A BUDDHIST MANUAL

OF

Psychological Ethics.

FRGM THE PaLI

OF THE

DHAMMA-SANGANI~




Pali Text Hociety Eranslation Heries o, 41

A BUDDHIST MANUAL

of

PSYCHOLOGICAL ETHICS.

Being & Translation, now made for the First Time, from the Originai
Pali, of the First Book in the Abddhamma Pitaka

entitled

DHAMMA-SANGANT

COMPENDIUM OF STATES OR PEENOMENA
Third Edition
With Introductory Esmy and Notes
by
CARCLINE A. ¥. RHYS DAVIDS, D.larr., M.A.

Published by
ITHE PALI TEXT SOCIETY
OXFORD
1997




1900

First published

Second Edition 1923
Third Edition 1974
Reprinted 1997

ISBN O 86013 062 2

UNESCO COLLECTION OF REPRESENTATIVE WORKS

This Buddhist text has been accepled in the seres of transia-
tiens from the literature’of Burma, India, The Khmer Republic,
Laos, Sri Lanka, and Thailand, jointly sponsored by the United
Nations Educational, Scientific, and Cultural Organisation
(U\‘ESCG) and the National Commissions for Uriesco in these

tre . : countries.
S '-—&J‘

All R)ghts reserved. No part of this work may be reprodoced or

transmitted in any form or by any means analogue, digital, electronic,
mechanical, photocopying, recording or otherwise or stored in any
retrieval system of any nature without the written permission of the

Pali Text Society Limited of 73 Lime Walk, Headington, Oxford,

0X3 7AD, UK.

© The Pali Text Society Limited 1997

Printed and bound in Great Britain by

Antony Rowe Lid, Chippenham, Wiltshire,

PR




TO

EDWARD T. STURDY,
BY
WHOSE GENEROUS ASSISTANCE
THE EDITION OF THE COMMENTARY
HAS BEEN RENDERED ACCESSIBLE TO SCHOLARS, -
ARD .
A TRANSLATION OF THE TFAT TO READERS GENERALLY, 7
THIS VOLUME IS DEDICATED

WITH THE CORDIAL REGARD OF HIS FRIEND,

THE THANSLATOR.




PREFACE TO THE THIRD EDITION

~ Theorigioal edition of A Buddhist Manual of Psychological
Ethica was published in 1900 by the Royal* Asiatio Socicty as
vol. Xl in the Oriental Translation Fund, New Series. Before
this dets neither Dhammasangani nor any of the other six
Abhidbamma works had been translated into English. The
R.AS. therefore must command the respect and gratitude of
everyone interested in this area of Pali canonical literature for
its pioneer venture in publishing Mrs Rhys Davids’s translation,
&nd thus not only opening up a field at that time virtually un-
trodden and unexplored by westerners, but also making morc
widely known both her name and her considerable powers. That
this vesture was well justified may be judged by the publication
of & 2nd edn. in 1923, also by the R.A.S., and of this 3rd edn,
produced by the Pali Text Society with the gracious approval
and eseent of the R.A S :

TheZnd edn., slightly revised by Mrs Rhys Davids, was re-set
ina smaller type than that used in the originaledn. Consequently
the psgination differed. Tt is hoped, however, that all inconsis-
tenciesin the numbering of the page-references have now been
removed. In addition, it must be stated that s this3rd edn. isa
Photocepy of the 2nd it retains its pagination except in one
particalar now to be explained :

Between 1900 and 1923 Mrs Rhys Davids came to realize that
the 2nd edn. must begin ““ es the 1st edn. should have begun,
with the real beginning of the Abhidhamma-Pitaka, ie. with
the Mitika or Table of Contents ™ (2nd edn. p. ix). Unfortu-
nately, however, though this integral part of Dhammasangani
was induded in the 20d edn., it was paginated in roman figures
(p. cv-exni) thus running on from the end of the Introd uctory
Essay as though it were part of that. In order to rectify this
anowaly without re-paginating the 364 pages of translation and
indexes that follow, we have ventured to call these Mitika
pages M1-M9. 7

Mozeover, it has seemed advisable to replace Mrs Rhys
Davids’s Preface to the Second Edition by this brief biographical




sketch of ths book together with the few paragraphs that
follow, 8he was always in favour of advance, not of standing
still, and since the publication of the 2nd edn., just over 50 years
ago, great strides have been made in Abhidhamma studies. To
keep paca with thesa developments we have decided to utilize
thespace at our disposal for a rather more precise and instructive
analysis of the significance of Dbammasaigani than could be
presented half & century ago.

' I. B. HorxER.
London, 1973.

In any consideration of Abhidhamma studies the term to be
examined before all othersis *“ mitika . The resson for thislies
in the method adopted throughout the Abhidhamma-Pitaka of
examining the nature and behavionr of the many states, mental
and material, which in accord with the fundamental principles
of anicea, dukkha and anatta are shown to arise and pass away
throughout the whole continuity of process which existence is
demonstrated to be. The method is above all anslytical, and
in order that the system of analysis may be searching and preciss
it i3 confined to operating within the terms of reference of indi-
vidual and pre-stated plans. These plans, or matrices, are the
points of growth from which complete structiral argumentscon-
cerning particular states, or conditioned things, are developed
in absolute terms. Conseqmently matika, although frequently
rendered in translation as table of contents, should not be con-
sidered only in that senss ; its more cogent purposeisto declare
the nucleus, or to indicate the course upon which a snbsequent
analytical structure is to be developed. Moreover, in their
ancient and traditional role 23 specific passages for recitation,
the matikis provide the learner with a stable source of essential
material on which to exercise practice and gain understanding.

Esach of the seven books of the Abhidharmma Pitaka is con-
sidered to have its own matiki, and these have been commented
upon at some length in Mohavicchedani (P.T.S. edition 1961).
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This work is considered to have been compiled by a certain
Kassapa Thera at the request of his pupils. The text, classified
in Burms as one of the nine *little- -finger ” manuals, was
probably written in the early thirteenth century at the Niga-
pana Yibara in the Cola country of southern India. Itis a most
valuable work in that it summarizes the whole of the Abhi-
dbhamma Pitaka, book by book, from Dhammasangani to
Patthana. The matikis concerned arein thisinstance, however,
viewed mainly as tables of contents and should in certain cases
be considered s standing outside the fundamental textsin so far
&8 in only four works can there be shown to be e=ctions specifi-
cally entitled * matika ', existing internally s part of the text,
though there are many uddesas also which are indeed lists of
contents. These internal mitikis are: (1) that of Dhammasan-
- gagi, which commences that volume; (2) a short matika fol-
lowing the nddesa of Riipakkhandha in the same work ; (3) one
following immediately on the sixteenfold classification of the
nidzaas in the Abhidhammabhajaniya section of Paticca-
sameppada in Vibhanga ; (4) e series of fiveshort matikisat the
beginaing of Dhitukatha, end (5) a rather more lengthy matika
at the beginning of Puggalapaiifiatti. Of these five the first, i.e.
the mmtial section of Dhammassahgani, is by far the most impor-
tant, s influence being felt strongly throughout the whole of
the Abhidhamma-Pitaka. Not only are the definitions and
expansions of the elassifications of this matika the material used
in the detailed analysis of states in DhammasanganT itself, but
they form the basis on which a large proportion of subsequent
discussion is built in the remaining books of the Pitaka.

The matika of Dhammasangani consists of two main sections.
The first of these is the tikamatika, which comprises twenty-two
groups of threefold designations. The second is the duka-
matiki comprising one hundred groups of twofold designations ;
this i followed by a subsidisry section known as the suttanta-
duksmatika, consisting of forty-two groups of twofold designa-
tions. Although all one hundred and sixty-four groups are im-
portant, it isthe twenty-two tikas and one hundred dukas which
form the dominant basis of Abhidhamma analysis.
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In examining the Dhammasatgani matika the main feature
to be recognized in what might at first sight appear to be a be-
wildering and almost random system of classification is that each
individual tika and duka i$ to bo regarded as a quiteseparate and
unique standpotat from which every mental state or material
quality that is cognizable in any way may be examined in terms
of detailed analysis. Thus each of the one hundred and twenty-
two groups represents a discrete mode by which those states or
qualities on the occasions of their srising present themselves
end can be recognized by virtue of the duty they perform, the
qualities they exhibit, the effects they preduce, their nature,
origing, ete. ( ice, however, the matika has been stated, and

thereby the terms of reference for future discussion established, -

it becomes the purpose of Dhammasangeayi to elucidate fully, in
the greatest possible detsil, the structuro and content of those

states snd qu'alities in the absolute caregories of Abhidhemma .. -

ergament. Examples of soma of the categories concerned are :
censciousness (citta), mental concomitants (cetasiki), aggre-
gates-(khandha), bases {8yatana), elements (dhitid), the four
great material essentials {mshsbhita), ete:: -

Within the framework of these categories, and strictly in
agcord with the terms of reference provided by the individusl
components of each tiks or duks, analysis is conducted. In
consequence of the entire range of possible mental states and
material qualities capable of being expressed under the heading
of any one group of tikas or dukas, Dhammasesganiaccordingly
confines itself initially to the fullest possible analysis, in the
terms summarized above, of the first tika, viz. states that are
good, bad, indeterminate (i.e. cannot be classified as either good
or bad), and this it does with great deliberation in the opening
983 sections of the present translation. Becsuse of the particular
tika adopted for this initial examinstion it establishes in the
course of the process of expansion and anzlysis the fermal group
designations by which the now fully analysed states. may be
recognized : e.g. good statés concerning the sensuous universe
(kdméivacara), the universe of form (ripavacars), the formless
universe (arfipivacara), the higher idesl (lokuttara), greedy,
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hateful and ignorant states, resultant conditions, material form,
etc. Asaresultof this it is possible in the following 312 sections
to classify clearly and comprehensively in the terms of those
group designations the distribution of all mental states and
material qualities within the internal subdivisions of the re-
maining twenty-one tikas and one hundred dukes,

8o far as Abhidhamma as a whole is concerned the anslysiz of
states conducted by Dhammasangeni is but the beginning of a
process, for although it establishes the terminology by which the
states it isolates may be identified, their extent and limitation
are continued in subsequent volumes. It is not the purpose here
to discuss these works in detail, but in order to emphasize tho
importance of the tikas and dukas it might be well to show
something of what occurs in some of the volumes. In Vibhangs,
for exampie, fourteen of the eighteen divisions include s section
entitled ** Interrogation ™ (pefibdpucchaka) where the subject
of each vibhakga—the subjects also being drawn from Dhamma-
sahgani—is assessed in terms of the twenty-two tikes end one
hundred dukas. Thus in Khandhavibheaga each of the five
sggregates: matter, feeling, perception, mental concomitants
and consciousness, is expressed in terma of the tikas and dukas,
whereas in Dhammasangagi the tikas and dukas are used to
isolate and establish the make-up of the khandhas. The same
process obtains with regard to such other vibbangas as bases,
elements, truths, controlling faculties, stations of mindfilssss,
ete. The purpose of this is to make clear that not only eza-the
individual tikms and dukas be shown to express the presentation
and modes of action of the many states comprisicg the khan-
dhas, etc., but that those same states can themselves: be
expressed separately in terms of tikas and dukas in order o
show therr behaviour, suitability, unsuttebility, their associa-
tion with good or bad roots, ebility to produce desirable or un-
desitable resultant, whether they are belpful or unhelpful to

progress, whether they are gleﬁlement:s, fetters, ties, bwowds,.

floods, efe, o
In Dhitukatha the purpose is a detailed elucidation of the
bases (iyatana), and here againitiscarried outon the same basis
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as Dhammasafgapi and Vibhanga, malang the tikas and dukas
a mostimportant feature of the method. Themost elaborate use,
however, of the Dhammasafgani mitika occurs in the massive
final work of the Abhidhamma Pitaka, Thisis Patthana, where
the whole structure of the relationship between states in their
arising and passing away is displayed not merely in terms of the
individual tikas and dukas but coupled with the combinations
and permutations of the twenty-four paccayas (hetu-—svigate).
In this manner then the matika of Dhammasatgani operstes
first as a means of exploring fully all those states and qualities
inherent in experience, mental and matenial. Secondly it acts
a3 a series of focal points at which the ultimats value of any
state may be assessed. Thirdly it provides the structure upon
which the relationship between states mway be realized, not
statically as isolated factors, but in their pormal process of
coming to be and passing away.

Thus to those observant practisers concerned seriously with
matters relevant to progress towards ultimate perfection and
penetrative wisdom, to whom ** seeing danger in the shightest
fault ” refers not only to morsl practice but to the building up of
rightness of view, the mitiki of Dhammasangani and its full
development therein, and in succeeding works, 1s of paremount
importance. If the teaching of Enlightened Ones is that there
should be an abandoning of evil states, a practising of good states
and a purification of the mind, then it is evident that in the final
analysis a proper knowledge of the qualities and behaviour of all
relevant states must be known, in order that punty of mind in
its fullest sense of attaining to rightness of view may be achieved.
This the matikas of Dhammasangapi and the succeeding works
are designed to provide.

R. E. IcGLEDEN.
Waltham St. Lawrence, 1973.




“Yam kidici dbammem abhijafifia
sjjhattam athavipi bahiddha
Surra Nirata, 917

“ Apt khvdbam dvuso imasmim yeva vyimamatte kalevere
s:iflimhi samanake lokam pafiiipemi . . "
SamyurTa-Nmxiva, i, 62; = A, 1, 48.

“ Kullipamam ve bhikkbave #jinantehi dbhammi piovo
pahdtabbi, peg-eva sdhemmai.
Maryramva-Nixava, i, 135

“ We shall find that every important philesophical reforma-
tion, after & time of too highly strained metaphysical dogmatism
or unsatisfying scepticism, has been begun by some man who
saw the necessity of looking deeper into the mental comstitution.”

G. Croom Rodrursox.
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INTRODUCTORY ESSAY.
o L
The Manual and the History of Psychology.

IF the sands of Egypt or the ruins of Greece itsclf wero to
give up, smong their buried things that are now and again
being restored to us, a copy of some manual with which the
young Socrates was put through the mill of current academic
doctrine, the discovery would be hailed, especially by scholars
of historical insight, as & contribution of peculiar interest.
The contonts would no doubt yield no new matter of philesophic
tradition. But they would certamly teach something
respecting such points as pre-Aristotelian logical methods,
and the procedure followed in one or more schools for
rendenng students conversant with the concepts in psychology,
ethics and metaphysic accepted or debated by the culture of
the age.

Readers whose sympathies are not confined to the shores
of the Mediterranean and Mgean seas will feel a stir of
interest, similar in kind if fainter in degree, on becoming
more closely acquainted with the Buddhist textbook
entitled Dhamma-Sengani. The edition of the Pali text,
prepared for the Pali Text Society by Professor Dr. Ed. Miller,
and published in 1885, has so far failed to elicit any eritical
discussion among Pali scholars. A cursory m:spect:on may
have revealed little but what seemed dry, prolix and sterile,
Such was, at least, the verdict of a younger worker, now,
alas! no more among us! Closer study of the work will,
I believe, prove less ungrateful, more especially if the
conception of it as a student’s manual be kept well in view.
The method of the book is explicative, deductive ; its object

1H C Warren Buddhmu i Translations, xviii. .Cf, Kern,
Indian Buddhism, p. 3.
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was, not to'add to the Dhamma, but to unfold the orthodox
import of terms in use among the body of the faithful, and,
by organizing and systematizing the sggregate of doctrinal
concepts, to render the learner's intellect both clear and
efficient.

KEven a superficial inspection of the Manusl should yiehd
great promise to anyone interested in the history of paychology.
When in the year 1893 my attention was first drawn to it,
and the desirability of a translation pointed out by DProfessor
Rhys Davids, I was at once attracted by the amount of
psychological material embedded in its pages. Buddhist
philosophy is ethical first and last. This is beyond dispute.
But among ethical systems there is & world of dificrence in
the degree of importance attached to the psychological
prolegomens of ethics. In ethical problems we are on
a basis of psychology of conation oz will,* with its co-efficients
of feeling and intelligence. And in the history of human
ideas, in 80 far &s it clusters about those problems, we find
this dependence is sometimes made prominent, sometimes
slurred over. Treated superficiaily, if ‘suggestively and
picturesquely, in Plato, the nature and functions of that
faculty in mar, whereby he i3 constituted an ethical and
political * spimal »’, are -by Aristotle analyzed at length. But
the "Buddhists were, in & way, more advanced in the
psychology of their ethics than Aristotle—in a way, that is,
which would now be called scientific. Rejecting the
assumption of a psyche and of its higher manifestations or
noils, they were content to resolve the consciousness of the
Ethical Man, as they found 1t, into a complex continuum of
subjective phenomens. They analyzed this continuum, as

1C G C Robertson, Elements of General Philosophy,
pp- 191, 197 ; Philosophical Remains, p. 3; A. Bain, Morai
Science—The Psychological” Data of Ethics. " Every ethical
system involves a psychology of conduct, and depends for its
development upon its idea of what conduct actuslly s ”
(C. Douglas, The Philosophy of J. S. Mill, p. 251).
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we might, exposing it, as it were, by tranaverse section. But
their treatment wes genetic. The distinguishable groups of
d hamma—espproximately, states or mental psychoses—
‘“arige” in every case in consciousness, in obedience to certain
laws of causation, psychical and moral }-—that is, ultimately,
a3 the outcome of antecedent states of consciousness. There
1s no exact equivaient in Pali, any more than there is in’
Aristotle, for the relatively modem term * consciousness’
yet is the psychological standpoint of the Buddhist philosophy
virtually =s thoroughgeing in its perceptual basis as that of
Jerkeley. It was not solipsism any more than Berkeley's
immaterialism was solipsistic. It postulated other perci-
pients * as Berkeley did, together with, not & Divine cause
or source of percepts, but the implicit Monism of early
thought veiled by a deliberate Agnosticism. And just as
Berkeley, - approaching philosophical questiona through
psychology, * was the first man to begin a perfectly scientific
doctrine of sense-perception asa psychologist,” * s0 Buddhism,
from 8 quite early stage of its development, set itself to
analyze and classify mental processes with remarksble
insight and sagacity. And on the results of that psychological
analysis it sought to base the whole rationale of its practical
doctrine and discipline. From studying the processes of
attention, and the natare of sensation, the range and depth
of feeling and the plasticity of the will in desire and in control,
it organized its system of personal self-culture.

Germany has already a history of psychology half
completed on the old lines of the assumed monopoly of
ancient thought by a small area of the inhabited world.
England has not yet got so far. Is it too much to hope that,
when such a work 13 put forth, the greater labour of a wider
and juster initiative will have been undertaken, and the

! Called by Commentators the citta-niyama and
kamma-niyama.

t Cf. e.g. below, p. 250{1045].

3 G. C. Robertson, op. cit., p. 154.
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development of early psychological thought in tho East have
been assigned its due place in this branch of historicsl research ?

II.
The Date of the Manual,

We can fortunately fix the date of the Dhamma-Sangani
within a limit that, for an Indian book, may be considered
narrow. Its aim i3 to systematize or formulate certain
doctrines, or at least to enumerate and define a number of
scattered terms or categeries of terms, occurring in the great
books of dialogues and sundry discourse entitled the Nikayas
of the Sutta Pitaka. The whole point of view, psychological
and philosophical, adopted in them is, in our Manual, taken
for granted. The technical terms used in them sre used in
it &s if its hearers, subsequently its readers, would at once
recognize them. No one scquainted with those books, and
with the Dhamms-Sangagi, will hesitate in placing the latter, .
In point of time, after the Nikiyas.

On the other hand, the kind of questions raised in our
Manusl are on a different plane altogether from those raised
in the fifth book in the Abhidhamma-Pitaka, viz. the Kathi-
Vatthu, which we lmow to have been composed by Tissa at
Patna, in the middle of the third century B.c! The
Dhamma-Sangapi does not attempt to deal with any such
advanced opmions and highly-elaborated points of doctrine
as are put forward by those supposed opponents of the
orthodox philosophy who are the interlocutors in the Katha-
Vatthu. It remsins altogether, or almost altogether, at
the old standpoint of the Nikayas- as regards doctrine, -
differing only in method of treatment. The Kathi-Vatthu
raises new questions belonging to a later stage in the
development of the faith.

The Dhamma-Singani is therefore younger than the

2 Atthasiling, p. 3; Mabi-Bodhi-Vamsa, p. 110; KV. Cy.,
Points of Controversy, p. 7.
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Nikiyas, and older than the Kathi-Vatthu. If we date it
half-way between the two, that is, during the firat third of
the fourth century B.C. (contemporary, thercfore, with the
childhood of Aristotle, b. 384), we shall be on the safe side.
But I am disposed to think that the interval between the
completion of the Nikiayas and the compilation of the
Dhamma-Sangani is less than that between the latter work
and the Kathi Vatthu; and that our manual should therefore
be dated rather at the middle than at the end of the fourth
century B.C., or cven earlier. However that may be, it is
important for the historian of psychology to remember that
the ideas it systematizes are, of course, older.’ Practically
all of them go back to the time of the Sangha’s early editorial
work. Some of them zre older still,

The history of the text of our Manual belongs to that of
the canonical texts taken collectively. There are, however,
two interesting references to it, apart from the general
narrative, in the Maha Vamsa, which show, at least, that the
Dhamma-Sangani was by no means laid on the shelf among
later Buddhists. King Kassapa V. of Ceylon (.n. 929-39)
had a copy of it engraved on gold plates studded with jewels,
and took it in procession with great honour to a vihara he
bad built, and there offered flowers before it! Another King
of Ceylon, Vijaya Bahu I. (s.p. 1065-1120), shut himself
up every morning for a time against his people in the
Hall of Exhortation, and there made s translation of the
Dhamma-Sangar_:i, no doubt from Pali into Sinhalese.?

I can testify to the seriousness of the task, and feel a keen
sympathy with my royal predecessor, and envy withal for
his proximity in time and place to the seat of orthodox
tradibon. Nothing, unfortunately, is now known, so far as
I have been able to ascertain, of his work, in which the
translator was very likely aided by the best scholarship of

! Mah, chap. 1, vv. 50, 51, 56.
t Ibid,, chap. Ixx, v. 17.
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the day, and which might have saved me from many a doubt
and difficulty.

II1.
On the Commentaries and the Importance of ihe
Atthasaling.

It will be seen from Appendix I. that the last part of tho
text of our Manual is a supplement added to it by way of
commentary, or rather of interpretation and digest. Tt is,
perhaps, not surprising that so much of this kind of material
ha. survived within the four corners of the Pitakas. We
have the old Commentary embedded in the Vinaya, and the
Parivara added as a sort of supplémcnmry cxamination paper
toit.© Then there is the Niddesa, a whole book of commentary,
on texts now included in the Sutta Nipita, and there are
passages clearly of a commentarial nature scattered through
the Nikiayas. Lsstly, there are the interesting fragments of
commentaries tacked tho one on to the Dhamma-3angapi
itself (below, p. 331), the other on to the Vibhanga. As these
older incorporated commentarics ate varied both in form and
in method, it is evident that commentary of different kinds

had a very early beginning. And the probability is very

great that the tradition is not so far wrong when it tells us
that ‘commentaries on all .the principal canonical books
were handed down in schools of the Order along with the
texts themasclves. '

This is not to maintain that all of the Commentaries Were
80 handed down in all the schools, nor that each of them was
exactly the samo in each of the schools where it was taught.
But wherever Commentaries were so handed down, tradition
tells us that they were compiled, and subsequently written,
m the dialect of the district where the schoo! was situated.
From two places, one in India and the other in Ceylon, we
have works purporting to give.in Pali the substance of such
- ancient traditional comment as had been handed down in
the Jocal vernacular. One of these is the Atthasilini,
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Buddhaghosa's reconstruction, in Pali, of the Commentary
on our present work, as handed down in Siphalese at the
school of the Great Monastery, the Maha-Vihara at
Anuradhapura in Ceylon. 7

The Maha-Vamsa, indeed, says (p. 251) that he wrote this
work at Gaya, in North India, before he came to Anuradhapura.
This, however, must be s mistake, if it refers to the work as
we have it. For in that work he frequently quotes from and
refers to another work which he certainly wrote after his
arrival in Ceylon, namely, tho Visuddhi-Magga, and once or
twice ha refers to the Samanta-Pasiadika, which he also wrote
in Ceylon.

The Saddhamma-Sangaha ! has two apparently inconsistent
statements which suggest a solution. The first is that he
wrote, at the Vihara at Gaya, a work called the Uprising of
Knowledge (Ninodays), and 8 Commentsry on the Dhamma-
Sangani, called the Atthasilini, and began to write one on
the Parittas. Then it was that he was urged to go, and
actually did go, to Ceylon to obtain better materials for
his work. The second is that, after he had arrived there
and bad written seven other works, he then wrote the
Atthesilini. When the same author makes two such
statements as these, and in close conjunction, he may well
mean to say that a work already written in the ome place
was revised or rewnitten in the other.

Dhammakitti, the suthor of the Saddhamma-Sangsha,
adds the interesting fact that Buddhaghosa, in revising his
Atthasilini, relied, not on the Maha-Atthakathi in Sighalese,
but on another Commentary in that language called the
Maha-Paccan.

We know, namely, that at the time when Buddhaghosa
wrote—that is, in the early part of the fifth century A.D.—
the Commentaries handed down in the schools had been, at
varions times and places, already put together into treatises

1 Journal of the Pali Text Socicty, 1888, pp. 53, 56.
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sud written books in the native dialects.  And we know the
names of several of thoso then existing. These are:

1. The Comunentary of the dwellers in the * North
Minster ”—the Uttars Vikira-—at Anurddhapura}

2. The Mala-, or Mahd-Atthakathi, or siuply  * The
Atthakatha ™, of the dwellers in the * Great Minster " —the
Maha-Vihira—also at Anuridhapura.?

