expression, 67
as a term, dual meanings, 72-73
and Vaibhisikan objection to the con-
cept of motion, 68-69
view of in the Dhammasangani, 68, 71
body (kdya)
bodily intimation, relationship with
the visible, s1—-52
constitution of, Buddhist vs. Vaiéesikan
view, 36
healthy, characteristics, 77
matter in, use of #pidinna to denote,
112
and the matter that arises from kamma,
117
movement of, underlying thought, 68
physical, of a living being, 1-2
updda-rapas as history of, 82
body-base, 80
Buddhadatta, on the phases of dhamma,
87-89
Buddhaghosa
and the association of sense organs
with primary elements, 47-48
on the earth element, 28
on femininity and masculinity, 56-57
on the impermanence of the primary
elements, 42
on the inseparability of the primary
elements, 34
on manifestation of the cavity, 96
multiple meanings for ripa, 1~2
on the phases of dhamma, 87-89
on sense-organs resulting from kamma,
116-17
and the theory of momentariness, 31-32
use of term kalipa, 153
on use of upidinna in the suttas, 112
Buddhism
analysis and synthesis methods, 129
Chinese, theories of matter in, xiii
connection with ethics, viii
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diverse views on the composition of
matter, 35—37

and the doctrines of conditionality and
causality, 129-30

and emancipation from within, 193-94

emphasis on bodily health, 77

emphasis on interdependence, inter-
connectedness, 198-99

focus on suffering and its elimination,
195-97

general observations on matter, xi

and the goal of religious instruction,
192

meanings for the cavity, emptiness,
95-96

and the middle way, 197-98

as nihilistic, and the meaning of
sunnatd, 191-92

nonhierarchical perspective, 20

as pluralistic, 196

primary elements of matter, 42

realism underlying, 194-95

as realistic, pragmatic, 195-96

realistic and pluralistic perspective on
material elements, 198-200

and the relationship of cause and effect
in kamma, 140-41

relationship of the analysis of matter
and ethics, 187

space as mental construct, 177

and the teachings of the Buddha,
vii—viii

time, as a mental construct, 177

and the two forms of self-expression,
67-68

views on the duration of body vs. mind,
83-84

Buddhism, early

acceptance of motion, 31-32

connection between matter and eth-
ics, viii

differences in views on the duration of
body vs. mind, 83-84

studies on views about matter, xi

texts with discussions of special aspects
of matter, xi
Theravadin linkage of dbammayata-
na-rapa with, 16
Buddhist Idealists (Vijnanavadins), on
atoms and aggregates, 15758
A Buddbist Manual of Psychological Eth-
ics (Mrs. Rhys Davids), xii

C

cakkhu. See sight

capability (samatthiya), 38

causality, doctrine of (kdrana-betu),
129-30, 135-36

causation (satkdryavida), 131, 136-37

causes (anutuja), 97, 130, 140—41

causes (betu), in Sanskrit Buddhism,
132-33

cavity, space-element (dkdsa-dhatu),
94—96,101-2

Central Conception of Buddhism (Stcher-
batsky), xii

cessation, moment of (bbarigakkhana),
86-90

cetand. See volition

change. See impermanence of matter; im-
permanence, doctrine of

clearness, brightness, serenity, faith
(pasida), application to the senses,
44-45

cognition, and the differences among
matter, 38. See also mind

cohesion, 28-29

cold (sita), 29-30, 39, 41

color (vanna), 1-2, 36, s0

color, sphere of (vannayatana), 53

compound eye (sasambhira-cakkbu), 45

co-nascence, mutual conditionality (s4-
bajita-paccaya), 33-34, 13637

concentration

objects of, preparatory image/object
(parikamma-nimitta), 3
preparatory image/object (parikamma-

nimitta), 3
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types of, in relationship to conscious-
ness, 134-35
concepts (pariﬁutti), 177,181,185
concrete things (nipphanna/parinip-
phanna), 21-22, 43
condition, cause (paccaya)
atthi- and avigata-paccayas, 145-46
co-nascence (sahajita-paccaya), 136-37
condition by route of nutriment
(@hira-paccaya), 143
condition by way of faculty (indriya-
paccaya), 143—44
condition by way of the mental
(vipika-paccaya), 142
conditions leading to consciousness
(@rammana-paccayas), 134
foundational conditions (nissaya-
paccayas), 138
and the interdependence of dhammas,
131-32
jhdna- and magga-paccayas, 144
kamma-paccaya and volition, 140—41
and the moral root of mental states
(betu-paccaya), 145
nonmaterial, 146-48
numbers of, in Theravadin Buddhism,
133-34
overview, 1, 3—4
pre- and post-nascent conditions
(purejata-paccaya and pacchijita-
paccaya), 138—40
the twenty-four paccayas, 132
conditionality, doctrine of. See a/so con-
dition, cause
approaches to, overview, 129
and co-nascence, 136-37
the conditioned/related thing, 132
importance, 129
and the plurality of causes and effects,
130
postulates associated with, 130
conditions (pratyaya), in Sanskrit Bud-
dhism, 13233
consciousness, mind, thought (cizz2)
dtman as synonymous with, 120