3. The Andba-Atthakathi, handed down at Kaicipurs
{Congevarani), in South India.:

4. The Maha-Paceari, or Great Raft, said to be so called
from its having been composed en & raft somewhere in Ceylon.?

5. The Kurundi Atthakathd, so called because it was
compoxed at the Kurundavelu Vihara in Ceylon.?

6. Thi Sankhcpa-Atthakatha or Short Commentary, which,
as being mentioned together with the. Andha Commentary,*
may possibly be alse South Indian. . :

Buddhaghosa hinself says in the introductory verses to
the Atthasalini:®

“ T'will set forth, rejoicing in whet reveal, the explanation
of the meaning of that Abhidhamma as it was chanted forth
by Maha-Kzssapa and the rest (at the first Council), and
re-chanted later (at the second Council) bv the Arahats,
and by Mshinda brought to this wondrous isle and turned
into the language of the dwellers thereim.- Rejecting now
the tongue of the men of Tambapanni 7 and tumning it into
that pure tongue which harmonizes with the texts {I will
set it forth) showing the opinion of the dwellers in the Great
Minster, undefiled by and unmixed with the views of the

PIPTS., 1832, pp. 115, 116. English in Turnour’s Mahi-
Vamsa, pp. xxxvit, xxxviii.

* Sum. 180, 182; Saddhamma-Sangaha, 55; MBYV. 134-6.

* Papailca Sidani on M. i, 13 ; Saddhamma-Sangaha, 55.

! Saddhamma-Sangaha, 55. ' .

* Vijesinha in the JRAS,, 1870 (vol. v, N.8.), p. 298: “ Origin
of the Buddhist Arthaksthis,”

$Asl, po Lo 13 ef seq,

* Taprobane = Ceylon,
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sects, and adducing also wlmt ought to be adduced from the
Nikives and the Commentaries.” !

It would be most interesting if the book as wo have it
had been written at Gavdi in North India, or even if we
could discriminate between the portion there written and the
additions and alterntions made in Ceylon. But this we can
no longer hope to do. The numerous stories of Ceylon Theras
“pecurring in the book are almost certainiy due to the author’s
residence in Cevlon. And we cannot be certain that these
and the reference to his own book, written in Cevlon, are
the only pdditions. We cannot, therefore, take the opinions
expressed .in the book as evidence of Buddhist opinion as
held in Gaya. That may, in great part, be so. But we
cannot tell in which part.

In the course of his work Buddhaghosa guotes often from
the Nikiyss without mentioning the source of his quotations ;
and elso from the Vibhanga ? and the Maha-Pakaraps?
(thst is the Patthins), giving their names. Besides these
Pitake texts, ke quotes or refers to the following authorities :-—

1. His own Samanta-Pasadiks, e.g. pp. 97-8.

2. His own Visuddhi-Magga, pp. 168, 183, 186, 187 (twice),

190, 198.¢
. The Maha-Atthakatha, pp. 80, 86, 107.

The Atthakathicariya, pp. 85, 123, 217.

. The Atthakatha, pp. 108, 113, 188, 267, 313,
. The Atthakathi's, pp. 99, 188,

. The Agamatthakatha's, p. 86.°

-1 o oW 02

1 Agamatthakathisu, perhaps “from the commen-
tanies on the Nikiyas . See note 5 below; of. Expositor, 3.
See its index for list of references to commentaries,

* For instance, pp. 165-70, 176, 178,

% For instanee, pp. 7, 9, 87, 212, 409,

¢ The apparent references at pp. 195, 196 are not to , the book.

! The.reading in the printed text is Agamanatthaka-
thasu But this is not intelligible. And as we have

Egamatthakethisn at p. 2, v. 17, it is probable we
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8. Acariyinam saminatthakatha, p. 90.
9. Porapi, pp. 84, 111, 291, 299, 313.
10. The Thera (that is Nagusena), pp. 112, 121, 122.
11. Nigasenatthera, p. 114. '
12. Ayasma Nagasena, p- 118,
13. Ayasma Nagasenatthers, p. 142.
14. Thera Nagasens, p. 120.
15. Digha-bhigaka, pp. 151, 399 (cf. p. 407). -
16. Majjhima-bhapaka, p. 420,
17. Vitapda-vadi, pp. 3, 90, 92, 241.
18. Petaka, Petakopadesa, p. 185
I do not claim to have exhausted the passages in the

Atthasalini quoted from these authorities, er to be sble to -

define precisely each work—what, for instance, is the
distinction between 5 and 6, and whether 4 was not identical
with either. Nor is it clear who wera Poripi or Ancients,
though it seems likely, from the passages quoted, that they
were Buddhist thinkers of an earlier age but of & later date
than that of our Manual, inasmuch as one of the citations
shows that the “ Door-theory” of cognition was already
developed (see below, p. Ixi, ete). From ths distinct
references to 3 and to 7, it seems possible that the so-called
*“ Great Commentary” (3) dealt not so much with any
particular book, or group of books, as with the doctrines of
the Pitakas in general.

‘The foregoing notes may prove useful when the times sre -

ready for a full inquiry into the history of the Buddhist
Commentaries.! With respect to the extent to which the
Atthasilind itself has been quoted in the following pages, it
may be judged that the scholastic teaching of eight centuries

must 3o read also here, where the meaning clearly is “in the
commaentaries on the Nikiyas ™. :

'l may add that a Tikd, or sub-commentary on the
Atthasilinl, written by a Siamese scholar, Napakitti, of
unknown date, was edited in Sinhalese characters by Kodagoda
Pafifiisekhara of Kalutara, in Ceylon, and published there in
1890.
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later' is & very fallacious guide in the interpretation of ‘original
doctrines, and that we should but darken counsel if we
sought light on Aristotle from mediseval exegess of the age
of Duns Scotus. :

Without admitting that the course of Buddhist and that
of Western culturs coincide sufficiently to wamant such a
parallel, it may readily be granted that Buddhaghosa must
not be accepted en bloc. The distance between the con-
structive genius of Gotama and his apostles a3 compared
#ith the succeeding ages of epigoni needs no deprecia’ ry
criticism on the labours of the exegesists to make itself feit
forcibly encugh. Buddhaghesa's philology s doubtless
crude, and he is apt to leave cruces unexpleined, concerning
which an Occidental is most in the dark! Nevertheless,
to me his work is not only highly suggestive, but also a mine
of historic interest. To put it aside is to loss the historical
perspective of the course of Buddhiss philosophy. It is to
regard the age of Gotama and of his early Church as con-
stituting a wondrous ““freak ™ in the evolution of human
ideas, instead of watching to see how the philosophical
tradition implanted in that Church (itself based on earlier
culture) had in the lapse of centuries been carefully handed
down by the schools of Theras, the while the folklore that did
duty for natural science had more or less fossillized, and the
study of the conscious processes of the mind (and of
atheistic doctrine) had been elaborated.

This is, however, a point of view that demands a fuller
examination than can here be given it. I will now only main-
tam that it is even more suggestive 0 have at hand the
best tradition of the Buddhist schools st the fullness of their
maturity for the understanding of a work like the Dhamma.
Sengani than for the study of the Dialogues. Our Manual
13 itself a book of reference to earlier books, and presents
us with many terms and formule taken out of that setiing
of occasion and of discourse enshrined in which we meet them

' Cf. Dr. Neumann in Dic Reden Gotams Bl:d:dfzm, P- IV ¢ seq.




xxxn

in the Nikiyas. The great scholar who comments:on them
had those Nikayas, both as to letter and spirit, well pigeon-
holed in memory, and cherished both with the most reverent
loyslty. That this is so0, as well as the fact that we are bred
on a culture so diferent in mould and methods (let alone the
circumstences of its development) from that inhented by
himi, must lend his interpretations an importance and a
suggestiveness far grester than that which the wnitings of any
Christian commentator on the Greek philosophy can possess
for us.

IV.
On the Method and Argument of the Manual.

The title given to my translation is not in any way a faithful
rendering of the canonical name of the Manual. This is
admitted on my title-page. There is nothing very inteiligible
for us in the expression “ Compendium of States™, or
“ Compendium of Phenomena”. Whether the Buddhist
might find it so or not, there is for him at all events a strong
and ancient association of ideas attaching to the iitle
Dhamma-Sanganpt which for us is entirely non-
existent. I have, therefore, let go the letter, in order o
indicate what appears to me the real import of the work.
Namely, that it is, In the first place, a manual or textbook,
and not a treatise or disquisition, elaborated and rendered
attractive and edifying after the manner of most of the
Sutta Pitaka. And then, that its subject is ethics, but that the
inquiry is conducted from a psychological standpoint, and,
indeed, is in great part an snalysis of the psychological and
psycho-physical data of ethics.

I do not mean to assert that the work was compiled solely
for academic use. No such specialized function is assigned
it in the Commentary. Buddhaghosa only maintains that,

“together with the rest of the Abhidbamma,! it was the

1 But including the Mahka only of the Iater Kathi Vatthu.
Ct. Dialogues of the Buddha, p. xi; Asl,p. L.
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’ tpeissima verba of the Buddha not attempting to upset the
mythical tradition that it was the special mode he adopted
in teaching the doctrine to the * hosts of devas comse from all
parts of the sixteen world-systems. he having placed his -
mother (reincarnate es a devi) at their head because of the
glory of her wisdom ”.! Whether this myth had grown up
to account for the formal, unpicturesque . style of tle
Abhidhamma, on the ground that the devas were above the
need of illustration and rhetoric of an carthly kind, I do not
know. The Commentary frequently refers to the peculiar
difierence m style {: m that employed in the Suttanta as
consisting m the Abhidhamma being nippariya ya-
desana-teaching which is not accompanied by
explanation or disquisition? And the definition it gives,
at the outset, of the term Abhidhamma shows that
this Pitaks, and g Sfortiori the Dhamma-Sangar}i, was con-
‘'sidered as 2 subject of study more advanced than the other
* Pitskas, and intended to serve as the complement and erown
of the leamer's carlier courses? Acquaintance with the
doctrine is, as I have said, taken for granted. The object
Is mot so much to extend knowledge as to ensure mutual
consistency in the intension of cthical notions, and to
systematize and formulate the theories &nd practical
mechanism of intellectual and moral progress scattercd in
profusion throughout the Suttas.$

1Asl,p 1

?eg Ast 403, The meaning of this expression is illustrated
by its use on p. 317 of the Cy.: na nippariviyena
dighamripiyatanam: ie. “that which - is  long
is only figumatively a visnal object ™ (is really tactile object).

P Asl, p. 2 Translated by Mr. A. C. Taylor, JRAS. 1894,
Cf. Expositar, 24f.

¢ Professoe Edmund Hardy, in his Introduction to the fifth
volume of the Anguttara Nikiya, expresses the belief that the
Dhamma-Samgani is © entirely dependent wpon the Anguttars *,
For my pat, T have found no reason tq limit the Manual's
dependence on the Suttantas to any one book, Buddhaglkosa
* does not specially connect the two worka,
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It is -interesting to note the methods adopted to carry
out this objcct. The work was in the first instance inculeated
by way of oral teaching respecting a quantity of matter which
had been already learnt in the same way. . And the memory,
no longer borne along by the interest of narrative or by
the thread of an argument, had to be assisted by other devices.
First of these is the catechetical method. Questions, according
to Buddhist analysis, are put on five several grounds : *

To throw light on what is not known;

To discuss what 18 known ;

To clear up doubts ;

To get assent (i.e. the premises in an argument granted); 2

To (give a starting-point from which to) sct out the content

of a statement.

The last is selected as the special motive of the catechizing
here resorted to. It is literally the wish to discourse or
expound (kathetukamyata), but the meaning 1S
more clearly brought out by the familiar formula quoted,
viz.: “Four in number, brethren, are thcse stations in
nindfulness. Now which are the four?” Thus 1t was
held that the questions in the Manual are analytic or
explicative, having the object of unfolding and thereby of
deliminating the implications of a mass of notions which a
study” of the Suttas, if unaided, might leave insufficiently
co-ordinated in the mind.

And the memory, helped by the interrogative stimulus,
was yet further assisted by the symmetrical form of both
question and answer, as well as by the generic uniformity
in the matter of the questions. Throughout Book I, in the
case of each inquiry which opens up a new subject, the
answer is set cut on a definite plan called uddesa, or
“argument ”, and is rounded off invariably by the appan i,

1 Adl 53, 56 cf. Sum. V, i, 63; cf. the different grounds
in A. iii, 191, and the four ways of answering, D. iii, 221; A,
197 ; ii, 46. )

2 A favourite method in the Dialogues. The Cy. quotes
as an instance A 1, 232 . : )
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or emphatic summing up: **all these {whataver they mav
stand for on other occasions or in other svstema) on this

occasion = r.” The uddesa is succeeded by the nid-.

desa or exposition, ie. analytical question and answer
on the details of the apening argument. This is indieated
formally by the initiz] adverh tatth e—~what kere {in this
connexion)isa...b ... c? Again, the work is in great part
planned  with careflul regard to logical relation. The
Buddhists had not cluborated "the intelicctual vehicle of
genus and species as the Greeks did, hience they had not
the convenience of a logic of Definition.” There is scarcely
an answer in any of these Niddesas but may perhaps be
judged to sufler in precision and lhucidity from lack of jt.
Thoy substitute for definition proper what J. S. Mill might
have called predication of mquipollent terms—in - other
words, the method of the dictionary. In this way precision
of meaning is not to be expected, since nearly all so-called
synonyms de but mutually overlap in meaning without
coinciding ; and hence the only way to ensure no part of
the connotation being left out is to lump together a number
of approximate equivalents, and gather that the term in
gquestion is defined by such properties as the aggregate
possesses in common. If this is the rationale of the
Buddhist method, the inclusion, in the answer, of the very
term which is to be defined becomes no longer the fallacy
it is in Western logic. Indeed, where there is no pursuit
of exact science, nor of sciences mvolving *“ physical division "
but only a system of research into the intangible products
and processes of mind and character, involving aspects and
phases, i.e. logical division, I am not sure that a good case
might not be made out for Buddhist method. It is Jess
rigid, and lends itself better, perhaps, to a field of thought

where “a difference in aspects 45 a difference in things .t -

However that may be, the absence of a development of

! Professor J. Ward, Ency. Brit., 0th ed., * Psychology.”
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the relation of Particular and Universal, of One and All, is

met by a great attention to degree of Plurality. Number
plays a great part in Buddhist classes and (:ntcgorie:s.i
Whether this was inkerited from s more ancient lore, such as
Pythagoras is said to bave drawn from, or whether this
feature was artificially developed for mnemonic purposes, I
do not know. Probably there is truth in both alternatives.

But of all nunibers none plays so great & part in aiding
methodological coherency and logical consistency as that of
duality. I refer, of course, especially to its application m
the case of the correlatives, Positive and Negative.

Throughout most of Book II the learner is greatly aided
by being questioned on positive terms and their opposites,
taken simply and also in combination with other similarly
dichotomized pairs. The epposite is not always & con-
tradictory. Room 18 then left in the * universe of discourse
for a third cless, whick in its turn comes into question.
Thus the whole of Book I is a development of the triplet
of questions with which Book III begins (a-kusalam
being really the contrary of kusalam, though formally
its contradictory): What is A? What is B? What is
(ab)', i.e. non-A and non-B? (The other Indian alternative :
What is AB ? finds here no special treatment.} In Book IIT
there is no obvious ground of logic or method for the serial
order or limits observed in the  Clusters ”” ox Groups, and the
interpolated sets of *“ Pairs™ of miscellancous questions.
Nevertheless, 2 uniform method of catechizing charactenizes
the former.

Finally, there is, in the way of mnemonic and intellectual
aid, the simplifying and unifying effect attained by causing
all the questions {exclusive of sub-inquiries) to refer to the
one category of dhamma.

There is, it is true, a whole Book of questions referring to
riipam, but this constitutes a very much elaborated sub-

1 CL. especially not only Book II of this work, but also the
whole of the Anguttara. -
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inquiry on material “form” as one sub-species of & species
of dhammia—rdipino dhamma, as distinguished from

all the rest, which ere a-riipino dhamm&. This

will appear more clearly if the argument of the work is very
concisely stated. = '

It will be scen that the Matiki, or table of subjects
of all the questions, refers in detail only to Book IIL.
Book IlI, in fact, contains the entire wock considered as an
inquiry (not necessarily exhaustive) into the concrete, or, as
one might say, the applied ethics of Buddhis—. In it many,
if not all, fundament:l concepts sre taken as already defined
and granted. Hence Books I and II &me introductory and,
as it were, of the nature of inquiry inte data. Book II is
psycho-physical; Book I is psychologial. Together they
constitute a very elaborate development, and, again, a sub-
development of the first triplet of questions in Book III,
viz. dhammaé which are good, ie. make good karma,
those which are bad, and those which mske no karma (the
indeterminates). Now, of these last seme are simply and
solely results ! of good or bad dhamm3, and some are not
50, but are states of mind and expressioss of mind entailing
no moral result (on the agent).? Some, again, while making
no karma, are of neither of these two species, but are
dbammé which might be called either unmoral
{rapam)? or else super-moral (unconditioned element or
Nirvana).t These are held to constitute a third and fourth
species of the third class of dhamma ealled indeterminate.
But the former of the two alone receives detailed and
systematic treatment.

Hence the whole Manual i3 shown to be, as it professes
to be, a compendium, or, more literally, & co-enumeration
of dhamma. o . ‘

The method of treatment or procedure termed Abhidhamma

{for Abhidhamma s treatment rather than matter) is,’

! Book I, Pt. III, Chap. L. * Ibid., Chap. [I.
© 3 Book 1L . % Appendix II.
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according to the Matiki, held to end at the end of the chapter
entitled Pitthi-dukam or Supplementary Set of
Pairs. The last thirtv-seven pairs of questions ! and answers,
on the other hand, are entitlod Suttantika-dukam
They are of a miscellaneous character, and aro in many cases
not logically opposed. Buddhaghosa has nothing to say by
way of explaining their inclusion, nor the prineiple determining
their choice or number. Nor is it easy to deduce any
explanation from the nature or the treatment of them. The
name Suttantika means that they are pairs of terms
met with in the Suttas. This is true and verfiable. But
I, for one, cannot venture to predicate anything further
respecting them.
.
On the Chief Subject of Inquiry—Dhammd.

If I have called Buddhist cthics psychological, especially
as the subject is treated in this work, it is much in the same
way in which I should call Platos psychology ethical.
Neither the founders of Buddhism nor of Platonic Socratism
had elaborated any organic system of psychology or of
ethics respectively: Yet it is hardly overstating the case
for either school of thought to say that, whereas the latter
psychologized from zan ethical standpoint, the former built
their ethical doctrine on a basis of psychological principles.
For, whatever the far-reaching term dhammo may in
our Manual have precisely signified to the early Buddhists,
it invariably elicits, throughout Book I, a reply in terms
of subjective consciousness. The discussion in the Com-
mentacy, which [ have reproduced below, p. 2, n. 3, on
dhammirammanam, leaves it practically beyond
doubt that dha mmo, when thus related to mano, is
as o visual object to visual perception-—is, namely, mental
object in general. It thus is shown to be equivalent to
Herbart’s Vorstellung, to Locke’s idea—* whatsoever is the

' $§ ¢ 1296-1306.
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immediate object of perception, thought, or under-
standing “—and to Professor Ward's presentation .1
The dhamm i in question always prove to be, whatever -
their ethical value, fuctors of cittam used c‘videnﬂy in
its widest sense, i.e. concrete mental process or state. Again,
the analyis of rg panm in Book II, as a species of
“indetermmate " dhamma, is almost wholly a study
in the phemomena of sensation and of the human organism es
sentient. Finally, in Book ITI the questions on vanous
dhamma are for the most part snswered Ii terms of
the _Io;l_r mental skandhas, of the cittani dealt with in
Book I, 2ad of the springs of action as shown in their effect
on will. ¥hus the whole inquiry in its most generalized
eXpression eomes practically to this: Given man &s a morsl
being, whatdo we find to be the content of his conscicusness ?
Now this term dhammo is, as readers are already
aware, suseptible. of more than one interpretation. Even
when used for the body of ethical doctrine it was applied with-
varying exfension, i.e. either to- the whole doctrine, or to
the Suttanta as opposed to Vinaya and Abhidhamma, or to
such doctriwes as the Four Truths and the Causal Formula.
But whaterer in this connexion is the denotation, the een-
notation iseasy to fix. That this is not the case where the
term has, 3o to speak, a secular or profane ™ meaning is .
seen in the various renderings and discussions of it % The kate
H. C. Wamen, in particular; has described the difficulties,
first of detesrnining what the word, in this or that conxexion,
was intendsd to convey, and then of discovering any word or
words adegmate to serve-as equivalent to it. One step
towards a ssfution may be made if we can get at 2 Buddhist,
survey of ke meanings of dhamm o from the Buddhists’

-‘_Ency. Bt 9th ed,, art. Psycholog}::’:m S
* Cf. e.g. Oldenberg, Buddha, etc., 6th ed, p. 288; Warren,
Buddhism ta Transiations, Pp. 116, 364 ; Kern, Ind, Buddkism,

-P- 51, n 3; Weumann, Reden des Gotamao, pp. 13, 23, 91 ; Gogerly,

Ceylon Friead, 1874, p. 21; M. & W. Geiger, Pali Dhawmma,

D351,
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own philosophical point of view. And this we are now enabled
to do in consequence of the editing of the Atthasilinl. In
it we read Buddhaghosa’s analysis of the term, the vorious
meanings it conveyed to Buddhists of the fifth century a.p,,
and his judgment, which would be held as suthoritative, of
the special significance it posscssed in the questions of the
Dhamma-sangani. “The word dhammo,” runs the
passage (p. 38), ‘‘is met with [as meaning] dectrine
{(patiyatti), condition or cause (hetu), virtue or
good quality (gumn o), absenco of essence or of liviny soul
(nissatta-nijjivati)” ete. Illustrative texts are
then given of each mesning, those referring to the iast being
the beginming of tho answer in our Manual numbered [BEE
“Now at that time there zre states’; and, further,
the passage from the Satipatthinasuttal: ™ Concerning
dhammas he abides watchiul over dhammas.” And it is
with the fourth and last-named meaning of dhammo
that the term is said to bo used in the questions of the Manusl.
Agnin, & littls later (p. 40), he gives & more positive gxpression
to this particular meaning by ssying that dhammo, so
employed, signifies * that which has the mark of bearing its
own. nature” (or chsracter or condition—sabhiva-
dharano); 1e. that which 13 not dependent on any
more ultimate nature? This, to us, somewhat obscure
characterization may very likely,n view of the context, mean
that d hamm o as phenomenon is without substratum, is
not a quality cohering in a substance. * Phenomenon ”
is certainly our nearest equivalent to the negative definition
of nissatta-nijjivam, and this is actually the
rendering given to d h am m o (when employed in this sense
in the Sutta just quoted) by Dr. Neumann: *Da wacht
ein Monch bei den Erscheinungen ... If I bave used states,
or states of consciousness, instead of phenomens, it is merely

1 D (sutta.nt.a 22) ; M. i, 61 _
2 Cf. Pap. Sid. i, p. 17; sttano lakkhanam dhirenti ta
dhammi. Herein dhammo = dhatu, Compendium, 255.
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because, in the modern tradition of British psychology,
“states of consciousness” is exactly equivalent to such
phenomena 2s are mental, or, at least, conscioua. And,
further, because this use of “states” has been taken up
into that psychological tradition on the very same grounds
as prompted this Buddhist interpretation of dhammi—
the ground of non-committal, not to say negation, with respect
to any psychical substance or entity.

That we have, in this country pre-eminently, gone to
work after the manner of electrical science with respect to
s subject-matter, and psychologized without a psyche, is,
of course, due to the influence of Hume. In selecting a
terms so characteristic of the British tradition as “ states ™
of mind or consciousness, I am not concerned to justify its
use i the face of a tendency to substitute terms more
expressive of a dynamic conception of mental operations,
or of otherwise altered standpoints. The Buddhists seem
to have held, as our psychology has held, that for purposes
of analysis it was justifiable to-break up the mental con-
tinuum of the moral individuality into this or that congeries
of states or mentsl phenomena. In and through these they
sought to trace the working of moral causation. To leok
beneath or behind them for & * thing in itself they held to
be a dangerous superstition. With Goethe they said:
* Buche nichts hinter den Phénomenen ; sie selbst sind die
Lehre!” And, in view of this eoincidence of implication
and emphasis, ““states of mind ” or “of consciousness”
seemned best to it d ha mm & when the reply was made in
terms of mental phenomen;i.

In ihe book on Material Form, the standpoint 1s no doubt
shifted to a relatively more objective consideration of the
moral being and his contact with a world considered as
- external. But then the word dhamm i (and my rendering
of it} is also superseded by r i p & m.

It is only when we cume to the more synthetic matter of
Book IIT that dhamma strains the scope of the term
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I have selected if *“ states ™ be taken o3 strictly states of mind
or of consciousness, It is truo that the Buddhist view of
things so far resembles the Berkeleian that all phenomona,
or things or sequences or elements, or however else we may
render dhamma, may be regarded as in the last resort
“ states of mind ", albeit they wers not held as being, all of
them, such and no more. This in its turn may seem a strining
ol the signifcance which the term possessed for early
Buddhists in a more general inquiry such ns that of Bock I,
Yet consider the definitions of dhamma, worthy of
Berkeley himself, in §§ 1044-5.

The difficulty lay in the choice of another term; and none
being satisfuctory, I retained, for want of a better, the same
rendering, which 1s, alter all, indefinite enough to admit
of 1ts connoting other congeries of things or aspec!s bES'dL
CONSCIOUSILESS.

The fundamental importance in Buddblst philosophy of
this Phenomenalism or Non-substantialism as & protest
against the prevailing Animism, which, beginning with
projecting the self into objects, saw in that projected self a
noumenal quasi-divine substance, has by this time been more
or less admitted. The testimony of the canonical booksleaves
ne doubt on the matter, from Gotama’s second sermon to his
first converts, and his first Dialogue in the * Long Collection 7,
to the first book of the Kathi Vatthu! There are other
episodes in the books where the belief in a permanent spiritual
essence 1s, together with a number of other speculations,
waived 2side as subjects calculated to waste time and energy.
But in the portions referred to the doctrine of repudiation
is more positive, and may be summed up in one of the refrains
of the Majjhima Nikidya: Sufifiam idam attena
vd attaniyena va ti-—Void is this of soul or of aught
of the nature of soul!? The force of the often repeated

TG Rbys Davids' Amcncan Lectures, pp 39, -10

2 Orself” or spirit” fattena). M. i, 297; ii 263 (lege
sufiiam}; of. S.iv, 54 ; and KV.67.579. Ci.the “Emntmesa-
concept 7, below, p. 30,.n. 1.
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“ This is not mine, this is not I, this is not my Self ", is not
intended to make directly for goodness but for truth and
insight. “ And since neither self nor aught belonging to self,
brethren, can really and truly be accepted, is not the heretical
position which holds : This is the world and this is the self,
and §shell continue to be in the future, permanent, immutable,
eternal, of & nature that knows no change, vea, T shall abide
to ei:&nitj; !—ts not this simply and entircly a doctrine
of foos 771

And now that the '~ter or scholastic doctrine, 23 shown
in the writings of the greatest of the Buddhist scholastics,
becomes accessible; it is seen how carefully and conscientiously
this enti-substantialist position had been cherished and
upheld. Half-way to the age of the Commentators, the
Milinda-pafiho places the question of soul-theory
at the head of the problems discussed.  Then turning to
Buddhaghosa we find the much more emphatic negation of the
Surmangala Vildsini (p. 194): * Of aught within called self
which looks forward or looks a(round, etc., there is none!”
matcked in the Atthasilini, not only by the above-given
definition of dhamma ' s, but also by the cqually or even
more emphatic affirmation respecting them, given in my
n l1te p. 33: “ There is no permanent entity or self which
acquires the states . . . these are to be understood as ultimates
(sabhivatthena). There is no other essence or
existence or personality or individual whatever.” Again,
attemtion is drawn in the notes to his often reiterated com-
ment that when a disposition or emotion is referred to
cittam, eg nandirago cittassa,? the repudiation
of an ego is thereby implied. Once more, the thoughts and
acts which are tainted with *“ Asavas ™ or with corruptions
are sud to be so in virtue of their being centred in the soul

1Y i, 138 :
*p 255,m. 2; also pp. 119, n.3: 275,02 . ctc.; and cf.
.o 199,13, Bee also on dbhatu, po Ixxxv,
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“or sclf,! and those which have attained that ** ideal Better ™

and have no “beyond ” {an-uttara) are interpreted as
‘having transcended or rejected the soul or self.?

To appreciato the relative consistency with which the
Buddhists tried to govern their philosophy, both in subject
and in treatment, in accordance with this fundamental
principle, we musi open a book of Western psychology,
more or less contemporary, such as the De Animd, and
note the sharply contrasted position taken up at tha outset.

* The object of our Inquiry,” Aristotle savs in his opening
sentences, “ s to study and asceicain the nature and essence
of the Psyche, as well as its accidents . . . It may be well to
distinguish . . . the genus to which the Psyche belongs, and
determine what it is . . . whether i is o something and an
essence, or gquantity or quality . . . whether it is among
entities in potentiality, or whether rather it is a reality . . .
Now, the knowledge of anything in itself scems to be useful
towards a right conception of the causes of the accidents
in substances . . . But the knowledge of the accidents con-
tributes largely in its tumn towards knowing what the thing
essentially 1s . . . Thus the essence is the proper beginning for
every demonstration . ..."

The whole standpoint which the Buddhists brought into
question, and decided to be untenable as a basis of
sound doctrine, is here accepted and taken as granted. A
phenomenon, or series of phenomena, is, on being held up
for investigation, immediately and unhesitatingly looked
upon under onz of two aspects : erther it must be a substance,
essence, reality, or it belongs to one of those nine other
*“ Categories "—quantity, quality, etc.—which constitute
the phenomenon an attribute or group of attributes cohering
in a substance.

It i1s true that Arnstotle was too progressive and original
a thinker to stop here. In his theory of mind as eidos or
“form ™, in itself mere potentiality, but becoming actuality

1p 27,'nd ; p. 303, n. 1. 2 p.ﬁllﬁ: 2,
] 4--.
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as implicate in, snd as energizing body, he endeavoured to
transform the animiam of current standpoints into a more
rational concoption. And in applving his theory he goes far
virtually to resolve mind into phenomenal process (De An., 111,
chaps. vii, viii). But he did not, or would not, wrench himself
radically out of the primitive soil and plant his thought on
a fresh basis, as the Buddbist dared to do. llence Greek
thought abode, for all his rationsbzing, saturated with
substantialist mecthods, till it was found acceptable by and
was brought up into an ecclesiastical philosophy which, from
1ts Patnistic stage, had inherited a tradition stecped in
snimistic standpoints.

Modern science, however, has been gradually trammg the
popular mind to 8 phenomenalistic point of view, and joining
hands m psychelogy with the anti-substantialist traditjon of
Hume. 8o that the way is being paved for a more general
appreciation of the earnest cfiort made by Buddhism—an
effort stupendous and 2stonishing if we consider its date and
the forces against it—to sever the growth of philesophic
and religious thought from its ancestral stem and rear it in
a purely rational soil.

But the philosophic eleboration of soul-theory into Sub-
stantialism is complicated and strengthened by a deeply
important factor, on which I have already touched. This
factor is the exploitation by philosophy, not of a primitive
Weltanschauung, but of a fundamental fact in intellectual
procedure and intellectual economy. I refer to the process
of assimilating an indefinite number of particular impressions,
on the ground of a comunon resemblance, into a * generic
idea ™ or general notion, and of referring to each assimilated
product by means of a common name. Every act of cognition,
of coming-to-know anything, is reducible to this compound
function of discerning the particular and of assimilating it -
into something relatively general. And this process, in its
most abstract” terms, is cognizing Unity in Diversity, the
One through and beneath the Many.
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Now no one, even slightly conversant with the history of
philosophy, can have failed to note the connexion thero has
ever been set up between the concept of substratum and
phenomena on the one hand, and that of the One and the
Many on thoe other. They have become blended together,
though they spring from distinct roots. And so essential,
in every advanco made by the intellect to extend knowledge
and to reorgenize its acquisitions, is tha co-ordinating and
economizing efficacy of this faculty of generalizing, that ifs
alliance with any other deep-rooted traditional product of
mind must prove a mighty stay. A fact in the growth of
religious and of philosophic thought which so springs out of
the very working and growth of thought in general as this
tendency to unify must seem to rtest on unshakeable
foundations.

And when this hnplicit Jogic of intellectual procedure,
this subsuming the particular under the general, has been

rendered. explicit in a formal system - of definition and-

predication and svllogism, such as was worked out by the
Greeks, the breach of alliance becomes much barder. For
the progress in positive knowledge, as organized by the
logical methods, is brought into harmony with progre-as n
religious and phllomphm thought. : :

Thig advance in the West is still in force, except in so
far as psychological advance, and scientific progress generally,
tell on the traditional logic and philosophy. Psychological
analysis, for instance, shows that we may confuse the

effective registration of our knowledge with the actual .

disposition of the originals. That is to say, this perceiving
and Judging, by way of generalizing and unifying, is the
only way hy which we are able to master the infinite diversities
and approximate uniformities of phenomena. And it is true
that through such procedure great results are attained.
Conceptions are widened and deepened. Laws are discévered
and then taken up under more general laws, Knowledge
groups all phenomena under a few aspects of all but
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supreme genorality. Unification of knowledge is everywhere
considered as the ideal aim of intellect. '

-. But, after all, this is only the ideal method and econony
of inteHect. The stenographer's ideal is to compress
recorded matter into the fewest symbols by which he can
reproduce faithfully. Limitations of time and faculty
constrain us to hecome mental stenographers.  We simplify
concrete reality by abstractions, we compress it by
generalizations.  And the abstract and general terms become
symbols which perhaps arc not adequately the mirrors of
the real and the true.

Now whatever be our view as to the reality of an external
world outside our perception of it, psvchology teaches us to
distinguish our fetches of abstraction and generalization for
what thev are psychologically—ie. for eficctive mental
shorthand—whatever they may represent besides. The
logical form-of Universal in term and in proposition is as
much & token of our weskness in realizing the Particular as
of our strength in construeting what is at best an abstract
snd hypothetical whole. The philosophical concept of the
One is pregnant with powerful associations. To what extent
is 1t simply as a mathematical symbol in a hypothetical
cosmos of carefully selected data, whence the infinite concrete
1s eliminated lest it “should flow in over us”? and over-
whelm vg ? )

Now, the Buddhistic phenomenalism had also both the
one and the other member of this great alliance of
Noumenon and Unity to contend with. But the alliance
had, so far at least as we know or can infer, not yetfbeen
welded together by a logical organon, or by any develop-
ment in inductive science. Gotama and his apostles were,
to some extent, conversant with the best culture of their
age, yet when they shape their discourse according to anything

! Tnfra,"§ 1345: “Yam ... pipaki akusali dhammi
anvassaveyyum.” Cf. Maudsley, Body and Will; p. 225.
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~ wa should eall logic, they fall into it rather than wield it after

the conscious fashion of Plato or Anstotle. . Nor is there, in
the books, any clear method practised of definition according
to genus and species, or of mutual exclusion among concepts.
Thus freer in harness, the Buddhist revolutionary philosophy
may be said to have attompted a relatively less impracticable
task. The development of a science and art of logio in Indis,
as we know it, was later intime; and though Buddhist

thinkers helped in that development,! it coineided precisely

with the decline of Buddhistic non-substantialism, with the
renascence of Pantheistic thought.

VI

On the Inquiry into Riupam (Form), and the Buddhist

Theory of Sense.

Taking d b a mmn &, then, to mean .p}wnomena constdered -

as knowledge—in other words, as actually or potentially
states of consciousness—we may next look more closely
into that which the catechism brings out respecting
ripam {Book Il and §583) considered as a species of
dhammai. By this procedure we shall best place ourselves
at the threshold, so to speak, of the Buddhist position, both
as to its psychology and its view of things in general, and be
thus better led up to the ethical import of the questions
in the frst part.

The entire universe of dhamma is classed with respect
to ripam in questions 1091, 10692 {Book ITI). They are
there shown to be either rdipino, having form, or
a-ripino, not having form. The positive category
comprises ** the four great phenomena (four elements) and
all their derivatives ”. The negative term refers to what
we should call modes or phases of consciousness, or subjective
experience—that is, to “ the skandhas of feeling, perception,

" 1 CE the writer's art. ' Logic ” {Buddhist) : Ency. Religion and -

Ethies.
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synergies, and cognition "—as well as to *‘ unconditioned
element . (The skandhas are also * eloments ""—that is,
irreducible but phenomenal factors {see p. 119, n.3), real
although phenomenal! R dpam would thus appear at
first sight to be a name for the external world, or for the
extended universe, as contrasted with the unextended,
mental, psychicel, or subjective universe. FPersonsally, T do
not find, so far, that the Eastern and Western concepts
can be so easily made to coincide. It will be better before,
and indeed without, as yet, armiving at any such conclusive
judgment to inguire into the application made of the term in
the Manual generally. '

We find ri pam used in three, at least, of the various
meanings assigned to it in the lexicons. 1t occurs first, and
very frequently, as the general name for the objects of the
sense of sight. It may then stand as simply ripam
(§ 617, * this which 1s visible object ', as opposed to § 621,
etc., ' this which is "sound’, “odour’,” etc.). More usually
it 18 spoken of as riipadrammansm, object of sight
(p. 1}, or as riipayatanam, sphere (province, Gebrel)
of sights or things seen (pp. 158,167 ef seg.). It includes
both sensations of colour and lustre and the complex
sensations of form. Used mn this connexion, 1t 1s nearest to
its popular meaning of ““shape”, “ visible likeness™, and
its specialization is, of course, only due to the psychological
fact that sight is the spokesman and interpreter of all the
senses, s0 that ““I see” often stands for “I perceive or
discern through two or more modes of sensation ™.

On this point it is worth while pointing out an
interesting flash of psychological discrimination in the
Commentary. It will be noticed in the various kinds of
ripadyatanam enumerated in § 617 (p. 168, n. 1) that,
after pure visual sensations have been instanced, different
magnitudes and forms are added, such as “long ”°, * short ™,

Y Cf. Compendium of Philosophy, p. 255.
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etc. On these Buddhaghosa remarks: * Hére, inssmuch as
we are able to tell ‘long’, ‘ short’, etc., by touch, while wo
cannot so discern ‘ blue’, etc., thereforo ‘long’, * short’, and
the rest are not objects of vision excopt figuratively (literally,
not without explanation, cf. p. xxxiii, n. 2). ., B, placed in
such a relation to C, D, is only by customary usage spoken of
as something seen " (Asl. 316).! - This may not bring us up
to Berkeley, but it is a farther step in that dircction than
Arstotle’s mere hint—* There is a movement which is
perceptible both by Touch and Sight "—when he is alluding
to magnitudes, etc, being “common sensibles’, i.e.
perceptible by more thgm one sense.’ - .

To resume: Ripam , in its wider sense {us **all
form ™), may'be duo to the popular generalization and repre-
sentative function of thé sense of sight, expressed In
Tennyson's line +—

“For knowledge is of things we see. .. .. " -

And thus, even as a philosophical concept, it may, loosely
speaking, have stood for “things seen ”’, as contrasted with
the unseen world of dhamma arfipine. But this is
by-no means an adequate rendering of the term in its more
careful and technical use in the second Book of our Manual.
For, as may there be seen, much of the content of * form
i3 explicitly declared to be invisible.?

" Riipam occurs next, and, with almost equal frequency,
together with its opposite, ar @ pam, to signify those two
other worlds, realms or planes ¢ of temporal existence,

! The symbols are my own adaptation, not a literal rendering.
In the account of the * external senses ™ or Indriyas given in
the (later) Sankhya texthooks, Professor Garbe points out that
the objects of sight are limited to colour (r i pa), exclusive of
form (Garhe, - Dhe Samkhya-Philosophie, p. 253).

2 De Animd, II, vi. - ;

3 Cf. §§ 597 et seq., 657, 658, 751, 752, ete.

* To "the employment of -*universe” for avacaram
exception may be taken, since the latter term means only a
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which  Buddhism  accepted slong with other current
mythology, and which, taken together with the lowest, or
seisuous planie of existeace, exhaust the possible modes of
rebirth. These a vacaras » or loci of form and non-form,
are doscribed in terms of vague localization (§§ 1280-5),
but it is not easv to reabize how far existence of ecither sort
wis conceived with anything like precision. Including the
“upper " grades of the world of Bensuous  existence,
they were more populady known as heaven or S2gga
(svarga), ic. the Bright. Their inhabitants were devas
distinguished into hosts variously named. Like the heaven
of the West or the Near East, they were locgied “above "

4

‘upari”, ie. above each next lower world (cf. below,
§ 1281,n. 4)'  Unlike that heaven, life in them was
temporsal, not cternal. -
But the Dhamma-saneani throws no new light on the
kind of states they were supposed to be. Nor does
Buddhagho®a here figure s an Eastern Dante, esssying
to body out more fully, ether dogmatical[y Or as in a dream,
su . ﬁlig_oraclcs'as =ere hinted at by a Paul caught
up te; 2 thi
body I canfiot tell—God knoweth ™', or the ccstatic visions of
& John.in lonely exile. The Atthasilini is not free from

part of the Oriental cosmes. I admit jt cafls for apology. If
T have used, it throughout Book I, it was because there the term
nyacaram scemed more suggestive of the -logician's term
“universe of discourse”, or ““of thought™, than of any physically
conceived actuality. It seemed to fit De Morgan's definition of
" the universe of @ propestion "—. 5 collection of all objects
which are contemplated =5 objects ahout which assertion or
denial may take place ™, the universe of form, for . mstance,
cither as a vague, vast comcept *“ In ™ time and effort, or as a
state of mind, a rapt abstraction—in either case a'"* universe of
thought ™" for the time be . -

! The simplest (possibly the oldest) Sutta-statement. of the
four whereabouts of rebicth other than human is jo M. ), 73. Cf
the writer’s “ Buddhist Theory of Rebirth - Quest Review,
Jan,, 1922 - '
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divagations on matters of cqually secondary importance to
the carnest Buddhist.! Yet it bas nothing to tell of & mode
of being endowed with rips, yet without the kama,
or sensuous impulses held to be bound up with rips,
when the term is uscd in its wider sense.? Nor does it entighten
us on the more impalpable denizens of a plane of being where
ripa itself s not, and for which no terms seem held
appropriate save such as express high fetches of abstract
thought? We must go back, after all, to the Nikayas for
such brief hints as we can find. We do hear, at least, in the
Digha N'kiys, of beings in one of the middle circles of the
Form heavens térmed Radiant (Abhassara) as ‘‘‘made of
mind, feeding on joy, radiating light, traversing the firmament,
continuing in beauty "t Were it not that we miss here the
unending melody sounding through each circle of the Western
poet’s Paradise® we might wchi apply this description to
Dante’s “ anime liete 7. who, like incandescent spheres :—

“ Flammando forte a guisa di comete,
E come cerchi in tempra @ oriuoli

St giran” - . .

! CL e on a simiar subject, Sum.V. 1. 110. Buddhaghosa
tells us, it is true (see Asl, p. 332), that the food of the
devas who inbabited the highest sphere of the sensuous world
was of the maximum degree of refinement, leading perhaps to the
inference that in the two superior planes it was not required.

2 See § 5UH: “ All form is that which s . . . related,
or which belongs to the universe of sense, nof to that of form,
or to that of the formless.”

2 See the four Aruppas, pp. 65-3.

4 P.i, 17. Again we reatd (D. 1, 193), that of the three possible
' personalities » of current tradition, one was made of mind,
having form, and a complete organism, and one was without
form and made of consciousness, O perception {arupi
sandamayo). IndLi 410€, devd riipino manomayd are
distinguished from devit aritpino safifiiimaya.

heavens. Cf. eg. M. 1,-252, on Sakka the god enjoying the
fnusi:‘, in his sensuous paradise. And see Vimina Vatthu,

passim.
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Liker to those brilliant visions the heavens of Form seom
to have been than to the ** quiet air " and “ the meadow of
fresh verdure " on thet slope of Limbo where

" Gentt v' eran con occhi tardi e gravi ",
who s
“ Parlavan rado, con voci soavi.

Yet the rare, sweet utterances of these dévas of Europe,
discoursing with ““ the Master of those who kaow ™, may
better have accorded with the Buddhist conception ‘of the
remotest worlds as inhabited by * beings made of mind ™
than the choric dances of the'spheres above.

Among these shadowy beings, however, we are far from the.
fully bodied out idea of the “all form ” and the * skandha
of form " of the second and third Books of the Manual. It
may be that the worlds of rii pa and & 1 @ p & were 8o called
in popular tradition because in the former, visible, and in
the latter, invisible beings resided.! But there is no lack of
information concerning the attributes of form in the * sensuous
universe " of kdaméivacaram. If the list given of these
in the first chapter of Book IT be consulted, it will be seen that
I have not followed the reading of the PTS. edition when
it states that all form is kimavacaram eva, riipa-
vacaram eva, that is, is both related to the universe
of senso and also to that of form. The Siamese edition reads
kimivacaram eva, na Iipiavacaram evs.
It may seem at first sight illogical to say that form is not
related to the universe of form. But the better logic is really
on the side of the Siamese. In §§ 1281-4 of my translation

* Thbe Suttas leave us in no doubt as to the presence of inaterial
conditions in the Brahma sphere of the Ripa world and its devas.
CL. Kindred Sayings, i, 173: The shoulder, knce, arms of its
ruler and his robe. He assumed a relatively grosser body to
enable him to visit the *“ lower ** heavens. Dhalogues, ii, 244,
264. Whether a yet grosser one was nceded for earth-visits is
not stated. Because of this glimpse of sublimated matter in the
Ripa world I called it, in Maung Tin's Ezpositor, the realm of
attenuated matter. But no good term is forthcoming. Cf.
note, p. il
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it i3 seen that the a vacaras were mutually exclusive as
to their contents. To belong to the universe of form involved
exclusion from that of sense. But in the inquiry into “all
form " we are clearly occupied with facts about this present
world and about women and men as we know them—in a word,
with the world of sense. Hence the *“ all form ™ of Book IT is
clearly not the form of the rupavacaram. It s not
used with the same implications.

Further than this, further than the vague avacara-
geography gathered already from other sources, the Manual
does not bring us, nor the Commentary either.

We come, then,-to ripam in the sensuous plane of
being, or at ledst to such portion of that plane as is con-
cerned with human beings; to sabbam ripam and
to its distobulion .in each human economy, termed
ripakkhandho. Under it are comprised four ultimate
primary, or underivable, constituents and twenty-three
secondary, dependent, or derived modes. Thus:—

Ripasm
l
| |
No upads Upada
= (a) The Tangible = (a) The Five Senses, ‘
{f.e. earthy or {b) The Four Objects of Sense
solid, (excluding Tangibles),
lambent (¢) The Three Organic Faculties,
or fiery, (d) The Two Modes of Intimation,
gaseous {e) The Element of Space,
or aerial {f) Three Qualities of Form,
elements, (9) Three Phases in the Evolution
or' great of Form,
phenomena}, (%) Impermanence of Form,
{b) The Fhud {1} Nutriment.
. (or moist)
element. -

To enter with any fullness of discussion into this
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classification, 8o rich in interesting suggestions, would oceupy
itself a volume. In an introduction of mere notes I will offer
only a few general considerations. _

We ere probably first impressed by the peychological aspect
taken of a subject that might seem to lend itself to purely
objective consideration. The main constituonts of the material
world, classified in the East as we know them to have been
classified, contemporancously, in the West, are set down in
terms of subjective or conscious experience. The Bpo-
dhatu is not called explicitly the Intangible ; virtu~ily,
however, it and the other-three ™ Great Phenomena ", or
literally * Great things that have Become ! are regarded
from the point of view of how they afiect us by way of sense.
We might 2dd, how they affect us most fundamentally by
way of sense. n the sclection ¢f Touch amorng the senses
the Indian tradition joins hands-with Demokritus. But
of this no more at present. .

Again, in the second table, or secondary forms, the same
standpoint 1s predominant. We have the action and reaction
of sense-object and sense, the distinctive expressions of sex
and of personality generally, and the phenorena of organic
life, as *sensed” or inferred, comprehended under the

! Better in Greek 74 yeyvipeva, or in German die ger grossen
Gewordenen.  In the Compendium (1910), 8. Z. Aung and T ayree
to use the term * Great essen”tial”. P. M. Tin, in the Ezpesitor,
follows suit. How the Buddhist logic exactly reconciled the
anomaly of 2podkitu as underived and yet as inaccessible
to tbat sense which comes into contact with the underived is net,
in the Manual, clearly mads out. In Aot water, as the Cy. says,
there is hest, gas, and solid, and hence we feel it. Yot by -the
definiticn there must be in finid a something underived from
these three elements,

The Buddhist Sensstionalism was opposed to the view
taken in the Upanishad, where the senses sare derived from
prajiid (rendered by Professor Denssen ** consciousness ")
and again from the World Soul. In the Garbha Up., however,
sight is spoken of as fire. The Buddhist view was subsequently
again opposed by the Sankhya philosophy, but not by the
Nyaya.
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most general torms. Two modes of form alone are treated
objectively : space and food. And of these, too, the aspect
taken has close reference to the conscious personality.
Akasoisreally okdso, roem, or opportunity, for lifa and
movement. Food, though deseribed as to its varieties in
objective terms, is referred to rather in the abstract sense of
nutrition and nutriment than as nutritive matler. (Cf.
p. 186, n. 3.)

Or we may be more especially struck by the curious sclection
and classification exercised in regard to the items of the
catalogue of form.

Now, the compilers of this or of any of the canonical
books were not interested in ripam on psychological
grounds as such. Their object was not what we should
term scientific. They were not inquiring inte forms, either
as objective existences or sz mental constructions, with
any curiosity respecting the macrocosm, its parts, or-its
order. They were not concerned with problems of primordial
vy, of first czuses, or of organic evolution, in the spirit
which has been operative in Western thought from Thales
(clatmed by Europe) to Darwin. For them, as for the leaders
of that other rival movement in our own culture, the tradition
of Socrates and Plato, man was, first and last, the subject
supremely worth thinking about. And man was worth
thinking about as a moral being. The physical universe was
the background and accessory, the support and the * fuel ”
(upadinam) of the evolution of the moral hfe. That
universe was necessary to man (at least during his sojourn
on the physical plane), but it was only in so far as it affected
his ethical lfe that he could profitably study it. The
Buddhist, like the Socratic view, was that of primitive man—
“ What is the good of it 1 ”—transformed and sublimated by
the evolution of the moral ideal. The early questioning:
Is such and such good for life-preservation, for race-
preservation, for fun ? or is it bad ? or is it indeterminate ?
becomes, in evolved ethics : Does it make for my perfection,
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for others’ perfection, for noblest enjoyment ! does it make
for the contrary ¥ does it make for neither ?

And the advasce in moral evolution which was attempted .

by Buddhist philosophy, coming as it did in an age of
metaphysical dogmatism and withsl of scepticism, brought
with it the felt need of looking deeper into those data of
mental procedure on which dogmatic speculation and ethical
convictions were alike founded.!