Index : 247

conditions leading to the arising of,
134-35
as different from the four elemental
substances (vinnina), 26
elemental substances vs., 26
internal vs. external elements, 121
and the mental faculty of life, 59
mind-originated material dhammas,
117-19, 121
and sense of self, 2
sense-organs as bases for, 49
and types of concentration, 135
continuity of conditions (samanantara-
paccaya), 147-48
continuity of matter (rdpassa santati),
78-79, 81, 84
Conze, Edward, vii
correlation, system of, 129
counterimage (patibhiga-nimitta), 3
craving (#padina), covetousness
(lobha), 111-12, 145, 188-89. See also
attachment
cycle of births and deaths (samsiraddba),
184

D
Darstantikan school, and the idea of
avijhiapti-ripa, 15
decay of matter (ripassa jaratd). See also
impermanence of matter
characteristics, 78-79, 81-82
and death, 82
evident decay, 93
and the impermanence of formed ma-
terials, 86-89
relationship to thitassa aririathatta, 84
delusion (m0ba), 145
denial of motion, theory of, 31, 70
dependent matter (upadi-ripa), 22~24,
94
dependent origin, doctrine of (paticcasa-
muppida), 129
desire, passion (chanda-raga), relation-
ship to matter, 188—89. See also crav-
ing, covetousness



https://thitsarparami.org/

248 : THE BUDDHIST ANALYSIS OF MATTER

dhamma. See also material elements
arising as combinations/clusters, 130
defining as having its own, intrinsic
nature, 21
impossibility of transformation, 88
momentary, debates about origination
and decay, 84, 86-89
three moments of, debates about,
86-90
and time, 184
Dhammapila, 1-2, 4, 54
Dhammasangani
characteristics of the air-element, 30
characterization of sound in, 53
classifications within, overview, 103—9
concept of the cavity, 96-97
contrast of upadinna and upatta,
109—11, 113
definition of bodily expression, 68
definiton of femininity and masculin-
ity, 56

definition of the quality of nutrition, 61

discussion of matter, xi

discussion of the sphere of the visible, so

distinction between matter that makes
up self and that of others, 122
inclusion of dkdsa-dhitu (space-ele-
ment) in the upadi-ripas, 94
on mental constructions, 52
Mrs. Rhys David’s translation, xii
omission of the heart-basis in, explana-
tions for, 62—-64
on perceiving movement, 69
sense-organs, classification of, 121
on sense perception, 44
taste, classification of, 55
on the three characteristics of matter,
77, 114-15
time and the arising of consciousness,
183-84
the visible, visibility (rapiyatana), »
dbammayatana, dhammayatana-ripa.
See mind, objects of
Die Probleme der buddbistischen Philoso-
phie (Rosenberg), xii
Dighanikaya, linking of dbammayatana-

ripa with early Buddhist teachings,
18

dissimilarity, genesis of (visaduppatti),
II—-12

dissolution of matter (bhariga), 22, 181~
82,189-90, 193, 198. See also imper-
manence of matter

dravya-paraménu. See atom, unitary

dukkha. See suffering

duration, length of time (addhanr), 178

E
ear, hearing organ (so24), 8, 43-44
earth-element (pathavi, pathavi-dbaitu)
Adhidhamman vs. Nikayan definition,
27
and “earthy” things, 40
as an elemental substance, 12, 25
as extension in space, 27-28
as hardness, rigidity, 26-27
heaviness, sharing with water-element,
33
as medium for touch, 49
as solidity and spatial extension, 12-13
space in, 2§
and the theory of inseparability, 34-35
and Theravadin atomic theory, 153-54
vocal intimation arising from, 76
and the water-element, 33
effects, plurality of, 130
elemental substances, primary
(mabibhbitas)
associated material aggregates, 40~ 41
association with specific sense organs,
47-48
characteristics and interdependency,
22-24
five, in Indian traditions, 25
four, in Jainism and Buddhism, 25-26
impermanence, 42
and intensity, 39—40
momentariness, 93—94
observed features, 33
primary position in Buddhism com-
pared to other schools and beliefs,
41—-42
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reciprocal co-nascence, 33
secondary elements, 42
simultaneous existence of, 33