Viewed in thes light, the category of riipam of of
ripakkhandho becomes fairly intelligible, both as to
the selection and classification of subject matter and as to
the standpoint from which it is regarded. As a learner of
ethical doctrine pursuing either the lower or the higher
ideal, the Buddhist was concerned with the external world
just 8s far as it directly and inevitably affected his .moral
welfate and that of other moral beings, that is to gay, of all
conscious animate beings. To this extent did he receive
instruction coneeming it. )

In the first phace, the great ultimate phenomena of his
physical world were one and the same as the basis of his
own physical bemg. That had form ; so had this. That was
built up of the fonr elements ; so was this. That came into
being, persisted, ther dissolved; this was his destiny, too,
as a temporary collocation or body, “subject to ezasion,
abrasion, dissolution, and disintegration”? And a¥ that
side of life whick we call mind or consciousness, similarly con-
ceived as collocations or aggregates, was hound up therein
and on that did it depend.

Here, then, was 2 vital kinship, a common basis of physical
being which it behoved the student of man to recognize
and take into account, so as to hold an intelligent and con-
sistent sttitude towards it. The bhikkhu sekho?

! G. Croom Robertson, Philosophical Remains, p. 3.
*D.i,76,eg
* The brother in orders undergoing training, M. i, 4.
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“who has not attained, who is aspiring after, the unsurpassabls
goal’, has to know, inler alia, earth, water, fire, air, each
for what it is, both as external and as part of himself !—must
know “unity ” (ek a t tam) for what'it is; must indrige
In no conceits of fancy {(ma mafifii) about it or them,
and must so regard them that of him it may one day be said
by the wise: parifnfiatam tassal—"he knows
it thoroughiy.”

To this point we shall return. That the elements are
considered under the aspect of their tangibility involves
for the Buddhist the further inquiry into the sensitive
agency by which they afiect him as tangibles, and so into
the problem of sensation and sense-perception in géneral.
On this subject the Dhamma-sangani yields a positive and
valuable contribution to our knowledge of the history of
psychology in India in the fourth century'B.c. It may contain
no matter additional to that which is reproduced in Hardy's

" Maonual of Budhism (pp. 399404, 419-23). But Hardy

drew directly [rom relatively modern sources, and though it
Is teresting to see how far and how faithfully the original
tradition has been kept intact in theso exegetical works, we
turn gladly to the stronger attractions of the first acedemic
Jormulation of a theory of sense which ancient India has
hitherto preserved for us. There is no such analysis of
sensation—full, sober, positive, so far as it goes—put forward
mm any Iedian book of an equally early date. The pre-
Buddhistic Upanishads (and those, too, of later date) yield
only poetic adumbrations, sporadic aphorisms on the work
of the senses. The Nyaya doctrine of pratyaksha or
perception, the Jaina Sutras, the elaboration of the Vedinta
and Sankhya doctrines are, of course, of far later date. It
may not, therefore, be uncalled for if T digress at some length
on the Buddhist position in this matter and look for paralel
theories in the West rather than in India itself.

1 M. 4, pp. 185 ¢t seq. ; pp. 421 et seq.
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The theory of action and reaction between the five special 1
senses and their several objects is given in pp. 172-90 and

197-200 of my translation. It may be summarized as follows -

A, The Senses.

First, a general statement relating each sense in turn
(a) ta the four elements, i.e. to “ Nature ", (6) to the individual
organism, and affirming its invisibility and its power of impact.

Secondly, an analysis of the sensory process, in each
case, into '

(s) A personal sgency or apparatus capable of reacting
to an impact pot itself ;

(b) An impingeing *“ form ™', or form producing s reaction
of one specific kind ;

{c} Impact between ({a) and (b), with refercnce to the

time-dimension ?;
{d) Resultant modification of the mental contis unm,

. viz. in the first place, contact (of a specific sort); then

hedenistic result, or intellectual result, or, presumably
both. The modification is twicé stated in each case, emphasis
being laid on the mutual impact, first as causing the
modification, then as constituting the object of attention
in the modified consciousness of the person affected.

B. The Sense-objects.

First, 8 general statement, relating each kind of wense-
object in turn to nature, describing some of the typical
vaneties, snd affirming its invisibility, except in the case
of visual objects,® and its power of producing impact.4

! They sre called “ special ” in modern psychology to dis-
tinguish them from organic, general, or systemie sense, which
works without specially adapted peripheral organs,

* Not as in 2ny way constructing space-percepts, but as
pertinent to the question of karma and rebirth

3 This insistence on the invisibility of all the senses, as well
a5 on that of all sense-ohjects except sights or visual forms,
is to me only explicable on the ground that r @ P2 I recurriog
in each question and each answer, and signifying, whatever else
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Secondly, an analysis of the sensory process in each case
as under A, but, as it were, from the side of the sense-object,
thus ;= '

(a) A mode of form or sense-object, capable of producing
impact on a special apparatus of the individual organiam;

(6) The impact of that apparatus;

(¢) The reaction or complementary impact of the sense-
object ;

() Resultant madification of the mental continuum, viz.
in the first place contact {of a specific sors); then hedonistic
result, or intellectual usult, or, presumably, both. The
modification is twice stated, in each case emphasis being
laid on the mutual impact, first as causing the modification,
then as constituting the object of attention in the modified
consciousness thus aflected.

If we, for purposes ol comparison, corsult Greek views on
sense-perception before Anstotle—say, down to 350 B.C—
we shall find nothing to equal this for sobriety, consistency,
and thoroughness. The surviving fragments of Empedoklesn
writings on the subject read beside it like airy fancies; nor
do the intact utterances of Plato bring us anything more
scientific. Very possibly in Demokritus we might have found
its match, had we more of him than a few quotations. And
there is reason to surmise as much, or even more, in the case
of Alkmeon.

Let me not, however, be understood to be reading into the
Buddhist theory more than is actually there. In its sober,
analytical prose, it is no less archaic, naive, and inadequate
as explanation than any pre-Aristotelian theory of the Greeks.
The comment of Dr. Siebeck on Empedokles applies equally

it meant, in popular idiom, things secn, it was necessary, in
philesophic usage, to indicate that the term, though referring to
sense, did nof, with one exception, connote things scen. Thus,
even solid and fiery objects were, quii tangibles, not vistble.
They were not visible to the k3 y o, or skin-sensibility. They
spelt visible only to the eye.

t See n. 1 to §617.
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to 1t : 1 * It sufficed him to have indicated the possibility of
the external world penetrating the sense-organs, as though
this were tantamount to an explanation of sensation. The
whole working out of his theory is an attempt to translate in
terms of a detailed and consecutive physiological process the
primitive, nalve view of cognition.” Theory of this calibre
was, in Greece, divided between 1mpac£ {Alkmzon,
Empedokles, with respect to sight, Demokritus, Plato, who,
to impact, adds a commingling of sense and ohject) and access
{cfflux and pore theory of Empedokles) as the essential
w1t of the process. The Buddhist explanation confiues itself
to tmpact.?  But neither East nor West, with the possible
exception of Alkmeon, had vet gripped the notion of a
conducting medium. In Aristotle all is changed. “ Eidéla ”
which collide, and ““ aporrhox ™ which penetrate, have been
thrown aside for an examination into “ metaxu”. And we
fnd the point of view similarly shifted 4in Buddhaghosa’s
turie, though how long before him this advance had been made
we do not know. Because of the eye and the visible shape,
eye-consciousness arises; the colllsmn {sangati) of the three
1s contact {phasso, or, as we should'sav sensation).® So the
early Sutta. According to the commentator, the eye itsclf
(and each sense-organ) does not touch the object; it is
phasso that touches it, qud &rammapam, that is, mental
object.* Hence phasso appears as pure psychic medium or
process; working psycho-physically through the active
sense-organ. Nor was there, in the earlier thought of East
and West, any clear dualistic distinction drawn between mind
and matter, between physical (and physiological) motion
or stimulus on the one hand, and consequent or concomitant
mental modification on the other, in an act of sense-perception,

Y Geschichte der P.-:ydzdogze 1, 107
* Access comes later inte prominence with the development

© of the * Door-theory ”. See following section,

3.1 1120
¢ Sum. V. i, 124,
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The Greek explanations are what would now be called
matenalistic. The Buddhist description may bo interpreted
either way. It is true that in the Milinda-paiiho, written
soma three or four centuries later than our Manual, the action
and reaction of sense and sense-object are compared in
realistic metaphor to the clash of two cymbals and the butting
of two goats* But, being metaphorical, this account brings

‘us really no further. The West, while it retained the

phraseology characterizing the earlier theory of sense, ceased
to imply any dircct physical impact or contact when speaking
of being *“‘struck ” by sights, sounds, or ideas. How far,
and how early, was this also the case in the East ?

The Buddhist theory, with an unconscious parallelism,
discerned, in the word for a material sensation: * touch,”
or “contact”, a psychical complement getting at and trans-
forming the external object, making it a mental presentation.
If dhamma are concelyed, as in the Manual, ss actual
or potential states of consciousness, and rdapam is con-
ceived as a species of d hamm &, it follows that both the
ritpam, which 13 “ external ”* and comes into contact with
the riipam which i3 “ of the self”, and also this latter
riipam are regarded in the ﬁght of the two mental factors
necessary to constitute the third factor, viz. an act of sensory
consclousness, actual or potential.

Such may have been the psychological aspect adumbrated,
groped after—not to go” further—in the Dhamma-sangani
itself. That the traditional interpretation of this impacs-
theory grew psychological with the progress of culture in the
schools of Buddhism seems to be indicated by such a cumment
in the Atthasalini as: * stnles (impinges) on form is a term
for the eye (i.e. the visual sense) being receptive of the object
of consciousness.” 2 This seerns to be a clear attempt to resolve

! Milindepaihe, p. 60.  SBE, vol. xxxv, pp. 92, 93. CL
below, p.4, n.2. ) .

2 Asl. 309. Cakkhum Arammanam sampaticcha-
yaminam eva xlipambhi patihafifiati ndma.
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the old metaphor, or, it may he, the old physical-concept,
into terms of subjective experience. Again, when alluding
to the simile of the cymbals and the rams, we are told by
- Buddhaghosa to interpret * eye” by “visual cognition ”,
and to take the " concussion ™ in the sense of Sunction 1
Once more he tells us that when feeling arises through contact
the real causal antecedent is mental, though apparently
external .2 7
Without pursuing this problem further, we cannot leave
the subject of sensc and sensati n without a word of comment

and comparison on the prominecnce given in the Buddhist -

theory to the notion of “ contact ™ and the sense of touch.
As with us, both terms are from the same stem. But
phasso (contact), on the one kand, is gencralized to

include all receptive experience, sensory as well as ideational

and to Tepresent the essential antecedent and condition of
all feeling (or sensation = vedan ). On the other hang,
ph‘usat'i, Photthabbam (to touch, the tangible)
are specialized to express the activity of one of the sepses,
Now, the functioning of the tactile semse (termed bedy-
sensibility or simply body, k a Yo, pp. I6€, 167} is described
in precisely the same terms as each of the other four senses.
Nevertheless, it is plain, from the significant application of
the term tangible, or object of touch, alluded to already-—
let alone the use of ““ contact” in a wider sense—that the
Buddhists regarded Touch as giving us knowledge of things
“without” in a more fundamental way than the other senses
could. By the table of the contents of r i pam given abave,
we have seen that it is only through Touch that a knowledge
of the underived elements of the world of sense could be
obtained, the fluid or moist clement alone excepted. This
Interesting point in the psychology of eady Buddhism may
possibly be formulated somewhere in the Abhidhamma

A Ibid. 108 ; “Liccatthen” eva,
2 Sec below, p.4, n.2.
* See below, p. 6, n. 3.
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Pitaka. I should feel more hopeful in” this respect had the
compilers been, in the first instance, not ethical thinkers,
but impelled by the scientifio curiosity of a Demokritus. The
latter, as is well known, rogarded all sensation as either bare
touch or developments of touch—a view borne out to a great
extent by modern biological research. This was, perhaps,
a corollary of his atomistic philosophy. Yet that Demokntus
was no mere. deductivo system-spinner, but an inductive
observer, is shown in the surviving quotation of his dictum,
that we should proceed, in our inferences, * from phenomena
to that which is not manifest.” Now, as the Buddhist view
of ripam calls three of the four elements “ underived ”
and “the tangible ', while it calls the senses and all other
sense-objects ““ derived from that tangible” and from flud,
one might almost claim that their position with respect to
Touch was in effect parallel to that of Demokritus. The
Commentary does not assist us to any clear conclusion on
this matter. But, in addition to the remark quoted above,
in which visual magnitudes sre pronounced to be really
tactile sensations, it has one interesiing illustration of our
proverb, “ Seeing is believing, but Touch is the real thing.”
Tt likens the four senses, excluding touch, to the striking of
four balls of cotton-wool on anvils by other lumps of cotton.
But'in Touch, as it were, a hammer smites theough the wool,
getting at the bare anvill

Further considerations on the Buddhist theory of sense,
taking us beyond bare sensation to the working up of such
material into concrete acts of perception, T propose to consider
briefly in the following section. The-remaining heads of the
ripa-skandha are very concisely treated in the Niddesa-
answers {pp. 190-7), and, save in the significance of their
selection, call for no special treatment.

i ;‘s:s.L 263 : below, n.1 to §443. T have corrected this passage

" in accordance with S. Z. Aung's criticism. Compendium, 232,
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C. The Three Organic Faculties.

It is not quite clear why sonses and sense-objects should
be followed by three indriyas—by thres only and just these
three. The senses themsclves are often termed indriyas,
and not only in Buddhism. In the indriyas of sex, howe\}cr,
and the phenomena of nutrition, the riipa-skandhsa, in both
the self and other selves, is certainly catalogued under two
aspects as general and a3 impressive as that of sense. In fact,
the whole organism as modifiable by the “sabbam
rapam’” without, may be said to be summed up under
these three aspects. They fit fairly well into our division of
the receptive side of the organism, considered, psycho-
physically, as general and special scensibility. From his
ethical standpoint the learner did well to take the life in which
he shared into account under its impressive aspects of -sense,
sex and nutrition. And this net only in so far as he was
receptive.  The very term indriyam, which is best
paralleled by the Greek dvvaps, or faculty—ie. “ powers
mn us, and in all other things, by which we do as we do 71—
and which is interpreted to this effect by Buddhaghosa,?
points to the active, self-expressive side of existence. And
there is in later exegesis a felt awareness of the importance
of faculties as controllers and preservers of the organism.?
Both as recipient, then, and as agent, the learner of the
Dharma had to acquire and meaintain a certain attitude
with respect to these aspects of the riipa-skandha.

D, E. Intimation and Space.

The same considerations apply to the next two kinds of
riipeam, with which we may bracket the next after them.
The two modes of “ mtimation ” or self-expression exhaust
the active side of lfe as such, constituting, as one might
- say, & world of sub-derivative or tertiary form, and ealling

! Republic, v. 477.
2 Asl, p. 119 and passim.
¥ Compendium, 228,
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quite especially for modification by theory and practice
(dassanenaca bhavandaya ca). And the element
of space, strange as it looks, at first sight, to find it listed just
here, was of account for the Buddhist only as a necessary
datum or postulate for his sentient and active life. The
vacua of tho body, as well as its plena,' had to be reckoned
in with the rips-skandha; likewise the space without by
which bodies were delimitated, and which, ylelding room for
movement, aforded us the three dimensions?

The grounds for excluding space from the four elements
and for calling it “ derived ” temain in obscarity. In tk

Maha Rihulovada-Sutta (cited below}) it is ranked immediately

after, and apparently as co-ordinate with, the other four.
And it was so ranked, oftener than not, by Indian thought

generally. Yet in another Sutta of the same Nikaya—the

Maha Hatthipadopama - Sutta — Sariputta describes four
elements, leaving out 3 k83 0. Eliminated for some reason
from the Underived, when the Dhamma-sangani was
compiled, it was logically necessaty to include it under Derived
Rapam. That it was so included because it was held to be
a mentgl construction or a “ pure form of imtuition”, is
scarcely tenable.
i J G H. Qualities of Form.

And yet the hext seven items of derived form are
apparently to be accepted rather as concepts or aspects of
form than as objective properties or “ primary qualities ™ of
it. Be that as it may, all the seven are so many common

1 8ec below, n. 1 10§ 838; also M. i, 423. In the former
passage space is described as if external to the organism; in
the latter Gotama admonishes his son respecting the internal
Gkdso. On the interesting point put forward by vor
Schroeder of a conpexion between Ak ags and the Pytha-
gorean cixas, see Professor Garbe in the Vienna Onental
Journal, xiii, Nro. 4, 1899. The former scholar refers to the
ranking of space as a fifth element, as & schwenkend

-uberlieferte Bezeichnung. It was so for Buddhism (D. in, 247;

M. iii, 239, 240).
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facts about ripam, both as “snﬁbam” and as

skandha. The Three Qualities ! indicated the ideal efficiency

for moral ends to which the ripa-skandhs, or any form
serving such an end, should be brought. The Three

Phases in the organic evolution of form and the great fact of

Impermanence applied everywhere and always to all form.

And as such all had to be borne in mind, al! had to co-operate

in shsping theory and practice.

1. Nutrimen:.

Concerning, lastly, the aharo, or support, of the riipa-
skandha, the hygiene and ethics of diet are held worthy of
ratiomai discussion in the Sutta Pitaks 2

We have now gone with more or less details into the divisions
of ripam in the “senszons universe 7, with & view of
seelng how far it coincided with any general philosophical
concept in wse among ourselves. For me it does not-fit well
with sny, and the vague term “form ”, implicated as it is,
like ripam, with things we see | is perhaps the most
serviceable. Tts inclusion of faculties and abstract notions
as integral factors prevent its coinciding with “ matter ”, -
or “the Extended ”, or “ the External World . If we turn
to the list of attributes given in Chapter I of Book II,
Iiipam appears as pre-eminently the unmoral (as to both
cause and effect) and the non-mental, Tt was favourablz
to immoral states, as the chief constituent of a world that had
to be mnastered end transcended by moral culture, but the
iramoral states exploiting it were of the other four skandhas.
It induded the phenomenz of sense, but rather on their
phymeal pre-mental side than as full-fledged facts of con-
sclousness.  And it was sharply distinguished, a3 & constituent
“ collocation ™ or “ sggregate ” (skandha, rasi), in the total

» Lightness, plasticity, wieldiness, 5§ 639-41. :
* CLeg M. i Suttas 54, 55, 65, 66, 70. There was also the
philosophical aspect of ahiro as cause, or basis. See my

Buddkist Psyehology, 1914, p. 611
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aggregate of tho individual organism from the three

collocations called cetasika (feelings, percoptions, con-
. formations, or synergics), and from that colled citta

(consciousness, thought, cognition). The attabhiv e or
personality, munus all mental and moral characteristics, is
ritpam.
As such it is one with all i pam net of its own com-
position. Tt is “in touch' with the general impersonal
rii pam, as well as with the mental and moral constituents
of other personalitics by way of their rupam. That this
intercommunication was held to be possible on the basis,
and 1n wvirtue of, this commeon structure was probably as
nplicit in the Buddhist doctrine as it was explicit in many
of the carly Greek philosophers.  There are no open zllusions
o ** like being known by like 7 in the Pitakas as a consciously
held and deliberately stated principlé or ground of the
impressibility of the sentient organism. - fortiori no such
statement occurs in our Manual. But the phrase, recurring
in the case of each of tho special senses, ** derived from the
four Great Phenomena,” may: not have been inserted without
this imp]ication.‘ Without further evidence, however, I should
not be inclined to attach philosophical significance in this
direction to it. But, on tho onc hand, we have an interesting
hint in the Commentary that such a principle was held by
Buddhist scholars. * Where there is diffcrence of kind (or
creature), we read,! thero is no sensory stimulus. According
to the Ancients, ‘ Sensory stimulus is of similar kinds, not of
different kinds.” ”
And again: * The solid, both within and without, becomes
the condition of the sense of touch in the laying hold of the
object of perception—in discerning the tangible.”* It is

t-As10:313. Bhita visese hi sati pasido va na uppa]}att

* Saminiinam Mmtn:mm hi  pasido, na v:samdn.man t’
Porana,

2 Ibid. 315. Ajjhattika-bihiri pathavi vtassa Layap:msdassa
firammanagahane . . . photthabbajinane paccayo hoti.
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7ue that Buddhaghosa is discoursing, not on this question,
but on what would now be cailed the specific energy, or
specialized functioning, of nerve. Nevertheless, it seems
inferable from the quotstions that the principle was
established. And we know, also, how widely accepted (and
also contested)? this same principle— H 7::_;;5“ Tob opoiov To
op0ig was in Greece, from Em pedokles to Plate and to Plotinus,2
thinkers, all of them, who were affected, through Pythagonism
or elsewise, by the East. The vivid description by
Buddhaghosa (cf. below, ~n. 173-4) of the presence in the
seat of vision of tl... .our elements is very sugzestive of Plato’s
account of sight in the “ Timmus”, where the principle is
admitted.

Whether as a principle, or merely as sn empirical fact,
the oneness of man’s ripaskandha with the sabbam
riipam without was thoroughly admitted, and carefully
taught as orthodox doctrino. And with regaré to this kinship,
I repeat, a certain philosophical attitude, both theoretical
and practical, was inculcated as generally binding. That
attitude is, in one of the Majjhima discoursss.? led up to and
defined as follows: All good states (dhamm &) whatever
are included in the Four Noble Truths concerning IlL4 Now
the First Noble Truth unfolds the nature of TH - that 1t lies
in using the five skandhas for Grasping® And the first of

t Cf. Aristotle’s discussion, De An, i, 2, 5.

* CL the passage, Ean. i, 6, 9, reproduced by Goethe : s qap
dv TWToTE Ciier Gl i yhior ;}-Juon?.n}v ;u} qeyergaeros.

3 M4, 184, et seq.

* See below, § 1057

S Ibid., p. 323. I have retained the meaning of ** Grasping ”
as dictated by Buddhaghosa for the groep of the Four
Kinds of Graspinz. Dr. Neumann renders u padinak-
khandho by *clement of the impulse to live™ (Lebens-
trieb; an expression doubtlessly prompted Ly Schopen-
hauer'’s philosophy). It would be very destrable to learn from
the Papaiica-sidani -{Buddhaghosas Conunentary on the
Majjhima Nikdya ”), whether the Commicntator interprets
the term to the same efiect in both passages. He adheres to it
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the five is that of tipam. Now rilpam comprises the
four Great Phenomens and all their derivatives. And the
first of the four is Earth (the solid element). “Then the solid
within, or “ belonging to the self 7, is catalogued, with the
injunction that i is fo be regorded os 1t reslly is with
right wisdom (yathibhitam sammipaddiya
datthabbam)! And this means that—while recognizing
his kinship with the element to the full—tho good student
should not identify himself with it so asto sce in it 3 permanent
unchanging substance as whick he should persist amid
transient phenomena. Ho was to reflect, “ This is not Taine,
it i not I, it 1s not the soul of me ! “T4 s void of s Self.”?
And so for the other three clements. In their mightiest
manifestations—in the earthquake as in the flood, in con-
flagration as in tempest—they are but temporal, phenomensl ;
subject to change and decay. Much more is this true
of them when collocated in the human erganism. So far from
losing himself in his meditation in the All, in Nature, in
““ cosmic emotion” of any kind, he had to realize that the
ripam in which he participated was but one of the five
factors of that life which, in 86 far as it engulfed and mastered
him and bore him drifting along, was the great IlL, the source
of pain and delusion. From each of those five factors he had
to detach himself in thought, snd attain that position of
mastery and emancipation whereby alone a better idesl
self could emerge—temporary as s phenomenal collocation,
yet aiming at the eternal. And the practical result of
cultivating " this earth-culture” and the rest, as Gotama
called it in teaching his son, was that *the mind was no
longer entranced by the consideration of things as affecting

in Vis. Magga, p. 560. Dhammadinni, the woman-apostle,
e.xp!ams upadanam used with & similar context, as

Ineaning ** passionate desire in ‘the five skandha.s—of—gra.spmg"

(M. §, 300). ,
1 M. i, 272f
2 Bee above xlii f.,, where, the context leaves no doubt

as to what tha reﬂechon 13 meant to emphasize.
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him plessantly or disagreeably ™! but * the equanimity which
is based on that which is good was cstablished "t And ho

thereat 18 glad—and rightly so—* for thus far he has wrought -

& great work {773
These scem to me some of the more essential features in
the Buddhist Dhamma concerning Ritpa.

VIL

On the Buddhist Philosophy of Mind and Theory of
Intellection,

It would have been the greatest possible gain to our know-
ledge of the extent to which Buddhism has developed any
clear psychological data from its ethics, had it occurred to
the compilers of the Dhamma-Sangani to introduce an
analysis of the other four skandhas parallel to that of the
skandha of form. It is true that the whole work, except
the book on riipam, i an Inquiry into ardpino
dhammi, ie incorporeal, immateris] phenomena, but
there is no scparate treatment of them divided up as such.
Some glimpses we obtain incidentslly, most of which have
been pointed ovt in the footnotes to the translation. And
it may prove useful to summarize briefly such contribution
as may lie therein to the psychology of Buddhism.

And, first, it is very difficult to say to what extent, if at
all, such psychological matter as we find js distinctively and
originally Buddhist, or how much was merely adopted from
contemporary” culture and incorporated with tho Dhamma.
Into this problem I do not-here propose to inquire farther.
If there be any onginality, any new departure in the
psychology scattered about the Nikayas, it is more likely to
be in aspect and treatment than in new matter. Buddhism
preached & doctrine of regenerate Ppersonality, to be sought

after and developed by and out of the personal resources

of the individual. This development, in the case of the

1AL, 423, 494 M0, 186 - 2 Ihid 191
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religieuz, was to be Jargely eflected through a system of
intellectual self-culture. Thrown back upen himself, he
developed introspection, the study of consciousness. Bat,
again, his doctrine imposed on him the studv of psychical
states without the psyche. Nature without and nature within
met, ho was taught, acted and reacted, and the resuls told on
the ergamsmn a natural, orderly, necessary wav.! But there
was no one adjusting the machinery.* The Buddhist might
have approved of Leibniz’s amendment of Locks’s © Nihil
est in intellectu quod nor prius fuerit in sensu” in the
additional phrase “ nisi ipse intellectus " Dut he would
not therchby have exaltel vifiidnam, cittam, or
mano to any hypostatic permanence as prior or as
immanent. He would only admit the arising of consciousness
2s 3 potential reaction to stimuli of sense or ““ideas™
{dhammay.

Psychological carnestness, then, and psychological inguiry
into mental phenomena, coexisting apart from and in
opposition to, the usual assumption of a psychical entity:
such are the only distinctively Buddhist features which may,
in the absence of more positive evidence than we vet possess,
be claimed in such analysis of mind as appears in Buddhist
ethics.

Of the results of this earnest spirtt of inquiry into mental
phenemena, 1n so far as they may be detached from ethical
doctrine, and assigned their due place in the history of human
ideas, it will be impossible, for several years, to prepare any
adequate treatment. Much of the Abhidhamma Pitaka,
and even some of the Sutta Pitaka, still remains unedited3

Of the former collection nothing has bezn translated with
the exception of the attempt in this volune. And, since
Buddhist psychology has an evolution to show covering
nearly a thousand years, we have to awaif fresh matenals

L Cf. Mil. 57-61. 2 Sum. V. i, 19, :
3 This is happily now {1923) no longer the case, with the sole
exception of most of the metrical legends of the Apa.dé.na.
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from the yet unedited works of Buddhagho&a, the Buddhist
Sanskrit texts, and such works as the Netti-pakarans,

Professor Hardy’s cdition of which is now in the press!’

Meanwhile there is an increasing store of accessible material
which might be sifted by the historical investigator. -

There are, for instance, in the Dhammﬁ-Sangaqi several
passages suggesting  that Buddhist scholars, in con-
templating the corsciousness or personality as affected by
phenomena considered as external, were keenly alive to the
distinction between the happening of the expected and the
heppening of the unexpecied, between instinetive reaction
of the mind and the organism generally, on oceasion of
senso, and the deliberato confronting of external phenomena
with & carefully adjusted intelligence.  Modern psvechology

kas latgoly occupied itself with this distinction, and .with

the problems of consciousness and subconsciousness, of
volition and of memory, involved in jt. The subject of
attention, inveluntary and voluntary, figures prominently
in the psychological litcrature . of the last two decades.
But it is not #ll the centurics of post-Aristotelian and of
neo-Platonic thought that we sce the distinction emerging
in Western psychology contemporancously with the develop-
ment of the notion of consciousness.?

In the histery of Buddhist thought, too, the distinetion
does nol appear to have bacome explicitly and consciously
made till the age of the writing of the Pali editions of the
Commentaries (fifth century). A corresponding explicitness
In the notien of consclousness and sclf—consciousneSS, or at
least in the use of some cquivalent terms, has yet to be
traced.® Buddhism is so emphatically a philosophy, both
in theory and practice, of the conscious will, with all that

1 Published by the PTS. in 1901,

* Cf. Siebeck, op. cit., i, Pp- 200, 333, 338,

* In the Mahi Nidina Sutta Gotama discourses on silid conscire
by way of néma-ra pa. Secc in Grimblot’s Sept Suttas ™,
p. 255. .
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this involves of attention and concentration, that we hardly
look to find terms discriminating such notions from among
other mental characteristics. We are reminded instead of
Matthew Amold's well-known remarle that as, at Soli, no
one spoke of solecisms, so in England we hed to import the
term Philistine.

Bui, whereas it iz the Atthasilini, written from tho
standpoint of a later elaboration of thought, that makes
explicit what it holds to be the intention of the classic
manual, the latter work lends itself without straining to
such interpretation. T pass over Buddhaghosa’s comments
on the hmitations and the movements of -att-cntion, repreduced
below {pp. 198, n. 2; 200, n. 1), as derived very possibly
from thought ncarer io his own times. Again, with respect
to the residual unspecified factors in good and bad thoughts—
the * or-whatever-other states ! —among which the Com-
mentator names, as a constant, manasikira, or attention
—this specifying may be considered as later elaboration.?
But when the Commentary refers the curious alternative
emphasis in the description of the sensory act?® to just this
distinetion between a percipient who is preparcd or unprepared

-for the stimulus, it seems possible that he is indeed giving

! See below, p. 4, n. 2; -also Asl., pp- 1868, 250, ete. The
definition given of manssikira in the * ye-va-panaka ”
passage of the Commentary {p. 133) is difficult to grasp fuily,
yartly because, here and there, the reading seems doubtful in
aceuracy, partly because of the terms of the later Buddhist
psychology employed, which it would first be necessary to discuss.
But I gather that manasikira may be set going in the
first, middle, or last stage of an act of cognition—1e. on the
Arammanam or initial presentation, the vithi (or
Avajjanam), and the javanam; that in this connexion
it is concerned with the first of the three: that it invalves
memory, association of the presentation  with [mental]
*“ associates ™, and confronting the presentation.  And that it is
8 constructive and directing activity of mind, being compared
to a charioteer. Cf. Compendium, pp. 95, 282.

* See preface to'2nd ed. above, 3 Below, §-599, nn. 1, 2.
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us the original interpretation. Again, the ramarkable
distinction drawn, in the case of every typo of good cr bad
thoughts, “ relating to the sensuous universs,” ie. to the
sverage moral consciousness, betweon thoughts which are
prompted by a conscious motive,! and such as are not, seems
to me to indicate a groping after the distinction betweon
instinctive or spontaneous intellection, on the one hand, and
deliberate, purposive, or motivated thought on the other.
Taken in isoletion, theré is insufficient material here to
establish this alternative state of mind ss a dominant
feature in Buddhist psychology. Taken in conjunction
with the general mental attitude and intellectual culture
involved in Buddhist ethical doctrine and continually
inculcated in the canonical books, and emphasized as it is
by later writings, the position gains in significance. The
doctrine of karma, inkerited and adopted from earlier and
contemporary thought, never made the Buddhist fatalistic.
He recognized the tremendous vis a tergo expressed in Watis's
doggerel :— _
* For ’tis their nature 10.”
But he had unlimited faith in the saving powor of nurture,
He faced the grim realities of life with candour, and tolerated
.no mask.  This honesty, to which we usually add a mistaken
view of the course of thought and action he prescribed in
conscquence of the honesty, gains him the name of Pessimist.
But the hope that was in him of what might be done to bétter
nature through nurture, even in this present life, by human
effert and goodwill, revesls him as a strong Optimist with an
unshaken ideal of the joy springing from things made perfect.
He even tried to pitchfork nature ™ in one or two respects,
though epposed to asceticism generally—simply to make the
Joy more easily attainable by those who dared to “come out™.

* CL below, p. 32, n. 1. The thoughts which are not called
sasunkhdrena are by the Cy. ruled as being
a-sankhiarena, though not explicitly said to be so
{Asl. 71).
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And this rcgenoerating nurture resolves itsell, theorctically,

-into & power ol discrimination ; practically, into an exerciso

of selection. The individual learner, pervious by way of
his “fivefold door” to an inflooding tide of impressions
penetzating to the sixth “door”, ie. the co-ordinating
“mind ', was to regulate the natural alertness of reception
and perception by the special kind of attention termed
yoniso manasikara, or thorough attention, and by
the clear-eyed insicht referred to already as yathabhttam
sammappannaya datthabbam, or the higher
wisdom of resarding ** things as in themselves th y really
aro "—to adopt Matthew Arnold’s term. The stream of
phenomena, whether of social life, of nature, or of his own
social and organic growth, was not so much to be ignored
by him as to be marked, measured and classed according
to the criteria of ono who has chosen to * follow his own
uttermost ”,! and has recognized the power of that stream to
imperil his enterprise, and its lack ef power to gi#e an
equivalent satisfaction? The often-recurring subject of
sati-sampajaifiam; or that “ mindful and sware
attitude, which evokes satire in robust, if superficial criticism,
is the expansion and ethical application of this psychological
state- of prepared and pre-adjusted sense or voluntary
attention® The student was not to be taken by surprise

~ —*evil states of covetousness and repining flowing in over

him dweliing unprepared " quntil he had

“ . The nobler mastory learned
Where inward vision over impulse reigns”” !

Then indeed he might dwell at ease, strong in his emancipation.

! Settham upanamam udeti . . . attzno uttarim bhajetha
(A. i 126).

3 Cf M. i, 85-90, on kiminam assidafi ca ddinavafi ca
nissaranaf ca . . . yathibhGtam pajaeitva.

* Sce below on guarding the door of the senses, §3 1345-3.
Also note on D. i, 70, in Dialogues of the Buddha, p. 81.

¢ George Eliot, Brother and Sister. :
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Step by step with his progress in the cultiv_ation of
attention, he was also practising himself in that faculty of

solection - which it were perhaps moro accurate not to

distinguish: from attention. Alertness is never long, and,
indeed, never strictly, attending to anything and everything
et once. Wo are reminded of Condillac's definition of
stlention as only an “exclusive sensation”. From the
multitude of excitations flowing in upon us, one of them is,
more or less frequently, sclected,! the rest being, for a time,
either wholly excluded or perceived subconsciously. And
this selective instinct, varying in strength, appears not only
in connexion with sense-impressions, but slse in our more
persisting tendencies and interests, as well as in g general
disposition to concentration or to distraction.

Buddhism, in its earnest and hopeful system of self-culture,
set itself strenuously against a distrait habit of mind, calling
ittatra-tatrabhinandini®—*the theré-and-there
dalliance ", as it were of the butterfly. And it adopted and
adapted that discipline in the concentration (semadhi),
both physical and psychical, _.boi:h perceptual and conceptual,
for which India is unsurpassed. It appreciated the special
practice of rapt, absorbed, concentrated” thought ealled
Dhyana or Jhina, not as an end in itself, but as a symbol
and vehide of that habhit of selection and single-minded
efiort which governed “ life according to the Higher Ideal ™.
It did not hold with the robust creed, which gropes, it may
be, after a yet stronger ideal :—

“Greift nur hinein ins volle Menschenleben,

Und wo ihe's packt, da ist es interessant.’
“Full life™ of the actual sort, viewed from the Buddhist
standpoint, was teo much compact of Vanity Fair, shambles

and cemetery, to be worth the plunge. - Tt had, on the .

other hand, great faith in experimenting on nature by a

1L Héifding's criticism of Condillac i_l;—Oullirles of Psycholegy,
London, 1391, p. 120.
* M. 1, 299, and in many other suttas.
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judicious pruning of everything it judged might wreck or

hinder the evolution of a life of finer, higher quality. If
we, admitting this intention, look on the froquent injunctions
respecting what * was to be put away ” (pahatabbam)
from the life of each disciple, whether by insight or by culture,
whether by gentle or by forcible restxaint,? not as so much
mere self-mortification and erippling of energy, but as
expressions of selective culture for the. better * forcing ™ of
somewhat tender growths, we may, if we still would criticize,
appraise more sympathetically.

If T have dwelt at some length on a side of Buddhist
psyckological ethics which is not thrown into obvious relief
in our Manual, it was because I wished to connect that
side with the specially characteristic feature in Buddhist
psychology where it approximates to the trend of onr own
modern tradition. There, on the one hand, we have a
philesophy manifestly looking deeper into the menta! con-
stitetion then any other in the East, and giving especial
heed to just those mental activities—attention and feeling,
conation and choice—which seem most to imply a subject,
or subjective unity who attends, feels, wills, and chooses.
And yet this same philosophy is emphaticelly one that
attempts to * extrude the Ego ™. If, on the other hand, we
leap over upwards of 2,000 years and consider one of the most
notable contributions te our national psychology, we find
that its two most salient features are a revival of the admission
of an Ego or Subject of mental states, which had been
practically extruded, and a theory of the ultimate nature of
mental procedure set out entirely in terms of attention and
feeling 3

And yet the divergence between the two conclusions,

I Bes e.g. below, § 1002 et seq.

* CL the Sabbisava Sutta 'and passim, M. i, especially the
Vitskkasanthina Sutta.

;I refer to Professor Ward's * Psychology ”: Ency. Brit.,
9th ed. .
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widely removed though they aro by time and space, is not
20 sharp a8 at first appears. The modern thinker, while

he finds it more honest not to suppress the fact that all .

psychologists, not excepting Hume, do, implicitly or explicitly,
sssume the conception of “& mind " or conscious subject,
is careful to “ extrude " metaphysical dogms, That every-
thing mental is referred to & Self or Subject 1s, for him,
a psychological conception which may be kept as free from
the metaphysical conception of a soul, mind-atom, or mind-
stuff as is that of the individual organism in biology. In
much the same way the Buddhists were content to adopt

the term attabhavo (self-hood or personality—for

which Buddhaghosa half apologizes!)—a jjhattikam

{belonging to the self, subjective ?} and the like, as well as to )

speak of citta m, mano and vifiianam whews we
might say “the mind”. It is true that by the two former
terms they meant the totality of the five skandhas; that is
to 6y, both mind and body, but this is not the case with the
three last named. And if there. was one thing which moved
the Master to quit his wonted screnity and wield the lash of
scorn and upbraiding, and his followers to wuse emphatic
repudiation, it was just the reading into this convenient
generalization of mind or personality that * metaphysical
conception of s soul, mind-atom, or mind-stuff ' which is
put aside by the modern psychologist.

And I believe that the jealous way in which the Buddhists
guarded their doctrine in this matter arose, not from the
wish to assimilate mind to matter, or the whole personality
to a machine, but from the too great danger that lay in the
unchecked use of attaj? ahankars, attabhivo,
cven as 8 mere psychological datum, in that it afforded a

! Bee below, p. 159,n.3.

* Ibid,, p. 188,n. 1.

¥8vayam (this one) is nearly always substituted for
8tt2 a3 2 nominative, the latter term usually appearing in
oblique cases.
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foothold to the prevailing animism. They were as Protestants
in regard to the crucifix. They femembered with Ste. Bouve :
“La sauvagerie est toujourq A A deux pas, et, dés qu'on
liche pied, clle recommence.’

What, then, was their view of mind, as mercly phenomensl,
in relation to the riipa-skandha or non-mental part of the
human individual 7 We have considered their doctrine of
external phenomena impingeing on and modifying the
internal or personal riipam by way of sense. Have we
any clue to their theory of the propagation of the modifications,
alleged in their statement ! to take place in relation to those
factors of personality which werear i p1n o, and not derived
from material elements—the elements (d ha tu’ s}, namoly,
or skandhas of fecling, perception, synergies, and cognition ?
How did they regard that process of co-ordination by which,
taking sensupus exf}ericnce as the more obvious siariing-point
in mental experience, sensations are classed and made to
cohere into groups or percepts, and are revived as memories,
and are further co-ordinated into concepts or abstract ideas ?
And finally, and at back of all this, who [eels, or attends,
or wills 2

Now the Dhamma-Sangant does not.placa queStions of
this kind in the mouth of the catechist. In so far as it is
psychological {not psycho-physical or ethical), it is so strictly
phenomenological that its treatment is restricted to the
analysis of certain broadly defined states of mind, felt or
inferred to have arisen in consequence of certain other mental
states as conditions. There i3 no reference anywhere to s
“ subjective factor ” or agent who has the ¢1t ¢ a m or thought,
with all its associated factors of attention, feeling, conception,
and volition. Even in the case of Jhana, where the book is
dealing with more active modes of regulated attentiom,
involving a maximum of constructive thought with 8 minimum
of receptwe sense, the agent, as conscious sub)cct 18 kept in

1 See answers in §§ 600, 604 eteo.
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the background. It was claimed by leading disciples to be
perfectly practised Jhana when self-referenco was eliminated .
of. eg. 8. ni, 235-7. The inflexion of the verb! alone
implies 8 given personsl agent, and the Commentary even
fcels &t incumbent to point him out. It is this psychologizing
witheat a psyche that impressed me from the first, and seemed
to bang the work, for all its remoteness in other respects,
nearer t0 our own Experiential school of, and since, Locke
than anything we find in Greek traditions.

It b true that each of the four formless skandhas is defined
or described, and this is done in connexion with the very
first question of the book. But the answers are given, not
in terms of respective function or of mutual relation, but of
cither synonyms or of modes or constituent parts. For
instance, feeling (vedana) is resolved into three modes,?
perceptiom (s a fi fi 4) is taken-as practically self-evident and -
not really described at all® the complexcs or synergies
{sankhari) sre resolved into modes or factors, cognition
(vififidnam) is described by 8YNONYyILS.

Agam, whereas the skandhas are enumerated in the order
in which, I believe, they are unvaryingly met with, there is
nothing, in text or Commentary, from which we can infer
that this order corresponds to any theory of genetic procedure
™ an act of cognition. In other words, we are not shown
that feeling calls up perception or that the sankhiras are a
necessary link in the evolution of perception into conception
or reasoning.t If we can infer anything in the mnature of

!Bhiaveti viharati {cultivates, abides); p. 43 et seq,

* See pp. 3-9, 25-7. An atternpt to define each skandha is
givenin S iii, 86 £

3 Described with some fullness in the Cy. See my note s.v.

4 CL the argument by Dr. Neumann, “ Buddhistische
Anthalogie ”, xxii, xxiv. If T have rendered sankh 3 ra by
“syntheses ™, it is not because I see any coincidence between
-the Buddhist notion and the Kantian Synthesis der Wakrnek-
munger. Still less am I persuaded that Unterscheidungen is
2 virtually “equivalent term. Like the * confections®™ of
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causalsuccession at all, it is such that the order of tho skandhas )
as enumerated is upsst. Thus, taking the first answer (and
that is typical for the wholo of Book I when new ground 1s
broken into): & certain sense-impression evokes, through
“ contact ", a complox stato of mind or psychosis calied a
thought or cittam. Born of this contact and the “ appro-
priate ” cittam, now (i.e. in answer J) called, in terms of
its synonym, representative intellection (manov ininaga
dhatu), feeling, we are told, 1s engendered. Perception
is called up likewise and, apparently, simultaneously. So
ja volition (cetamnd)of :he sankhdra-skandha. And
“ gssociated with” the cittam come all the rest of the
constituent dhammas, both sankharas, as well as specifie
modes ¥ or diffierent aspects * of the fecling and the thought
already specified. In a word, we get contact evoking the
fifth sksndhs, snd, as the common -co-ordinate resultant,
the genesis or excitement of the other three. This i3 entirely
in keeping with the many passsges in the Nildyas, whera
the concussion of sense and object are maid to result in
vifiiagam = cittam = the fifth skandha. * Eye™, for
instance, and “ form”, in mutual “ contact ?, ‘result In
“ visual cognition ”.

In the causal chain of that ancicnt formula, thePaticca-
gamuppads,’ on the other hand, we find quite another
order of genesis, sankharas inducing consciousness, and contact

alone inducing feeling. This mysterious old rune must not - -

further complicate our problermn. I merely allude to it as not
in the least supporting the view that the order of statement,

Rhys Davids and the Gestaltungen of Professor Oldenberg, Jused
svntheses simply »s, more or less, an etvmological equivalent,
and waited for more light. The new rendering synergies ' Is
etymologically as literal (sam-sky) as confections. I may here add
that I have used intellection consciousness, cognition interchange-
ably as comprehending the whole process of knowing or coming
to know.

1 eg. ease. :

2 ¢g. the “ faculties " of mind {ideation) and of pleasure.

3 Given below on p. 323[13361. '
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in the skandhas, implies order of happening. What we may
more surely gather from the canon is that, as our own
psychological thought has now conceived it,! the, let us Eay,
given individual “attends to or cognizes (vijanati)
changes in the sensory continuum, and, in consequence,
co-efficients of consciousness arise, emotional, volitional, intel-
lectual ™. All this is in our Manual calleda cittuppiadoe—
& genesis, an uprising of mind.

Of mind or of thinking. There seems to be a breadth
and looseness of implicstion about ¢ ttam fairly parallel
to the popular vagueness of the English term. It is true
that the Commentary does not sanction the interpretation
of contact and all the rest (I refer to the type given in the
first answer) as so many attributes of the thought which
“has arisen ", The sun rising, it says, is not different from
its fiery glory, etc., arising. But the o} ttam arising is g’
mere expression to fix the occasion for the induction of the
whole concrete psychosis, and connotes no more and no
less than it does as s particular constituent of that complex.?

This is a useful hint. On the other hand, when we consrder
the synonymous terms for cittam, given in answer 6,
and compare the various characteristics of these terms
scattered through the Commentary, we find a considerable
wealth of content and &n inclusion of process and product
similar to that of our thought ”.  For example, “cittam
means mental object or presentation (Airammanam);

! Professor Ward, op. cit.

? Asl. 113, I gather, however, that the adjective cet a-
sikam had a wider and s nacrower denotation. As wider
It meant * not boddy ™, as on p- 6. In the latter it served
to distinguish three of the incorporeal skandhas from the fourth,
le. cittam, as on PP. 265, 318-—cittacetasika
dhammia. Or are we to take the Commentator's uge of
kiyikam here to refer to those thrce skandhas, as is often
the case (p. 43, n. 3} 1 Hardly, since ‘this makes. the two
Mmeanings of cetasika m self-contradictory. In later ALhi-
dbamma the cetasikas came to ke used for the sankhiras,
Cr. Compendium, pt.1i; also pp. 124, 193
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that is to say, ho thinks; that is to say, he attends to a
thought.”! Hence my translation might well have run:
When & good thought . . . has arisen . . . as the object of
this or that sense, ete. Again, cittamis defined as a process
of connecting (sandhanam) the last (things) as they
keep srising in consciousness with that which preceded them.®
Further, it s a co-ordinating, relating, or synthesizing
(sandahanam);? and, again, it has the property of
initiative action '(p uro carikam). For, when the sense-
impression gets to the “door ™ of tho senses, cittam
confronts it before the rest of the mr tal congeries.* The
sensations are, by ¢ittam, wrought up into that concrete
stream of consciousness which they evoke. - - - .

Here we bave cittam covering both thinking and
thought or ides. When we turn to its synonym ot quasi-
synonym m a n o we find, so far as I can discover, that only
activity, ot else spring, source or mdus of activity, 13 the
aspect taken. The faculty of ideation {manindriyam),
for instance,’ while expressly declared to be an equivalent
(vevacanam)of ¢ittam, and, like it, to be that which
attends or cognizes (vijana ti), is also called 2 measuring
the mental object—declared above to be cittam?® Inalater
passage (ibid. 129} it is assigned the functior of accepting,
receiving, anslogous, perhaps, to our technical expression
“ yssimilating” (sampaticchanam) In thus apprais-

ing or approving, it has all sensory objects for its field, as welt-

as its more especial province of dhammas.”  These, when thus

! ¥hid. 63.

2 Asl, pp. 112, 113.

3 Cf. the characteristic—samvidahanam—of cetand
in my note, p. 8.

4 The figure of the city-guardian, given in Mii 62, is quoted
by the Cy.
- "% See below, p. 16, and Asl. 123. e

* Tt js at the same time said to result in Yestablishing} fact
or conformity (tathibhivo), and fo succeed sense-
* perception as such. S ,

7 See p. 2, n.2.
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distinguished, I take to mean ideas, including images and
general notions. And it is probably only in order to distinguish
between mind in this abstract functioning and mind as
cognition in its wost comprehensive sense that we ses the
two terms held apart in the sentence: “Citta m cognizes
the dhammas which are the objects of mano, just as it
cogaizes the visual forms, etc., which are the objects of the
senses.’ 1

When cittam is thus occupied with the abstract
functioning of m & n o *-—when, that is, we are reflecting on
pa-¢ experience, in memory or ratiocination—then the more
epecific term is, T gather, not citta m, but manovii-
hapam (corresponding to cakkhuvififiapam, etc.).
This, in the Commentarial psychology, certainly stands for
- & further stage, & higher “ power ” of intellection, for *“ repre-

sentative cognition ”, its specific activity being distinguished.

as investigating (santirapas m), and as fixing or deter-
mining (votthappanam). '

The afix dhiatuy, whether appended to mano or to
menovififiapam, probably stands for a slight
distinction in aspect of the intellectual process. It may be
intended to indicate either of these two stages 8s an irreducible
element, a psychological ultimate, an activity regarded as its
OWNDL 8pring or source or basis. Adopted from without by
Buddhism, it seems to have been jealously guarded from
noumenal implications by the orthodox. Buddhaghosa,
indeed, seems to substitute the warning against its abuse
for the reason why it had come to be used. According to
him, the various lists of dhammas {e.g. in the first answer),
when considered under the aspect of phenomena, of
“ emptiness 7, of non-essence, may be grouped as together
forming two classes of dhatu.? Morcover, cach special

1 Asl, p. 119, -

* Cf. the expression suddha-m 8n0dvVvaro in my note,
P- 3. And on what follows, ¢f. pp. 129, 132, nn.

*V¥iz. manovifiidapadhiatu and dhammadhiiu

sce Asl. 153, and below, p. 24 n.1. The term ' element ™ g
similarly wsed in our own psychology.
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sense can be so considered {cakkhu-dhatu, ete;
see pp. 214, 215), and 80 may each kind of sense-object. For,
with respect to sense, or the apprehension of form, they are
80 many phenomenal ultimates—the two terms, 50 to speak,
in each sensory relatien.