as specific term for the four elements, 26

tangibility, 40-41
elements, primary (mahdibhiitas)
about, 12
associated material aggregates, 40—41
as both characteristics and levels of in-
tensity, 153
differences in capability, 38
general term for, 26
impermanence, 42
and intensity, 39— 40
interconnectedness of, 2.8
reciprocal co-nascence, mutual condi-
tionality, 33-34
simultaneous existence, 33
and space, 177
tangibility, 40-41
and the theory of inseparability, 34-35
and Theravadin atomic theory, 153-54
elements, secondary
Buddhist views on, 36
characteristics, 67
faculties of sex, s6—59
faculties of life, 59—61
the heart basis, 62— 66
material nutriment, 61-62.
modes of self-expression, 67-78
as nominal categories, 67
objective fields, 4955
phases of matter, 78-94
sense-organs, 43—4.9
space or ether, 94-102
and Theravadin atomic theory, 153-54
and the three characteristics of matter,
76-78
empirical experience, religious context,
viii
empiric individuality, 2
ether/space-element (#kdsa). See cavity,
space-element
ethics
focus on suffering and its elimination,
197

Index : 249

and the goal of religious instruction,
192-93
interconnection with Buddhist analysis
of matter, 187
and the moral root of volitional acts, 145
relationship of the analysis of matter
to, viii
events, as determinants of time, 180
evolution, theory of (parinimavida),
87-88
existence, and the middle way, 198-99
external (bahira) ripa-dhammas, 119-22
extrusion (ussada), 38

F
faculties, three, 14, 143-44
far (ddra), as a concept, 17
feelings (vedana), 2
femininity, faculty of (itthindriya), 19, 56
fetters (sasisiojana), 187-89
figure (samsthana), so—s2
fire-element (z¢jo)
and the air-element, 33
as both cold and heat, Theravadin view,
12, 41
characteristics, 30
Nikayan definition, 26
as one of the five elemental substances,
25
as one of the four interrelated elements
of matter, 12
sharing of lightness with air-element, 33
and the theory of inseparability, 34-35
flowing (paggharana), as characteristic of
water-element, 2.8
food, nutrition (dhara,
kabalinkara-ibara)
condition through nutriment
(ahdra-paccaya), 143
as one of five dhammayatana, 19
material nutriment, 61-62
as one of the dbammayatana-ripas, 61
as that which nourishes, 61
Vaibhisikan definition, 61-62
form, figure, configuration (santhina),
ripa as term for, 1-2
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formed things, formations (sazikbata,
sankbata-lakkbanas)
and the arising of unwholesome mental
states, 4
characteristics, 1-2
phases of, and Buddhist theories of
change, 87-88
Sautrintikan views on, 85-86
and sense of self, 2
Theravadin of the Adhidhammic views
on, 86
and the three phases of each dhamma,
86-87
Vaibhasika views on, 85
fortuitous origination, theory of
(adbicca-samuppanna), 130
foundations conditions
(nissaya-paccayas)
freedom, liberation, as coming from
within, 193-94
future, as concept, origins, 181-82

G
gandha. See nose, smell organ
grasped (upadinna)
contrast with that which has been man-
ifested, 110-11
in the first two grouping for riipa-
dhammas, 114
matter included in, earlier vs. later Bud-
dhist meanings, 111-13
as resultant states of kamma, use of in
the Dhammasangani, 109-11
grossness (audarika), 17
growth of matter (rapassa upacaya)
definitions, 78-79
from embryo through the accumula-
tion of sense-organs, 80—81
relationship to thitassa anriathatta, 84
relationship with continuity of matter,
79
and understanding, 84

H

habitual recurrence (dsevana-paccaya),
146

hadaya-vatthu. See heart basis
happiness, true, 7ipa as inadequate basis
for, viii
hardness (kakkhala), 27
hardness, rigidity (kakkbala, kbara), 7
hatred (dosa), 145
healthy body, Nikayan emphasis on, 77
hearing (sota)
Nikayan description, 43—44
space or ether (dkdsa) as medium for, 49
heart basis (hadaya-vatthu)
characteristics, 14
as different from the heart, 66
identifying as the physical sources of
mind, 65-66
as physical basis for mental activity,
62-66
heat (¢jo) vs. cold (sita), Theravadin view
of as the absence of heat, 39
heaviness (garukatti sabhiga), sharing of
by earth- and water-elements, 33
hierarchies, absence of in Buddhism, 20