How far dhatu corresponds to vatthu—how far
the one is a psychological, the other a physical, conception !
of source or basc—is not easily determined. But it is
interesting to note that the Commentator only sliudes to a
basis of thought (cittassa vatthu), that is to the
heart (hadaya-vatthu), when the catechizing is in
termsof mano-dhatu? IHis only comment on “ heart 7,
when 1t 13 included in the description of cittam (answer
(6]}, 13 to say that, whereas it stands for ¢ it tam, it simply
represents the inwardness (infimité) of thought? But in
the subsequent comment he has a remark of great interest,
namely, that the “ heart-basis” is the place whither all the
“ door-objects ' come, and where thoy are sssimiiated, or
received.* In this matter the Buddhist philosophy carries
on the old Upanishad lore about the heart, just as Aristotle

x

1 Cf. below, pp. 214, 215, with 208-211. 7

? Asl 26%; below, p, 129, n.

3 Asl, 140° “ Heart = thon ght (hadayan ti cittam) ..
In the passage (8.1, 207 —'1 wx]l either tear out your mind or
break your heart *_the heart in the breast is spoken of. In the
pasaage (M. i, 32}—' Methinks he planes with s heart that
knows heart’ {like an expert)!'—the mind is meant. In the
passage— The vaklkam is the heart '—heart is mcant es
bagis. But here c;ﬂa,gr is-spoken of as heart in the sense
of inwanlness (abUWhaptar a‘n‘% It intcresting  to
note that, in enumerating the rupask: r?tlha. in the Visuddhi
Magga, Buddhaghosa's sole departure from conformity with
the Dhamma-Sangani i3 the inclusion of hadayavatthu.
after ** life . On the reticence of the canon to recognize heart
as seat of mind, see 5. Z. Aung, C’ompendmm 278.

The other term, *‘ that which 13 clear™ (pandaram), is
an ethical metaphor. The mind is said to be naturally pure,
but defiled by incoming corruptions. (Cf. A. i, p. 10.)

* Cf. Kanshitaki Up. 3, 2; Pris. Up. 3, 1, 5; samam nayati.




Ixxxvii

claborated the dictum of Empedokles that p;Jrception and
reasoning were carried on in “ the blood round the heart ",
It is possible that this ancient and widely received
tradition of the heart (rather than the brain, for instance)
&8 the seat of the soul or the mind is Iatent in the question
put by Mahikotthita, a member of the Order, to Siriputta,
the lesding apostle:? “ Inasmuch as thess five indriyas
{scnses) are, in province and in gratification, mutually
independent, what process of reference is there,* and who ie it
that is gratified by them in common 1 So apparently thinks
Dr. Neumann, who renders ‘Sariputta’s answer—* The
mind {mano) "~by Hérz,- This association must, howaver,
not bo pressed. For in another version of this dialogue more
recently edited, Gotama himsclf being the person consulted,
his interlocutor goes on to-ask (8. v, 217 £): What is the
patisaranam of mano—of recollection (satij)—
of emancipation—of Nirvans 73 So that the meaning of the
first question may simply be that as emancipation looks fo,
or makes for, Nirvans, and recollection or mindfulness for
emancipation, and ideation or thinking refers or looks to
1 M., 295, -

*Kimpatisaranam. The word is & crux, and may

bear more than one meaning. Cf Vinaya Texts (SBE. xvii},
H, p. 364, n.; Dialogues of the Buddha, i, P. 122, n. Dr Neumsnn
renders it by Hon, following Childers. Cf. the light thrown by
the Commentaries, Bud. Psychology, 1914, 69.

It is wortky of note that, in connexion with the herasy of
identifying the self with the physical organism generally (below,
P- 259), the Cy. makes no allusion to heart, or other part of the
rd pam, in connexion with views (2) or (4). These apparently
tesembled Augustine’s belief : the soul is wholly present both
in the entire body and in each part of it. With regard to view (3),
13 it possible that Plotinus heard it at Alexandris, or on bis Eastern
trip 7 For he, too, held that the body was “in the soul ”
Permeated by it ss air is by fire (Enn. iv). Buddhaghosa’s
illustrative metaphor, in Pta. i, 1431, is “as a flower being
"1n” its own perfume . ] regret that space fails me to reproduce
his analysis of these twenty soul-hypotheses.

*S v, p. 218. In the repliea mano is referred to sati,

~#8tito vimutti, and this to Nirvana,
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memory,! so sensation deponds on thinking, on mental
construction (to becomo effective as knowledge).

It is, indeed, far more likely that Buddhist teaching made
littlo of and passed lightly over this question of a physical
basis of thought or mind. It was too closely involved with
the animistic point of view—how closely we may ses, for
instance, in the Brihadaranyska Upanishad. When King
Milinda puts a similar question respecting tho subject of
sensations,? he does so from so obviously animistic a stand-
point that the sage, instead of discussing ma n o, or heart,
with him, a. jues against any one central subjective factor
whatever, and resolves the process of cognition into & number

of ““ connate " activities. The method itself of ranking mental
activity as though it were a sixth kind of sense scems to point
in the same direction, and reminds us of Hume's coritention,
that whon he tried to * catch himself ™ Lo always ** tumbled
on some particular perception”. Iadeed, if was, in words
attributed to Gotama himself, the lesier blunder in tho
average man to call * this four-elementish body ™ his soul
than to identify the self with “what is called cittam,
that s mano, that is vififiapam™. For, whereas the
body was a collocation that might hold together for many
yesars, “ mind by day and by night is ever arising as one thing,
ceasing as another!”?

Impermanence of conscious phenomens was one of the
two grounds of tho Buddhist sttack. So far it was on ali
fours with Hume. The other ground was the presence of law,
or necessary sequence in mentsl procedure. The Soul was
conceived as an entity, not only abore change, an absolute
constant, but also as an entirely free agenl. Both grounds,
be it noted, are laid down on psychological evidence—on

1 Cf, the interesting mqulry into. the various modes of
assoctation in rememb-eﬂng, given in Mil, pp. 78, 79, and 71, T8.
2 Mil. 54, Hecallsit vedsgid (knowor) and, when cross-
examined, abbhantare jivo (the lLiving prmcxple within).

* 8.1, pp. 94-6.
g‘ -

4
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tho testimony of consciousness. And both grounds were
put forward by Gotama in his second sermon! The

standard formula for the latter only—that of an entirely _

free {and therefore God-like) agency—is reproduced in our
Manual? And it is interesting to see the same argumecat
clothed in fresh dress in the dialogue with Milinda referred to
above. The point made is this: that if any one of the
skandhas could be identified with & self or soul it would, as
not subject to the conditions of phenomens, act through any
other faculty it chose. It would be a principle, not only of the
nature of what we should call ‘will, but also of genuino free
will®  Soul and Free Will, for the Buddhist, stand or fall
together. But, he said, what wo actually find is no such free
agency. We only find certain organs (doors), with definits
functions, natural eequence, the line of least resistance and
association.t Hence we conclude there is no transcendent
* knower ” about us.

Here I must leave the Buddhist philosophy of mind and
theory of intellection. We are- only at the threshold of its
problems, ard it is hence not strange if we find them as
baffling as, Jet us say, our own confused usage of many
psychological terms—feeling, will, mind—about which we
ourselves greatly differ, would prove to an inquiring Buddhist.
If I have not attempted to g0 into the erux of the sankhara-
skandha, it is because neither the Manual nor its Commentary
brings us any nearer to a satisfactory hypothesis. For future
discussion, however, the frequent enumerations of that
skandha’s content, varying with ever changing mood, should
Brove pertinent. In every direction there is very much to be
done. And each addition to the texts edited brings new light.
Kor can philosophic interest fail in the long run to sccumulate
2bout a system of thought which at that early time of day

P Vm.d, 14 =M. 1, 138, 300; S. i, 66 ; cf jv, 34,

¥ p. 257 ef seq. -

3 Cf. the writer's article on the Vedalla Suttas, JRAS., April,
1894, . ¢ Mil, loc. cit.
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took up a task requiring such vigour and audacity—the task,
namely, of opposing the prevailing metaphysic, not because
problems of mind did not appea! to the founders of that system,
but because further analysis of mind seemed to reveal a realm
of law-governed phenomensl sequence, for which the ready
hypothesis of an unconditioned permanent Self super
grammaticam was too cheap a solution,

On the Buddhist Notions of

v

nd f‘ndetermma(c i

By way of dhammai, rnpam and” cittam, by-

way of Buddhist phenomenology and psychology, we come
at last to the ethical purport of the questions in the Manual.
Given a human being known to us by way of these phenomenal
states, what is implied when we say that some of them are
good, some bad, others neither ?

The Dhamma-Sangani does not, to cur loss be it said,
define any one of theso concepts. All it does is to show
us the content of a number of thoughts ” known as one
or the other of these three specics of dhamma. Ina subsequent
passage (pp. 345-8) it uses the substantival form of ' good ™
(kusalati; ancther form.is kossllaxg) in_thagense
of skill or proficlency as applied to various kinds of insi
theoretical or practical.

Now if we turn to the later expression of old tradition in
the Commentaries, we find, on tho one hand, an anslysis of
the meaning of “good™; on the other, the rejection of
precisely that sense of skill, and of that alone out of four
possible meanings, with respect to *“ good ” as used in Book I.
Kusalam, weread,! may mean (a) wholesome, () virtuous,
{c) skilful, (d) fclicific, or productive of happy result. The
ilustrations make these clear statements clearcr. E.g.
of {a): “Is it good for you, sir, is it wholesome 1”2 Of (b)

1 Ast. 38, B '

* The two adjectives are kusalam, animayam.
Childers Dict. s.v. Kacci, refers this question to the Dasaratha

Jataka, in Faushdll's Tm Jéatakas.” Tt 13 not in his edition of the
complete Jataka.
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“ What, sir, is good behaviour in act 1  Sire, it is conduct
that is blameless (anavajjo)”.t Of (¢) “ You are good at
knowing all about the make of a chariot™? Again: “The
four girl-pupils are good at singing and dancing.”* Of (d)
" Good states, brethren, are acquired through good karma
having been wrought and stored up.” ¢

Of these four, () is alone ruled out as not applicable to
the eight types of good thoughts constituting dhamm a
kusala. In so far, then, as we suffer the Buddhist culture
of the fifth century to interpret the canon for us, " good,”
in the éarlier ethics, meant that which -ensures soundness,
physical and moral, as well as that whi;h iz felicific,

The further question immediately suggests itself, whether
Buddhism held that these two attributes were at botton:
identical. Are certain “states” inlﬁhéic’aliy good, lec.
virtuous and right, independently of their results? Or js
“ good ”, in the long-run at least, felicitous result, and only
on that account so called? Are Buddhists, in 8 word,
Intuitionists, or arc they Utilitarians 2 Or is not a dectdedly
eclectic standpoint revealed in the comprchensive interpreta-
tion given of kvsalam?

These are, however, somewhat modern—I am tempted to
say, somewhat British—distinctions to scek in an ancient
theory of morals. They do not appesr to have troubied
Buddhism, early or late. The Ruddhist might poessibly
bave replied that he could not conceive of any thought,
word, or deed as being intrinsically good and yet bad in its
results, and that the distinction drawn by the Commentator
was simply one of aspects.

If pressed, however, we can almost Imagie the Buddhist
well content with the relative or dependent good of
Utilitarianism, so closely is his ethics bound up with cause
and effect. Good, for him, is good with respect to karma
—that is, to pleasurable effect or eudzmonia,

VM. H, 115 T Cf M. i, 94
¥ Jat wi, 25. 4 Cf. D. i, 58,
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With respect to tho supremely good effect, that is, to
arahatship or'Nirvam, ke might, it is true, have admitted a
difference, namely, that this state was sbsolutely good, and
not good because of its results. It was the supreme Result
or Fruit, and there was " no beyond”. Butthen hs did not
rank Nirvana exactly in the category of good, and precisely
for this reason, that in it moral causation culminated and
ceased. e spoke of it as Indeterminate, 23 without result—
a3 a Freedom, rather than as a Good.

He would not then have fallen in with Arstotle’s
¢ finition of Good in terms of aim, viz. as * that at which
everything aims ”. Good was rather the means by and with
which we aim. But that st which we aim is, in all Jower
quests, Sukham, in the one high quest, Vimutti
{emancipation) or Nirvana.
 Nor must the substitution of these. two last terms for
that well-being, that well-ness, " 75 €& 3w, which is the
etymological equivalent of s u k h a m,! be taken as indicating
the limit of the consistent Hedonism or Eudemonism of the
Buddhist. For he did not scrupls to speak of these two also
(Emancipation and Nirvana) in terms of pleasurable feeling,
Gotams, attaining his supreme enlightenment beresth the
Bo-tree, is said to have * experienced Emancipation-bliss ”
(vimutti-sukha-patisamvedil? And Nirvana
1s emphatically declared to be ““ absolute {or entire) happiness
(¢ekanta-sukhsam)® Andweknow, too, that Buddhism
defined all right conduct and the sufficient motive for it in
termns of escape from il {dukkh am, the antithesis of
su kham)orsuffering. Here then again their psychological
proclivity is manifested. They analyzed feeling, or subjective
experience, mto three modes: sukham, duvkkham,
adukkham-asukham. And in Geod and Bad they
saw, not ends or positions of attainment, but the vehicles or

E 0 op. 10, 5. 3
? Vin. i, 2, 3, quoted Jat. §, T7.
IM.ou .. .; Mil 313,
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agencies, &2, to speak less in abstractions, the characteristic
quality o those kinds of conduct, by which well-being or
1ll-being might respectively be entailed,

The Beldhist, then, was a Hedonist, and hence, whether he

himself ®uld have admitted it or not, his morality was
dependest or, in the phrase of British cthics, utilitarian, and
. notintufonist. Hedonist, let us say, rather than eudemonist,
- because «f the more subjectivo (psychological) import of the
former #rm.  And he found the word snkham good
enough % cover the whole ground of desirability, from
satisfactim in connexion with sense--compare Buddhaghosa’s
traveller mfreshed obtaining both joy and casc l—up to the
ineffable =Content ”’ of Nirvana.2 e did not find in it the
inadequaey that some moral philosophers have found in our
“ Pleasem”,  His ethica) svstem was so emphatically a
study of eonsequences—of karma and vipikas (efiect of
karma}—ef seeing in every phenomenon s reaping of some
previous mywing—that the notion of good becams for him
inevitably bound up with result- As my late master used to
say (ex odfedrd): “If you bring forward consequences—how
acts by my of result affect self and others—you must come
to feeling Thence pleasure becomes prominent. And did not
folk suffer loose, lower associations to afiect their judgment,
there waxld be no objection to Hedonism. For pleasures
are of afranks, up to that of a good conscience.”

A refaction may here suggest itscl to readers in this
country who have, at the feet of Spencer, Bain, and Leslie
Stephen, karnt to see, behind Nature's device of Pleasurable
Fecling, $e conservation of the species-—* quantity of life,
measured in breadth as well as in length "—as the more
{fundamesa] Qeterminant of that which, in the long run,
becomes he end of conduct. Namely, that there seems a
strange esntradiction in a philosophic position whieh is
content # find its fundamental spring of moral action in the

1 Below, p. 10,n. 3.
“Santutthi Seep 332 n3.
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avoidance of pain and the quest of pleasurable fealing, while,
at the samo time, it says of life—apart from which would
admit no feeling to bo possible—that tho attainment of ite
last phase is the onc suprcmely happy span. Pleasurable
feeling, from the ovolutionist's standpoint, means, and is in
order to, tho increase, ‘‘intcnsive and extensive,” of lLife.
Yet to the Hedonistic Buddhist, tho dissolution of the con-
ditions of renswed oxistence is a happy ovent, i.e. an event
that causes pleasurable freling in the thoughtful spectator,

I believe that the modern ethics of evolution would have
profoundly Interested the early Buddhists, who, after their
sort and their age, were themselves evolutionists. And
I believe, too, that they would have arisen from a discussion
with our thinkers on this subject as stanch Buddhists and
as stanch Hedonists as they had sat down. I admit that
with respect to the desirablenees of Lifc taken quantitatively,
snd in two dimensions, they were frankly pessimistic. As
I have already suggested,' and have put forward elsewhere,?
to prize mere quantity of living stood by Gotama condemned
as ignoble, as stupid, as a mortal bondage, as ono of the
four Asavas or Intoxicants® The weary, heartrending
tragedies immanent in thoe life of the woxld he recognized
and accepted as honestly and folly &s the deepest pessimist.
Tho complexities, ths distractions, the burdens, the dogging
sorrow, the haunting fear of its approaching tread, inevitable
for life lived In participation of all that the human organism
naturally calis for and human society puts forward as
desirable—all this he judged too heavy to be borne, not,
indeed, by lay followers, but by those who should devote
themselves to the higher life. To thess ke looked to

1 See above, pp. bexvil ef 324

* In an article ~ On the Will in Baddhism ” : JRAS., January,
1598 ; also “ On the Value of Life in Buddh}sm e Budd}n.sm,
Ranﬂoon, 1908 ; Buddhkism, Home Univ. Ltbmry, London 1912,
pp- 165 £.

3 Cf. below, p. 268 et seq.
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exemplify and propagate and transmit his doctrine. Theirs
1t was to lift the world to higher standpoints and nobler
issucs. Life in its fullness they at least could not aflord to
cultivata,

But if we take lifo of a certain quality whero sclective
economy, making for a certain object, cuts off some Iines
of growth but forces others on—then Buddhism, so far
from *negating tho will to live” that kind of life, pro-
nounced it f2ir and lovely beyond all non-being, beyond all
after-being. If final death, as it believed, followed mevit-
ably on the fullest fruition cf it, it was not this that made
such life desirable. Final dissolution was accepted as
weleome, not for its own sake, but as g corollary, so to
speak, of the solved problem of emancipation. It merely
signified that unhealthy moral conditions had wholly
passed away. 7

Keeping in view, then, the motion of Good in thought,
word, and deed, as a means entatling various kinds of
felicific result, we may sce in Book I of our Manual, first,
the kind of conscious experience Arising apart from system-
atic effort to obtain any such specific result, but which
was bound, none the less, to lead to hedonistic conscquences,
pleasant or unpleasant (pp- 1-42). Next, we seo a certain
felicific result deliberately aimed at through self-cultivation
in modes of consciousness called Good (pp. 43-97). And,
incidentally, we learn something of the procedure adopted
in that systematic culture.

The Commentary leaves us no room to doubt whether or
not the phase ripipapattiya magpam bhaveti
(" that he may attain to the heavens of Form he cultivates
the way thereto ) refers to a fiight of imaginative power
merely. “ Form=the riipa-bhav 0,” or mode of existence
o called, “Attainment =uibbatti jati, safjati”
--all being terms for birth and re-birth 1 So for the attaining

' Asl. 162.  See below, pp. 40t 52¢.,65 ¢t seq.
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to the Formless heavens. Through the mighty engine of
* good states ”, induced and sustained, directod and developed
by intelligence and sclf-control, it was held that the student
might modify his own destiny beyond this lifo, and insure,
or at least promots, his chances of a happy future. The
special culture or exorcise required in either case was that
called Jhina, or rapt contemplation, the psychology of
which, when adequstely investigated, will one day evoke
considerable interest. There was first intense attention by
way of “an exclusive sensation ! to be entered upon enly
when all othéer activity was relaxed to the utmost, short of
checking in any way the higher mental functions. After
a time the sensation practically ceases. The wearied sense
gives out. Change, indispensable to consciousness, has
been climinated ; and we have realized, at all eveats since
Hobbes wrote, how idem semper sealire et non senlire ad
idem recidunt. Then comes the play of the " after-image ",
and then the emergence of the mental image, of purely
ideational or representative comstruction. This will be, not
of the sense-object first considered, but some attenuated
abstraction of one of its qualities. And this serves ss
a background and a barricr against all further invasion of
sense-impressions for the time being. To him thus purged
and i)repared there comes, through subconscions persistence,
a reinstatement of some concept, associated with feeling
and conation {i.c. with desire or aspiration), which he had
selected for preliminary meditation.® And this conception
he now proceeds by a sort of psychical mvolution to raise
to a higher power, realizing it more fully, deepening 1ts
import, expanding its application.

Such seems to have been the Kasipa methed according
to the description in the Visuddhi Magga, chap. iv.? but

* See above, p. lxxvii, t Ci. Vibhanga, 1904, xvii f.

> Trapslated in Warren's “ Buddhism in- Translatiens ",
p. 293 et seg. Cf: below, Book I, Pt. I, Chap. 11 CE also Rhys
Davids’ Yogdracara’s Manual, Introduction.
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thore were several methods, some of which, the method
e.g. of respiration, are not given in our Manual. Of the
thoughts for meditation, only a few occur in the Dhamma- _
Sangani, such as the " Divine States'" of thought love,
pity, ¢te.l But in the former work we find numerous lists
for exerciso in the contemplative hfe, with or without the
rapt musing called Jhansa. '

In the exercises calculated to bring out re-birth in the
world of Form, it was chiefly necessary to ponder on things
of this life in such & way a5 to get rid of all appetite and
imyrulse in connexion with them, and to cultivate an attitude
of the purest disinterestedness towards all worldly attractions.
If the Formless sphere were the object of aspiration, it was
then necessary, by the severest fetchea of abstraction, to
eliminate not only all sense-impression, but also all sensory
images whatever, and to endeavomr to realize conditions
and relations other than those obtaining in actual experience.?
Thus, in either method, a foretaste of the mode of re-becoming
aspired after was attempted.

But besides and beyond the sort of moral consciousness
characterizing these exercises which were calculated to
promote a virtuous and happy existence in any ore of the
three worlds, there were-the specl conditions of intellect
and emotion termed lok’uttaram cittam.3 Those
excreises were open to the lay pupil and the bhikkhu alike.
There was nothing especially “holy ™, nothing esoteric,
about the practice of Jhana. The diligent upasaka or

1 See helow, p. £5. -

2 In translating the formula of the Third Aruppa or
meditation on Nothingness, I might have drawn attention to
Kant's development of the concept of None or Nothing, in the
Kritik der reinen Vernunft {end of Div. i of Transc. Logic).
Some great adepts were credited with the power of actually
partaking in other ecxistences while yet in this, notably Maha
Moggallina (e.g. M.1). Gotana tells of another in the Kovaddha
Sutta (D. i, 215), but tells it as 2 * story . ’

P P.74 etscg. Cl n. 2onp. 74, and M. i, 455.




xcviil

upasika, pursuing a teinporary course of .such religous and
philosophic discipline as the rising schools of Buddhism
afforded, might be expected to avail himself or herself of it
more or less. But those “gocd’ dhammas alluded to
were thoso which characterized the Four Paths, or Four
Stages, of the way, to the full *“ emancipation ™ of Nirvana.
H Thave rendeted lokuttaram cittam by thought
engaged upon the higher idea! " instead of selecting a term
more literally accurate, it is because there is, in a way, less
of the “ supramundane " or *“ transcendent ', as we usually
understand these expressions, about thiscitta m than about
the aspiring moods described above. For this sort of con-
sciovsness was that of the man or woman who regarded not
heaven nor re-birth, but one thing only as ““ needful " ¢ the
full and perfect efflorescence of mind and character to be
brought about, if it might be, here and now.

The Dhamma-Sangani never quits its severcviy dry and
formal style to descant on the characteristics and methods
of that progress to the Ideal, every stop in which is elsewhere
s11d to be more wonderful and excellent than the last,! witha
wealth of eulogy besides. Edifying discourse it left to the
Suttanta Books. But ne rhetoric could more effectively
describe the separateness and uncompromising other-ness of
that Higher quest than the one word A-pariyapannam
—Unincluded—by which reference is made to it in Bool IIL

Yet for all this world of difference in the quo vadis of
aspiration, there is a graat deal of common ground covered
by the moral consciousness in each case, as the respective
expositions show. That of the Arahat in spe differs onlv in
two sets of addilional features conferring greater richmess
of contont, and in the loftisr quality of other fcatures not
in themselves additional. :

This quality is due to mental awakening or enlightenment
(sambodhi). And the added factors are three consti-
tuents of the Noble Eightfold Path of c_bnduct {which are,

LS. iv, 225 f.
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raore obviously, modes of overt activity than of consciousness)
and the progressive stages in the attainment of the sublime
knowledge or insight termed a fi i 2.1 Our Western languages.
are scarcely rich crough te ring the changee on the words
signilving “ to know " as those of India did on Jiid and
vid, dré and pad. Our religious ideals have tended to be
emotional in excess of our intellectual enthusiasm. *' Absence
of dullness " has not ranked with us as a cardinal virtue or
fundamental cause of good. Jlence it is difficult to reproduce
the Pali 50 23 to give impressiveness to a term like a fi fi & as
compared with the more general term fidyam,? {which
usually, though not always, implics less advanced insight),
with which the " first type of good thought” is said to bo
associated. .

But I must pass on. As a compilation dealing” with
positive culture, undertaken for 2 positive end, it is only
consistent thet the Manual should deal briefly with the
subject of bad states of consciousmess. It is trus that
akusalam, as a means leading to unhappy result, was
not conceived as negatively as its logical form might lead
us to suppose. Bad karma was & * piling up ”, no less than
its opposite. Nevertheless, to & great extent, the difference
between bad types of thought and good is described in
terms of the contradictories of the factors in the one kind
and in the other. Nor sre the negatives always on the side
of evil. The three cardinal sources of misery are positive
m form. And the five * Path-factors ” go to constitute what
was called the Base Eightfold Path.?

We come, finally, to the third ethical category of
a-vyakatam, the Inexplicit or Indeterminate. The
subject is difficult, if interesting, bringing us as it does within
closer range of the Buddhist view of moral causation. The

' Viz. An

afifidtafiiassimitindrivam, afifiin-
driyam, afifidtdvindriyam, pp.78, 88, 89, 140. Cf.
Dh.K. 53. : -

S0, 168; i, 109; v,1; 15-18523; 334; A, ii, 220, ete.

N
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hall-mark of Indotorminate thought 13 said to be ““ absence
of result” ! —that is, of pleasant or painful result. And
there are said to be four specics of such thought : (1jvipaka,
or thought which s a result; {2) kirivi, or consciousness
leading to no result; (3) form, as outside moral causation ;
(1) unconditioned element (or, in later records, Nirvana), as
above or beyond the further efficacy of moral causation.

Of these four, the third has been dealt with alieady ; the
fourth 1 cannot discuss here and now? It is conceivable
that the earlier Buddhists considered their swnmum borum
a subject too ineflably sublime and mysterious for logical
and analytical discussion. Two instances, at least, occur
to mo in tho Nikiyas * where the talk was cut short, in the
one case by Gotama himself, in the other by the woman-
apostle Dhammadinna, when the interiocutor brought up
Nirvana for discussion of this sort. This is possibly the
reasen why,. in & work like our Manual, the concept is
presented—in all but the commentarial appendixes—under
the quasi-metaphysical term ‘*unconditioned clement ”.
{t is classed here as a species of Indeterminate, because,
although it was the outcome of the utmost carrying power
of good kar;na, it could, -as a state of mind and character,
itself work no good effect for that individual mind and
character. These represented pure effect. The Arahat could
afford to live wholly on withdrawn capital and to use jt up.
His conduct, speech, and thought are, of course, necessatily
““ good ”’, but good with no *“ heaping-np ” potency.

Of the other two Indeterminates, it is not easy to say
whether they represent aspects only of states considered with
respect to moral efficacy, or whether they represent divisions
in a more rigid and artificial view of moral causation than we
should, at the present day, be.prepared to maintain. To
explain : every thought, word, and deed (morally considered)

1 Asl. 33,
¥ Bee Appendix II.
3S.v, 218; M. 3, 304.-
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i for usat once the effect of certain antecedents and the cause,
or part of the cause, of subscquent manifostations of character.
It is & link, both held and holding. Butin vipako we
kave dhammas considered, with respect to cause, merely as
effccts; in kiriya® we have dhammas considered, with
respect to eflect, as having none.  And the fact that both are
divided of from Good and Bad—that is to say, from conduct
or consciousness considercd a8 causally effective—and - are
called Indcterminate, seems to point, net to aspects only,
but to that artificial view alluded to. Yet in this matter I
confess to the greater wisdom of ** fearing to tread ” with the
angels, rather than of rushing in with the fools. Life
presented itself to the Buddhist much as the Surrey heath
appeared to the watchful eye of a Darwin—as a teeming soil,
& khettam,? where swarmed the sceds of previous
karmas waiting for " room ”, for opportunity to come to
eflect. And in considering the seed as itself an effect, they
were not, to that extent, concerned with that sced as a cause,
[capable of producing not only its own flower and fruit, but
other seed] In its turn.

However that may have been, one thing is clear, and for
us suggestive. Moral experience as result pure and. simple
was not In itself uninteresting to the Buddhists. In dealing
with good and bad dhammas they show us a ficld of the
straggle for moral life, the sowing of potential well-being or
ofill. Butin the Avyakatas either we are outside the struggle
and concerned with the unmoral R i pa m, or we walk among
the sheaves of harvest. From the Western standpoint the
struggle covers the whole field of temporal life. Good and

"«

! Inoperative consciousness (S.Z. Aung). T am jndebted
to the Rev. Sumangals, of Ceylon, for information very
kindly given concerning the term kiriyaorkri yi. He
defines it as " action ineflective as to result ™, and ¥ irj ya-
cittam as“ mind in relation to action ineflective as to result .
He adds a full analysis of the various modes of kiri ya
taught by Buddhists at the present day. - .

® Origin of Species, p. 56, A. 1,223 224. CL Asl. 360.
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bad ' warin the members " even of its Arahants. The ideal of
the Buddhist, held as realizable under temporal conditions,
was to walk among his sheaves * boyond the Good and the
Bad ™ The Good consisted in giving hostages to the future,
His realized ideal was to be releasing them,? and, in a span of
final, but glorious existence, to be tasting of the finest fruit
of living—the peace of insight, the joy of emancipation.
This was hife supremely worth living, for
* leben helsst
In Freiheit leben und mit freiem Geist ! 7 2

The Good, to take his own metaphor, was as a 1aft bearing
him across tho stream of danger. After that ho was to leave
it and go on. " And ye, brethren, learn by the parable of the
raft that yo must put away good conditions, let alone bad.” *
It is not easy for us, who have learnt from Plato to call
.our Absoluto the Good and our Ideal a’ summum bonum, to
sympathize readily with this moral standpoint. Critics see
in it an aspiration towards moral stultification and self-
complacent. egoism. Yet there is little fear but that in the
long run fuller knowledge will bring deeper insight into what
in Buddhism is reslly worthy of admiration for all timo.
It it is now accused of weakening the concept of individuality
by rejecting soul, and, at the same time, of fostering egoistic
morality, it e just possible that criticism is here at fault.
On the ruins of the animistic view, Buddhism had to recon-
struct s new personality, whelly phenomenal, impermanent,
law-determined, yet none the less able, and alone able, by
indomitable faith and will, to work out a personal salvation,
a personal perfection. Bearing this in mind and surveying
the history of its altruistic missionary labours, we cannot

1 Cf. Nietzsche on Buddhism in * Der Antichrist .

2 C A, 108

3 A Pfungat ¢ An Giordano Bruno.”

s Seo the third quotanon above, p. vu and ¢ ‘ puiifiall ca
pipall ca bahitva . . . bhilkkha- vuccati”, 8. 1, 182; Dhp,
ver. 267, .
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rashly cast egoistic morality st it to much effect. Nor has it
much to fear from chargesof stultification, quietism, pessimism,
snd tho like. We are misled to & certain extent by the very
thoroughuess of its methods of getting at the moral life by
way of psychical training. We see, as in our Manual and other
canonical rccords, elaborate systems for analyzing and
cultivating the intellectual {aculties, the will, and feelinp,
and we take these as substitutes for overt moral activity,
as ends when they are but means. And if the Dhamma-
Sangani scems to somo calculated to foster introspective
thought to a morbid extews, 1t must not be forgotten that it is
not Buddhist philosophy alone which tesches that, for all the
natural tendency to spend and be spent in efforts to cope,
by thought and achievermnent, with the world without, “ 1t ig
in this little fathom-long mortal frame with its thinkings and
its notions that the world ” ! itsclf and the whole problem
of its misery and of the victory over it lies hid.

If 1 have succeeded to any extent in connecting the
contents of this Manual with the rest of the Buddhist Pitakas,
it 1s because I had at my disposal the mass of material
accumulated in my husband’s MS. Pali dictionary. Besides
this, the selection of material for Sections II and III of my
Introduction 1n his work. DBesides this, I ows him a debt
of gratitude indefinitely great for advics and eriticism
generally.

! See second quotation sbove, p. xiii.

Note to p. lii.~—Frolessor Stheherbatzky has given from later
Buddhist scarces this solution of the Ripaloka crux: In an
older dual division of worlds into Riipa {corporeal mental life)
and Arbpa (incorpereal mental life), the Kamaloka (life where
sense-desires are operative) was a sub-division of Rapaloke.
This subdivision came to be raised to a main division. Hence
the three divisions. This seemns to me a plausible hypothesis
Ancient eschatology was vague and careless enough (we are no
better even now) to let this disorderly division stand.
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[BOOK 1.

THE UPRISING OF THQUGHTS
(Cittuppida-kandam).

PART I.—GOOD STATES OF CONSCIOUSNESS.

Cuaprzr 1]

The Eight Main Types of Thought relating to the Sensuous
Universs (kEm&vacara—attha—mahicittﬁ.ni).]i

L
{1] Which are the states ? that are good 1
When & good thought concerning the sensuous universe *
has risen, which is accompanied by gladness and associated
with knowledge,* and has &s its object & sight,’ a sauad,

! The brackets enclosing this and all other headings indicate
that the latter have been transposed from the position they
occupy in the text. There each heading stands at the end of its
section.

* On this rendering, see Introduction, pt. v.

3 See pp. 11, ciii {note).

‘Nags-sampayattam. ccording to the Cy., a good
thought deserves-to be thus distinguished on four grounds: it
has arisen through good karma, through present favourshle
conditions, through materity of faculties, and from the remote-
ness or mentsl and moral infirmity which it implies (Asl. 76).
Sampayuttam—lit, con-yoked—is, in the Kathivatthy
quoted by the Cv. (p. 42), described as including the following
relations (between one “state” and another I concomitznt
(sahagata), co-existent (saha J8ta), contiguous (sa m-
satthi), having a common origin. (ekuppadi), »
common cessation {ekanirodhi), a common basis or
embodiment (ekuvatthuka) a common object of attention
(ekdrammand). In the present work the term is sgb-
sequently rendered hy “connected ”, eg. in § 1007, etc. The
preceding adjectival phrase, somanasss-ssh agatam,
which I have rendered “ accompanied by glidness”, is




o smell, & taste, a touch,! a [mental] state,® or what naet,?
then there 13

virtually declared by the Cy. (69 ) to be here equivalent to
somanassa-sampayuttam, inasmuch as 1t is to be
interpreted in its fullest intension. Of its five disunguishsbie
shades of meaning, tha one here selected is that of  conjoined ™
(samaattham) And of the four distinguishable connota-
tions of ‘‘ conjoined ” the one here selected s that of “ co-
existent "'. Thus far, the intricate Buddhaghesa. But 1 have
yet to discover any attempt to analyse the laws governing the
process of association between mental states, such as we first find
in Aristotle. On “ gladness ™, sce §§ 10, 13,

SRiparammanam, s ddidrammanam, ete, ie.
either B3 & present sepsation or as a representative 1mMage
relating to the past or future; in the langnage of Hume, as an
impression or as an idea; in the more comprehensive (German
term, s Vorstellung (Aal. T1). Sce above, xlix.

! Literallv, a tangible object—the standard Palt term.

*Dhammarammangam-—the “object”, that 13, of
perception, imagination, or ideation (m ano, cittam, Asl
71), just as a thing seen is the object of sight. Buddhaghosa
rejects the opinion that a dbammarammapam is some-
thing outside the range of the senses, and cites M. 1, 295, where
Sariputta declares that, whereas eech sense hes its specific field,
the m a n o has all these five fields as ita scope. At the moment
when an object enters “ the door of the eye” or other sense it
enters also the door of the ideating faculty, causing the potential
consclousness, or one’s being, to vibrate (bhavangacala-
nassa paccayo hoti), just as the alighting bird, at the
same mornent, strikes the bough and casts a shadew (ibid. 72).
As we might say, presentative cognition is invarably accom-
panied by representative cognition. Then, In the course of the
mental undulations srising through this distarbance by
way of sense impact, one of these eight psychoses termed
Mahacittini may emerge. * But In bare representative
cognition (suddba-manodviare) there is no process of
sensory stimulation,” &3 when we recall past sense-experience.
The process of representation is iHustrated in detail, and com-
pletes an interesting essay in sncient psychology. In the case
of seeing, hearing, and smell, past pleasant sensations are
described 23 being simply tevived during » subsequent stals of
repose. In the case of taste and touch, it is present disagreeable
sensations which suggest certain coptrasted experence in the
past. But the commentator is not here interested in ** association
by contrast ” as such. :




(1) contact (§ 2),
(11} feeling (§ 3),

(i) perception (§ 4),

(1v) volition (§ B),

(v) thought (§ 6),

{vi) application (§ 7),

(vil) sustained thinking (§ 8),
(vill) zest (§ 9),

(ix) ease (§ 10),
(x) self-collectedness (§ 11},
(xi) the faculty of faith (§ 12),
(xii) the faculty of emergy (§ 13),
{xiil) the faculty of mindfulness (§ 14),
(x1v) the faculty of concentration {(§ 15),
{xv) the faculty of insight (§ 16),

(xvi) the faculty of ideation (§ 17),
{xvil) the faculty of gladness (§ 18),
(xwiii) the faculty of life (§ 19) ;

(xix) right views (§ 20),

(xx) right intention (§ 21),

(xxi) right endeavour (§ 22),
(xxit) right mindfulness (§ 23),
(xxiii) nght concentration (§ 24) ;
(xxiv) the power of faith (§ 25),
{xxv) the power of energy (§ 26),

(xxvi} the power of mmdfulness (§ 27),
{xxvi1) the power of concentration (§ 28),
{xxviii} the power of insight (§ 29),

{xxix) the power of conscientiousness (§ 30),

(xxx} the power of the fear of blame (§ 31) ;

(xxxi) absenca of greed {§ 32),

* Lit., “ or whatever [object the thought] is about.” The gist

of the comment is that, while no new class of objects Is here to

" be understood over and above those of present or past sensations

as specified, there is no serial or numerical order in which theses
become material for thought (b: 106 £.).




{xxxii) absence of hate (§ 33,
{xxxiii) absence of dullnesa (§ 34) ;
{xxxiv) absence of covetousness (§ 33),
{xxxv)} absence of malice {§ 36),
(xxxvi) right views ! (§ 37);
{xxxvi1) conscientiousness {§ 38),
(xxxvill) fear of blams (§ 39} ;
{xxxix, xI) serenity in mind and mental factors (8§ 40,
41),
(xli, xlii) lightness in mind and mental factors
(55 42, 43),
(xlifi, xliv) plasticity in mind and mental factors

(83 44, 45),
(xlv, xivi) facility in mind and mental factors {(§§ 46,
47),

{(xlvii, xiviii) fitness in mind and mental factors (§ 8, 19},
(xlix, 1} directness in mind and mental factors
(8§ 50, 51},
(1) mindfulness (§ 52),
{lu) mctelligence (§ 53},
{(hi1) quiet {§ 54)
© (liv) intuition (§ 55),
(Iv) grasp (§ 56),
" {lvi) balance (§ 57).
Now thess—or whatever other incorporesl, causally
induced states? there are on that occasion—these are states
that are good.

1 According to Buddhsghosa the “ states ™ numbered XTIV
are considered as equivalents of those numbered XxXi-l
respectively, but 59 taken under snother aspect. In the prior
euumeration the threefold " root of good ™ 13 set out; in the
latter, reference to the ** path of karma ™ is understood {Asl. 129).

* This clause has given opportunity te later psychology to
intrude. Nine other states, according to the Cy., are hers
implied as factors in this psychosis, viz. desire {or conation, ot
inteation, chando), resolve (adhimokkho), attention
(manasikaro), equanimity (!atramajjhattats), pity
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(2] What on that occasion is contact (phasso)t2

Tho contact which on that occasion is touching, the being
brought into contact, the state of having been brought into
touch with—this is the contact that there then is.

(karuni), sympathy (mudita), abstinencé from evil con-
duct in act, speech, and mode of Jivelihood. And the opening
words of this and similar supplementary clauses in the text
are coined into a technical term—ye-va-panaka, * the or-
whatever ' [atates],—to signify such groups.

The Cy.-then * defines ** the nine : desire, qualified 2z orthodox
desire (dhammachando), to distinguish it from ethically
undesirable desire (cf. § 1097, ete.), is the wish to act, the
stretching forth the hand of the mind (cf. Spefer) to grasp the
object in idea. Resolve is steadfastness, decision, the being
unshaken as & pillar. Attention is movement, direction of the
mind, confronting the object. uanimity—lit., the ‘mean
(medium) state—is the being borne ong evenly, without defect
or excess, without partiality. Pity and sympathy are deseribed
in § 258 ef seq. The last three give those three factors of the
Eightfold Paﬁ: unrepresented in the analysis of the thought
(Asl. 139, 133). - '

It is not without interest to mote that in this later supple-
mentary category all the purely psychological states are wholly,
or at least mainly, volitional or emotional, as if it had come
to be felt that the older analysis had imperfectly represested
this side.

* Touch or contact must be understood in a very gencrz]
sense, as the outcome of three conditions: an impingeing or
reacting sentient organ, an impingeing or reacting 8gency cen-
ceived as external to the sentient organ, and impact or collision
(M. 3, 111; i, 281; 8. i, 72; 1iv, 32, ¢tc)). The similes in
Mil 60 of the rams and the cymbals are quoted in the Cy.
The eve and its object are the usual illustration, but the
representative imagination (mano or citia mj and its
object are included as proceeding by way of contact, only without
impact (sanghattanam). The real cansal connexion in
every case i3 mental, even though we speak of an external
2gency, just as when lac melts with heat we speak of bot coals
as the cause, though the heat is in the lac’s own tissue (A=l 109).

" Contact ” is given priority of place, as standing for the

“inception of thought and as being the sine qud non of all the
allied states, conditioning them much as the roof-tree of a storied
house supports all the other combinations of material (ibid. 107).
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[3] What o that occasion is feeling (v e dana 3l

The mental pleasure, the mental ease, which, on that
occasion, i3 born of contact with the appropriate element of
representative intzllection ; * the pleasurable, easeful sensation
which is born of contact with thought;3 the pleasurabls,
easeful feeling which is born of contact with thought—this
13 the feeling that thero then 1s.

[4) What on that occasion is perception {safifia)?*

'Vedani is a term of very general import, meaning
sentience or reaction, bodily or mental, on contact or impression,
Sensation is scarcely so loyal a rendering sy feeling, for though
vedanai is often qualified 8s * born of the contact” in sense-
activity, it is always defined generally as consisting of the three
species—pleasure (happiness), pain {ill), and neutral feeling—
a bedonistic aspect to which the term ** feeling 7 i3 alone adequate.
Moreover, it covers representative feeling.

This general psycbical aspect of vedana, as distinct from
sensations localized bodily—e.g. toothache—is probably
emphasized by the term ““mental” (cetasikam) in the
answer. The Cy. points out thet by this “mind-dependence
{(=cittanissitsttam) bodily pleesure iz eliminated ”
(Asl. 139). It also illustrates the general scops of vedani
by the simile of 2 cook who, after preparing soups and currys
for his lord, tastes each critically to test them, the lord partaking
of whichever he pleases. . The cook represents all the associated
states in the thought-complex, each functioning in one specific
way.” Vodani, the master, “ enjoys the essence (taste) of the
object” as a whole.

ITgajja-manovifdanpadhatu. Tajjs isparaphrased
by anucchavika, sariipad. Cf A i, 207; 3. iv, 215;
M. i, 190, 191; Mil 53. On the remainder of the compound
term, see § 6. And on the hedonistic expressions in the answer,
gee § 10

3Ceto-samphassajam ... vedayitam Thelatter
term (experience) is, more literally, that which is felt, das
Empfundene. Ceto, cittam are nsed interchangeably in
the Cy. on these terms (ses § 6). The *contact™ 13 that
between idea or object and thought, or the ideating agency,
conceived as analogous to the impact between sense-organ and
sense-object. In conmsequence of this contact or presentahion,
emotional affection arises in consciousness.

* The apparently capricious way in which the intension of
the term safifi& is varied jn the Pitakas malkes it difficult




The perception, the perceiving, the state of having perceived
which on thet occasion iz born of contact with the appropriate
element of representative intellection-—this is the perception
that there ther 1s.

[5] What on that occasion is volition (cetana)?1

to asign any one adequate English rendering. In the
Mahivedalls Sutta (M. i, 293} and elsewhere (cf. Mil. 61) it is
explamed a3 the relatively simple form of intellection
or cognition which consists in the discernment, recognition,
assimiation of sensations—e.g. of colours, as ** blue”, etc.
Such m the process termed in modern English psychology senae-
perception, except that it is not quite cleer that, in Buddhist
psychaogy, as 1n English, the perception is made oanly on
occassem of sense-glimulation.  Cf. also below, p. 72, n, 2. Hence
some experts in mediaeval Buddhist metaphysic (Stcherbatzky,
MacGevern) prefer the rendering * conception ™

Here, if we follow the Cy. (Asl. 110), 52 fi & & means simply
that perception which discerns, recognizes and gives clasa-
refermce to (upatthita-visayas), the impressions of
sense. Its procedure is likened to the carpenter’s recognition
of cetain woods by the mark he had made on each; to the
treasnrer’s Bpecifying certain articles of jewelry by the ticket on
each; to the wild animal’s discernment in the scarecrow of the
work of man. The essence of sa fi fi & is said to be recognition
by way of a mark. In this notion of mark and marking lies
auch continnity of thought as may-be claimed for the varous
uses of the term. The bare fact of consciousness means ability
to diseriminate—that is, to mark. To mark is to perceive.

! 1635 unfortunste that Buddhaghosa does not give a com-
paretive analysis of the two forms, cittam, coeteni, as he
doesmthecase of vitakka-vicira and piti-sukham
Under cetani he expstistes in forcible similes, describing
1t as a process of activity and toil, and es a co-ordinaling,
ordenmg function. He likens it to an epergetic farmer, bustling
about his ffty-five labourers (the fifty-ive co-constituents in
the thenght-complex) to get in the harvest; to a senior apprentice
at the earpenter’s, working himself and sopervising the tasks of
othems; to the leader of 8 warrior band, Aghting and inciting.
To these notions the definition of Nagasens (Mil. 61) only adds
_that of preparing f{abhisankharanam), the other
qualifyig term being merely 8 denominative form (as if we should
say “ thinkifying ”). ) : )

Cittam, together with the terms in which it is deseribed,
1s discessed in Pt. VII of the Introduction.




The- volition, purpose, purposefulness, which 18 born of
contact with tho appropriate element of representative
intellection—thia is the volition that there then is.

[6] What on that occasion is thought {eittnam)?

The theught which on that occasion 18 ideation, mind,
heart, that which is clear, ideation as the sphere of mind,
the faculty of mind, intellection, the skandha of
inteliection, the approprate element of representative
intellection—this 13 the thought that there then is.

{7] What on that occasion is appliation of mind
(vitakko)?!

The discrimination, the application, which on that occasion

!Vitakko and vicidro is a pair of terms which it is

bard to fit with any one pair of English words. It is very
possible that academic teaching came to attach s more pregnant
and specialized import to them than was conveyed in popular
and purely ethical usage. Cf. M. i, Suttas xix and xx, where
vitak ki wovld be adequately rendered by idees, notions, or
thoughts, In Asl. 114, 115, on the other hand {¢f. M. 62, 63),
the relation of the two to citta m and to each other 1s set out
with much wmetaphor, if with too little psychological grasp.
Yitakko is distinctively mental procedure at the inception
of a 4rain of thought, the deliberate movement of voluntary
attention. As a king ascends to his palace leaning on the arm
of favourite or relative, so mind, or consciousness, escends to its
object depending uwpon the apprehensive act (vitskko;
Asl. 114). Other metaphorical attributes are its impingeing
upon, circum-impingeing upon (par yihana m) the object,
and, again, bringing it near. Hence in selecting ** application ™’
mn preference to ' reasoning ”, by which vitskXko has often
been translated, I wished to bring out this grasping, apprebending,
reaching-out act of the mind, this incipient fetch of the con-
sciousness elaborated in the Buddhist scholastic anslysis of the
term. Yect, ]nst as applied thinking may include * reasoning '
“ ratiocinstion ”, so vitakko is, in the reply, described by
takko, the term used for ratiocinative procedure, argument,
or logic {cf. D). 4, 12, 21). * What,” asks the Cy., “ does one
reason about (takkesi)? About = pot, & cart, the dlstance
of anything. Well, vitakko is a stronger ressoning.’




is the disposing,' the fixing, the focussitg,® the superposing
of the mind? right disposing—this is the application that
there then is. ‘

[8] What on that occasion is sustained thought
(vicdaro)?!

The process, the sustained procedure (vicéro), the
progress and access {of the mind} which on that occasion is
the {continuous] adjusting and focussing of thought®—
this is the sustained thought that there then is. '

[9] What on that occasion is zest (piti)?*®

! On * disposing " see § 21.

*Appani vyappani, the latter an intensive form of
the former (Aal. 142, 143). In the * Yogivacara’s Manual”
(p- xi and passim) e ppani denotes the dawn of the desired
concept during the practice of regulated meditation. Budgha-

ghosa defines it thus: eknggam cittam &rammsane

appenti

3 Cetaso sbhiniropeni=4rammapecittam...
patitthapeti (ibid.). '

¢ Viciro, as compared with vitak ko, was used to express
the movemerst and maintenance of the voluntary thought-
continuum, as distinguished from the initistive grappling with
the subject of reflection. Examining in detail, &s compared
with grasping the whole, is also resd into it by commentators
(Ask 114). It is & pounding up (anumajjanam), as well
as a linking together. Metaphors are multiplied, to show its
relation tovitakko. It is as the reverberation of the beaten
drum or bell is to the beating ; as the planing movement of the
bird’s wings {ter the initial upscaring ; as the buzzing of the bee
when it has slighted on the lotus; as the scouring of the dirty
bowl when clutched ; as the manipulating hand of the potter,
vitakko being represented by the band which holds the
clay to the wheel, and so on. Investigation ' would well
represent the sustained activity ; *‘ analysis” the cogitation in
details; " discursive thought ™ gives some of the import of
both.

* Like the adjusting of bow and arrow. * Focussing” is
anupekkhaméno. :

PIti, ss distinguished from sukhamp, is explicitly
exclnded from the skandha of feeling, copsidered as the
irreducible hedonic constituent, and referred to ‘the composite
psychoses of the sankhara skandha, It conmotes emotion,
as distinct from bare feeling ; that is to gy, pitiis a complex
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The zest which on that occasion is joy, rejoicing at, rejoicing
over, mirth and merriment, folicity,! exultation, transport of
mind *—thia is the zest that thero then is.

[10] What on that occasion is ease {sukham)?3

psychical phenomenon, implying a * contral psycho-physical
origin”’ and & widely diffused ' sormatic resonance ' {cf. Suily,
The Human Mind, i1, 56). It arises cut of a present ides, and
suffuses the whole being. By Buddhaghoss’s day 1t was divided
into five apecies: the thrill of Joy, iust causing “ the flesh to
creep "' ; the flash of joy, like hightning; the flood of joy, like
the breakers on a sesshore: ecstasy or transport, in which
the subject could float in the air: and everwhelming
suffusing joy (Asl. 115, 115). Tnstances arc rclated of the
fourth species (ubbega-piti), the inspiring idea  being
“Buddharammanam” (see also Visuddhi Magga,
chap.iv; * Yogivacara’s Manual,” vii; Bud Psy., 1914, 187 £.).
The same word (ubbego) is used to describe the anguish or
trembling over guilt discovered. Sece below, § 30, n.

! Vitti, meaning literally, as the Cy. points out, prosperity,
wealth, and used here by analogy as a state conditioned by
& source of pleasure. “ Happiness arises to him who is joyful
through his zest, as it arises to the wealthy through his rice-
possessions.” (Asl. 143.)

?Attamanatid cittassa. Buddhaghoss, who did
not know the true etymology of this term (ci. Vedic atis), is
ready as ever with a guess—a wrongone: attano mana t3,
or mentality of one's self, not of another, subjective expericnce.
If T am pained or pleased, that is peculiarly my affair (ibid.).
Psychologically it is interesting to pote that he is prepared to
find this intimate, subjective reference in s state of intense
feeling. ““ Feeling is subjective experience por ercellence . . |

our feelings...are all our own™ (Sully, The Human Mind,

i, 2; G. C. Robertson, Elements of Psychology, 185-8).

> To contrast pIti with sukham, Buddhbaghosa draws
2 charming picture of the traveller who, fordome with
journeying through a desert, hears with rapture of a pool in
a grove, and with joy comes upon it, and who, on drinking,
bathing, and restng in the shade 13 filled with ease.
Sulkham, it is true, is not bare quiescence ; 3t is positive,
pleasurable feeling, and may have active concomitants; its
" essence ” is expansion or increass (upabrihanair). But
just as dukkham means, not so much pain as iil-being or
misery, 30 does suk h'a m mean well-being or sane and sound
cmn@sthesis. And as “ zest ” lies in the satisfaction of gaining
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The mental pleasure, the mental ease, which on that
occasien is the pleasant, easeful experience born of contact
with thought—this is the ease that there then is,

(11} What on  that occasion is self-collectodness
(cittass’ ckaggata)i:? _

The stability, solidity, absorbed steadfastness of thought 2
which on that occasion is the absence of distraction,

{potenmally or actuslly) what we desire, 80 is " ease ™ the
enjoymest of the flavour (French savourer) of what we bhave
gained (Asl. 117). See further § 60. * Mentai case ”
{fcetasikam sukham) is perhaps  more correctly
somarassam, rendered (§1, ete) Ly * gladness ",
sukham being sometimes distinguished as bodily (kayikem)
only. See 8. v, 209; contra, A. i, 81 ; pro, Npk. 12. -

1“Citt’, orcittass’,™ ekaggata, the one-peaked con-
dition of mind, is & name for conceatration (samadhi)” Bays
the Cy. (p. 118). And sccordingly, whereas under § 15 it gives
no farther description of sama d hi, it here applies tocitt’
ekaggati the metaphors used in Mil. 38 to illustrate
samadhi, viz. the centre part of a tent-shaped hut, and
a chidtain leading his army. It then adds that *‘ this
samadhi, whith is called self-collectedness, has, as jts
characteristic mark, the absence of wandering, of distraction ;
a3 its essence, the binding together of the states of mind that
arise with it, as water binds the lather of s0ap ; and as its con-
<omitasts, calmness, or wisdom—-for it is said, “ he who is at
peace ke understands, he sees things as they really are '—and
ease. The steadfastness of thought is likened to the steadiness
of & bmp-flame in a windless place”. See © Yogavacara's
Manwal”, p. xxvi.

* These three cognate terms are in the text cittassa
thitisanthitiavatthiti According to the Cy. (p. 143),
the stzading unshaken in or on the object {irammanc)
connoted by thiti is modified by the prefix sam to imply
koeading together (sampindetvy i) the associated statos
In the object, and by the prefix ava to imply the being
immersed in the object. The last metaphor is in Buddhist
doctrive held applicable to four good and three bad states— .
faith, mindfulness, concentration (= self-collectedness), - and
wisdom; craving, speculation, and ignorance, but most of all

to self-eollectedness. ‘




12

balance,' unporturbed mental procedure, quiet,® the faculty
and the power of concentration, right concentration—thia
i3 the sclf-collectedness that there then is.

[12] What on that occasion is the faculty of faith
{saddhindriyam)?3 '

The faith which on that occasion is a trusting in, the

professing confidence in,* the scnse of assurance, faith,®

PAvisahiro, avikkbepo (v, § 57). Distraction and
loss of equilibrium are attributed to the presence of * excitement
and perplexity " (§§ 425, 429 ; Asl. 144},

*Samatho. Distinguished as of three species: mental
calm {30 used here); legal pacification, or settleiment: calm. in
all the sanskiras, by which, sccording to the Cy. (144), is meant
the peace of Nirvana.

2 On * faculty , see p. Ixv. '

Faith is characterized and iilustrated in the same terms and
approximsately the same similes as ars used in Mil,, pp. 34-60.
That is to eay, it is shown to be a state of mind where the
sbsence of perplexity sets free aspiration and emergy. It is
described as trust in the Buddha snd his system. Thers is,
however, no dwelling just here on any terminus ad guem, as
St. Paul did in speaking of “ the prize for the mark of the high
calling ”, etc., towards which he pressed in ardent faith. There

18, rather, an insistence on that self-confidence born of conviction

of the soundness of one’s basis and methods which is, as it were,
an aspect of faith as a vis a tergo. In the simile of the stream,
the Cy. differs from Trenckner’s version of the Milinda to the
extent of making the folk afraid to cross because of alligators
and other monsters till the hero takes his sword and plunges in.
See the note on ** faith ™ in the translation of Mil. i, 56.

Y i.e in the Buddha, the Doctrine and the Order. Buddhba-
ghosa is only interested in making the etymology bear on ethics,
and compares the ‘ downward plunge™ of confidence
{fo-kappani) in the attitude of faith to the “ sinking” in
* mindfulness ”, the “ grounded stand ” in .*‘ concentration ”,
and the * sounding * penetration of ** wisdom ” (Asl. 144, 145).

% The Cy. puts forward an alternative explanation of the
repetition in the description of this and following compounds
of the first term of the compound, viz. “faith . According to
the former it is the method of Abhidamma to set out in isolation
the adjectival part of a compound on which the substantial
part depends : faith-faculty = faith (faculty of). Aeccording to
the latter, the identity between the two abstractions, faith and
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faith ea s faculty and as a power—this is the faith that there
then is.

(13} What on that occasion is the faculty of energy
(viriyindriyam)1?

The mental inception ? of energy which there is on that
occasion, the striving and the onward effort, the exertion
and endeavour, the zeal and ardour,? the vigour and fortitude,
the state of unfaltering eflort, the state of sustained desire,
the state of vnflinching endurance and solid grip of the
burden, energy, energy as faculty and as power, right
endeavour—this is the energy that there then is.

faith-faculty, is brought cut. The case of woman and attribute
of femininity, it remarks, is diffierent, (This may be « groping
after the distinction between concrete and abatract.)

' Viriyam is by Buddhaghosa connected with (8) vira,

the dynamic effectiveness which is the essence of the genus -

“hero” (viro); () Iriys, vibrating movement. He
characterizes it by the two notions, supporting ** and * grasping
at ", or * stretching forward (paggaho), and, again, by
“exerting” (ussihanam) Cf Mil. 36; Sum. Vil 63,
And he cites the same similes as appear in the Milinds. He
secms 0 have wished, as modern psychologists have done, to
2ccount for the two modes of conscicus effort : resistance and
free energy. But he also emphasizes the fact that the energy
in question is mental, not bodily {pp- 120 ef seq., 145).

*Arambho (of irammapam), overt action as
distinguished from inaction, hence action at its inception, is
distinguished by the Cy. as baving six different implications,
according e3 there is reference to karma, to a fault committed,
to elaying or injury, or to action as such (kiriya) or energy
a3 such

I do mot pretend that the four following pairs of words fit
those in the text exactly. They are mere approximations.
“ Endeavour” is v& y & m o, the term representing “‘ energy ”’
in the Noble Eightfold Path. “ Unfaltering ™ effort (aaithila-
Parakkamati) is the attitnde of one who Eas made the
charactenstic Buddhist vow : Verily may skin and nerve sad
bone dry up and wither, or ever I stay my energy, sc long as
I have attained whatsoever by human vigour, energy, and effort
1s attainable! (}, i, 480). The desire sustained—}it., not cast
down—is that felt on an occasion for making good karma.

3 Cf A ii; 195,
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[14] What on that occasion is the faculty of mindfulness
(satindriyam)??!

The mindfulness which on that occasion is recollecting,
calling back to mind ; the mindfulness * which 18 remembering,
bearing in mind, the opposite of superfictality ¥ and of
_obiiviousnesa ; mindfulness as faculty, mindfulness as power,
right mindfulness—this 1s the faculty of mindfulness that
there then is. .

[15] What on that occasion is the faculty of concentration
(samadhindriyam)??

! Buddhaghosa's comment oz-sati, -in which he closely
follows and enlarges on the account in Mil, 37, 38, shows that
the traditional conception of that aspect of consciousness had
much in common with the Western modern theory of conscience
or moral sense. Sat1 (Sk: smrti, memory) is 1a Buddhism not
merely memory, but is lucid retention of -both the past and the
present. It appears under the metaphor of an inward meator,
discriminating between good and bad and prompting choice.
Hardy went so far as to render it by  constlence ™, but this
slurs over the interesting divergencies between Eastern and
Western thought. The former 1 quite unmystical on the subject
of sati It takes the psychological process of representative
functioning (without bringing out the distinction between bare
memory and judgment), and presents the same under an ethicel
aspect. See also underhiri, §30; and the notion as desertbed
in Questions of Milinda, 38, n. 2.

? The threefold mention of sati in the reply {cf. § 12)agrees
with K., but not with Puggala PaBfatti (p. 25}, It is not noticed
by the Cy.

3 Apilapanatd The Atthasalini solves the problem
presented by this term (see Milinda (SBE.), vol. 1, p. 53, n. 2)
by deriving it from pilavati, to float, and interprets ;
“"not floating on the surface like pumpkics and pots on the
water,” sat1 eatering inte and plunging down into the object
of thought. CL §11, n. 2; § 12, n. 2, in which connexion the
term is sgain used. The positive form occurs nfra, § 1349,
PP. has (a)vilapanatd (21, 25). (Asl. 147; cf. 405).
1 should have rendered the word by “ profundity ”, had I not
preferred to bring out the negative form of the original. _

¢ Buddhaghosa's etymology—“drammange cittam
gammi adhiyatithapeti ti’-——isnodoubtincorrect,
sam-a-dha being the sounder analysis; nevertheless, he
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Answer as for ** salf-collectodness ', § 11.
[16] What on that occasion is the faculty of inaight
{({pafifiindriyam}i!

brings out that voluntary and deliberate adjustment of the
attention with & view to sustained mental eflort which is connoted
by samadhi (Asl. 122). )

! To fit the term pafifid with its approximate European

uivalent it one of the cruces of Buddhist philasophy.- I have
tried in turn wisdom, resson, intellect, insight, science, under-
standing, and knowledge. All of these have been, and are,
used in the hterature of philosophy with varying shades of
connotation, according as the sense to be convey .l is
popular and vague, psychological and precise, or transcendental
and—passez-mor le mot—having precise vagueness. And esch
of them might, with one implication or another, represent,
pafifid. The main difficulty in choice lay in determining
whether, to the Buddhist, pa il & stood for 2 mental function
or for the eggregate product of certain mental functioning, or
for both. Vhen sll the pllusions to p 2 i fi & in the Sutta Pitaka
bave been collated, & final translation may become possible.
Here it must suffice to quote two. In M. 1, 292, he who has
paiifid (panifiavai) is declared-in virtue thercof to under-
stand (pejiniti) the nature of the phenomenon of pain or
il (the Four Noble Truths). In D. i, 124, Gotama asks:
What 1s this pafifia? and himself sets out its content as
consisting in certain intellectual sttainments, viz. the Jhapas,
msight into the nature of impermanence, the mental image of
one’s gelf, the power of Iddhi, clairaudience, mught into other
minds, into one’s own past lives, clatrvoyance, and the elimination
of all vitiating tendencies. Buddhaghosa also (Vis M., chap. xiv)
distinguishes pafifi& from safiiida snd vidiidna He
deseribes it a5 sdequate to discern not only what these can,
viz. sense-objects and the Three Marks (impermanence, pein,
and non-substantiality) respectively, but also the Path. For
bim, then, it might be called intellect “ st & higher power .’
And in Gotama’s reply, al! those attainments are deseribed in
terms of intellectual process. Nevertheless, it is clear that the
term did not stand for bare mental process of a certain degree of
complezity, but that it also implied mental process as cultivated
in accordance with & certain system of concepts objectively valid
for all Buddhist adepts. Hence, I think it best to reject such
terms as reason, intellect, and understanding, and to choose
wisdom, or science, or knowledge, or insight. . Only they must
be understood in this connexion as implying the body of learning
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Tho insight which there is on that occasion i3 under-
standing, search, research, sesrching the Doctrine,! discern-
ment, discrimination, differentiation, erudition, proficiency,
subtlety, criticism, reflection, analysis, breadth,? sagacity,®
s " guide ",® Intuition,® intelligence, & *‘ goad ' ; wisdom as
faculty, wisdom as power, wisdom a3 a sword, wisdom a3
a height,* wisdom as light” wisdom as glory,® wisdom as
splendour,” wisdom as a precious stone ; the absence of
dullness, searching the Truth® right views—this is tho
wisdom that there then is.

[17] What ‘on that occasion is the faculty of mind (repre-
sentative lmagination, manindriyam}?

Answer as for * thought” (cittam), §6.

[18] What on that occasion 1s the faculty of pleasure
{somanassindriyam)?

Answer as for ' ease” {suk ham}, §10.

[19] What on that occasion is the faculty of life
{jivitindriyam)?

The persistence of these incorporeal states, their subsistence,
going on, their being kept going on, their progress, continuance,

-

as assimilated and applied by the intellect of a given individual.
See further under sa 87 & (§ 4) and vij)a {§ 1296).

! je. the doctrives of the “ Four Truths ™ (Asl. 147). Cf.
Mil. 83

1 Insight compared to the breadth and amplitude of the earth
{Asl. 147, 148).

3 Or acuteness, medhi. The Cy. explzins the specific
wisdom of this term to He in “ slaying ™" vice, or else in “ grasping
and bearing ' (143).

*Parinayiki

* “For the slaying of vices™ (Asl. 148 ; cf. Therag. ver. 1095 ;
Jat. v, 174).

* “In the sense of something Iofby " (1b1d ci. Dhp. v 28 =

_Mal 387).. .

T Ang. ii, 139.

* Ibid.

* Ibid, - C '

* Repeated by way of a.nhthes:s to “ dullness" E (Asl 148)

1Y

o
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presorvation, life, life as faculty *~this is the faculty of life
that there then is.?

[20] What on that occasion are right views (samma-
ditthi)??

Answer as for the ** faculty of insight *, § 16.

[21] What on that occasion is right intention (samma -
sankappo)tt . )

Answer as for ““ application of mind *, § 7.

[22] What on that occasion is right endeavour (88 mm i -
viayamo)?

Answer as for the ' faculty of energy ”; § 13.

(23] What on  that occasion -is right mindfulness
(sammasati)?

Answer as for'the ** faculty of raindfulness ', § 14.

(24] What on that occasion is -right concentrdtion
(sammasamadhi)? :

Answer es for * self-collectedness ”*, § 11.

{25]) What on that occasion is the power of faith
(saddhabalam)? :

Answer as for the ** faculty of faith 7, § 12.

(26] What on that occasion is the power of energy
{(viriyabalam)?

Answer as for the ** faculty of energy ', § 13.

* In the text, hoti before idam is probebly an error;
K. omitsit. Cf. § 441 in text.

* This apswer is exceptional in the omission of tasmi m
samaye {“on that occasion®) at the beginning of the
sentence. CL §§ 82, 295, 441. The reason of its omission is
possibly that in the presence of life, by which the complex of
dharamas is sustained as lotuses by water or as an infant by
1ts nurse (Asl. 121), there js nothing contingent on the ethical
quality {good, bad, or indeterminste) of the given complex.

3 For & discussion of the term ditthi see § 1003. On
these five factors of the Path see Introduction.

“Sankappo is by the Cy. especially identified with the
expression cetaso abhiniropana, superposing of the
mind, the disposition or adjustment of attention, that on which
the heart is set, hence aspiration, intention, purpose, design. In
M. i, 27 £, 3t is said to urise out of sa fi 5 & (perception). .
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[27} What on that occasion is tho power of mindfulness
(satibalam)? , '

Answer as for the ** faculty of mindfulness ™, § 14.

{28] What on that occasion is the power of concentration
{samadhibalam)?

Answer as for " self-collectedness ”, § 11.

[29] What on that occasion is the power of insight
(pannadbalam)?

Answer as for the ™ {aculty of wisdom ™, § 16.

[30] What on that occasion is the power of conscientious-
ness {hiribalam)?!

The feeling of conscientious scruple ? which there is on that

'Hiri and ottappam, as analvsed by Buddhaghosa,
present points of considerable cthical interest. Taken together,
they give us the emotional and conative aspect of the modern
notion of conscience, just as sati represents it on its
intellectual side. The former term *‘is equivalent to shame ™
{la]ja), the latter to * anguish {ubbego) over evil-doing ”
Hiri has its source within; ottappam springs from with-
out. Hiriis autonomous (attidhipati); ottappam,
heteronomous, inlluenced by society {lokadhipati). The
former 13 established on shame: the latter on dread. The
former is marked by consistency; the latter by discernment
of the danger and fearsomeness of error. The subjective
source of h1r11s fourfold, viz. the ides of what i3 due to one’s
birth,- age, worth, and education. Thus, one having bhiri
will think, * Only mean folk (fishers, etc.), children, poor
wretches, the blind and ignorant, would do such an act,” =nd
he refrains. The external scurce of ottappam is the idea
that “ the body of the faithiul wiil blame you”, and hence cne
refrains, If s man bhave hiri, he i3, as said the Buddha, his
own best master. To one who 13 sensitive by way of
ottappam, the masters of the {aith are the best guides
(Asl. 126).

In a supplementary paragraph (p. 127) the * marks™ {con-
sistency, ete.) are thus explained: In hiri ome reflects on
the worth of one’s birth, one's teacher, one's estate, and one’s
fellow-students. Tn ottappam one feels dread =t self-
reproach, the blame of others, chastisement, and retribution in
another life.

z Hirlvatl paraphrased by jigucchati (Asl. 149;
D.i, 174; M4, 78).
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occazion when scruples ought to be felt, conscientious scruple
at attaining to bad and evil states—this is the power of
conscientiousness that there then is. .

[31] What cn that occasion is the power of the fear of
blame {ottappabalam}?

The sense of guilt * which there is on that occasion, where
& sense of guilt ought to be felt, a sense of g'uilt at attsining
to bad end evil states—this is the fear of blame that there
then is

[32] What on that ‘occasion is disinterestedness
(alobho)?

The absence of greed, of being greedy, of greediness, which
there i1s on that occasion, the absence of infatuation, the
feeling and being infatuated, the absence of covetousness,
that absence of greed which is the root of good *—this s
the absence of greed that there then is. '

[33} What on that occasion is the absence of hate
{adoso)?

The absence of hate, of hating,® of hatred, which there

»Ottappati, paraphrased by ubbego (Asl. 124).

? le. the fundamental condition, the cause of goodness,
On “covetousness” and ““infatuation”, see § 35, 1059.
Alobhko and its two co-ordinate virtues, the threefold
“root™ of goodness, lose all their force in Englisk negatives,
but to 2 Buddhist may convey as much Impressiveness, as
much of positive import, as the negative immortality ”* does
to the Christian. Alobbho, eg clears the wey for active
altruiam; adosae, for active sympathy; amoho, for a life
of cultare (see § 34, n). I do pot know ALy positive terms
meet to represent them, but “ disinterestedness™ is a fair
equmivalent of alobho.

The “mark ” of the first is absence of adhesion, as a drop of
water rans off & lotus lesf. Ttz essence is independence, like
that of the emancipsted bhikshu (Asl. 127).

1K readsadiisarni, aditsitattam. The * mark ” of
adoso is said to be sbsence of churlishness and crossness
{see § 1060); "its essence the suppression of annoyance snd
fever ; its immediate result is loveliness—like the full moon
(Asl. 177). '
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13 on that occasion, the absence of malice, of spleen,t the
absence of hate, which is the root of good—this is the absence
of hate that there then is. : ,

[34] What on that occasion is the absence of dullmess
(amoho)?

Answer as for the “ faculty of insight ”, § 16.2

[35] What on that occasion is the absence of covetousness
(anabhijjha)?

Answer as for ** disinterestedness 7, §32.°

[3A] What on that occasion is the absence of malice
(avyapado)?t

Answer as for the ** absence of hate ™, § 33.

[37] What on that occasion are right views (sa m-
maditthi)??

Answer as for the * faculty of insight ”, § 16.

[38] Wkat on that occasion is onscientiousness (hir1)?

Answer as for the ** power of conscientiousness *, § 30.

[39] What on that occasion is the fear of blame
(ottappam)? _

Answer as for the " power of the fear of blame ”, § 31.

! “The opposite of the pain felt when one is apgry”
{Asl. 150).

* Buddhaghosa expatiates at some length on the excellencies
of the fundamental trinity of Bnddhist virtue. To tzke a few
ooly: alobho (1) involves health, adoso (2) youth {hate
ages quickly), amoho (3) long life (through prudence).
{1} tends to material good through geperosity (¢f. * he that
soweth plenteously ”, ete.); (2) to the zcquisition of friends,
won and held by love; (3) to self-development. (1) leads to
life in the develoks, {2) to life in the Brahmaloka, (3} to Arahant-
ship. (1} gives insight into impermsnence, and, conversely,
{2} and (3) intc the other two marks (*“ pein’ aad “ non-
substantiality 7, respectively).

*Abhijjha and lobho are synonymous. See §§ 1059
and 1136, whers abhijjh3 stands for lobho.

* Described {Asl. 129) as the being void of any wish to destroy

: the welfare of others, bodily or mental, their advantsages in this

or other worlds, or their good reputation.
* CL § 1 (xxxvi), footnote.
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[40] What on that occasion iz repose of mental factors
(kayappassaddhi)i?

The serenity,? the composure which there is on that
occasion, the calming, the tranquillizing, the tranquillity of
the skandhas of fecling, perception and synergics--this is
the serenity of mental {sctors that there then is.

{41] What on that occasion is serenity of mind
(cittapassaddhi)? ’

The serenity; the composure which there is on that oceasion,
the calming, the tranquillizing, the tranquillity of the skandha
of mind—this is the serenity of mind that there then is.

{42] What on that occasion i3 buoyancy?® of mental
factors {kavalahuta)?

The buoyancy which there is on that occasion, the alertness
in varymng,‘ the absence of sleggishness ® and inertia, in the
skandhas of feeling, perception, and synergies—this is the
buoyancy of mental factors that there then is.

[43] What on that occasion is buoyancy of mind
(cittalahuta)?

The buoyancy, etc. (as in §42), in the skandha of con-
sciousness—this is the buoyaney of mind that there then is.

(44] What on that occasion is pliancy of mental factors
{kayamuduta)?®

' On the meaning of kdyo here (kayo is lit. group ™) ;
cf. Comp. 96, n. 3.

*Passaddhi is described as a state free from pain—
where pain is allayed and suppressed ; where tremor or ungniet
is replaced by “ coolness “—the opposite to the states called
kilesas, especially excitement (§ 1229). Cf. D. i, 73; M.
i, 37.

* Literally, lightness, described as the opposite of heaviness,
sluggishness, and the rigidity of stolidity and stupor {§ 1185).

! “The capecity of changing quickly” (Asl. 150). Ci.
Childers’ Dictionary, s.v. parivatti.

" Read adardhanatda. K. reads adandhati, but
adendhanatiin § 43 and § 639. - -

* The suppression of stifiness and resistance, or OppugnanCy ;
the attitude antithetical to that belonging to the kilcsss of
opinionativéness and conceit.
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The pliancy which there is on that occasion, the suavity,
smoothness, absence of rigidity, in the skandhas of feeling,
perception, and synergics—this is the pliancy of mental factors
that there then is '

(45] What on that occasion is pliancy of mind
{cittamuduta)?

The piasticity which, ete. {as 1n §44), in the skandhe of
consciousness—this is the pliancy of mind that there then is.

[46] What on that occasion is wieldiness ! of mental factors
(kayskammafiiata)?

he wieldiness which there is on that occasion, the
tractableness, the workablencss, of the skandbas of feeling,
perception, and synergies—this is the wicldiness of mental
{actors that there then is. '

[47) What on that occasion is wieldiness of mind
(cittakammafiiati)? ’

The wieldiness, ete. {as 1n § 46), of the skandha of conscious-
ness—this is the wieldiness of mind that there then is.

[48] What on that oceasion is fitness ? of mental factors
(kiyapaguinata)?

The fitness which there is on that occasion, the competence,
the efficient state of the skandhas of feeling, perception, and
synergies—this is the fitness of mental factors that there
then 1s.

{49] What on that occasion is fitness of mind {citta-
pagunfiata)?

The fitness, etc. (as in §48), of the skandha of conscious-
ness—this is the fitness of mind that there then is.

[50] What on that occasion is rectitude ? of mental factors
(kzyujjukata)?

*