I

ignorance, as basis for attachment, 189
impermanence (anicca), doctrine of. See
also dissolution of matter
Buddhist emphasis on, 198
and the elements of matter, 42
and momentary dhammas, 88
of objective fields, 43-44, 49
impermanence of matter (ripassa
aniccatd)
characteristics, 82
and death, 82
and early Buddhist schools on, 83-84
early doctrines, and the theory of mo-
ments, 86-91
and happiness, viii
and the phases of matter, 78—94
as the same as the impermanent of
mental objects, 84
understanding, as fundamental, 190
indirect definition of matter, 12
indriya. See also condition, cause; power,
dominance
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Indyiyabbavana Sutta, 188
inducement (upanissaya-paccaya), condi-
tions associated with, 146

kammaniiata. See pliability
karana-hetu. See causality, doctrine of
Karmasiddbiprakarana (Vasubandhu),
infinite regress, fallacy of, 93-94 70

inflation/distension (thambhitatta), 30 Kathavatthu

inseparability, theory of (avinibbhut- differences in duration of body and
tavida), 3435 mind, 83

intensity (ussada), and bodily cognition Theravadin denial of visibility of the
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on the sphere of the tangible, 41
on the sphere of the visible, so
table for measuring the size of an atom,
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use of the terms gross (audarika) and
subtle (sitksma), 17
Sauryodayikan school, theory of the de-
nial of motion, 70
Sautrantikan school
about, xi
conception of the atom, 156—57
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views on sazikbata-lakkbanas, 85—86
on visibility, 2
savor. See taste/savor/flavor
self (atta, atmavida)
becoming devoid of, 191-92
Buddhist denial of, 120
self-causation, Buddhist rejection of, 131
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thought (citta), bodily expression and,
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as intangible, Theravadin view, 41
as medium for taste, 49
Nikayan definition, 26
as one of the elemental substances, 19, 25
as one of the four interrelated elements
of matter, 12
in Sanskrit Buddhism, 28
sharing of heaviness with earth-
element, 33
and the theory of inseparability, 34~35
Theravadin exclusion from the tangi-
ble, 37-39
wholesome (kusala), 145

Y
Yamaka of the Abhidhamma Pitaka
exegetical methods, 7-8
meaning of r#pa (matter), s—10
Yasomitra
on manifestation of the cavity, 96
observations on tactile sensation,
4445
on recognition of the duration of body
vs. mind, 83



https://thitsarparami.org/

ABOUT THE AUTHOR

Y. Karunadasa, PhD (London), PhD Honoris Causa (Mahamakut
Buddhist University, Thailand), DLitt Honoris Causa (Kelaniya), is
Professor Emeritus at the University of Kelaniya and a former direc-
tor of its Postgraduate Institute of Pali and Buddhist Studies. He was
a Commonwealth Academic Staff Fellow (1974-7s) and Visiting Pro-
fessor at SOAS University of London (1993), Distinguished Numata
Chair Professor at the University of Calgary (2001), and Tung Lin Kok
Yuen Visiting Professor at the University of Toronto (2008). Subse-
quently he served as the MaMa Charitable Foundation Visiting Pro-
fessor at the University of Hong Kong. Among his published works are
Early Buddhist Teachings: The Middle Position in Theory and Practice
and The Theravada Abhidhamma: Inquiry into the Nature of Condi-
tioned Reality.



https://thitsarparami.org/

WHAT TO READ NEXT
FROM WISDOM PUBLICATIONS

Early Buddhist Teachings
The Middle Position in Theory and Practice

Y. Karunadasa

Discover the birth of Buddhism and the essentials of Buddhist teach-
ings with this comprehensive explanation of early Buddhism’s key

doctrines.

The Theravada Abhidhamma
Inquiry into the Nature of Conditioned Reality
Y. Karunadasa

The renowned Sri Lankan scholar Y. Karunadasa examines

Abhidhamma perspectives on the nature of phenomenal existence.

Abhidhamma Studies
Buddhist Explorations of Consciousness and Time

Nyanaponika Thera
Edited and introduced by Bhikkhu Bodhi

“... one of the most profound and lucid interpreters of Buddhist
psychology in our time.”—Daniel Goleman, author of Emotional

Intelligence



https://thitsarparami.org/

About Wisdom Publications

Wisdom Publications is the leading publisher of classic and contem-
porary Buddhist books and practical works on mindfulness. To learn
more about us or to explore our other books, please visit our website at

wisdomexperience.org or contact us at the address below.

Wisdom Publications

199 Elm Street
Somerville, MA 02144 USA

We are a s01(c)(3) organization, and donations in support of our mis-

sion are tax deductible.

Wisdom Publications is affiliated with the Foundation for the Preservation of the Mahayana Tradition (FPMT).



	Contents
	Foreword
	Preface
	1. Introduction
	2. Definition of Matter and the Basic Material Factors
	3. The Primary Elements
	4. The Secondary Elements: Group A
	5. The Secondary Elements: Group B
	6. Classification of Material Elements
	7. Correlation of Material Elements
	8. Atomic Clusters
	9. Time and Temporality
	10. The Ethico-Philosophical Basis of the Buddhist Analysis of Matter
	Abbreviations
	Notes
	Bibliography
	Index
	About the Author



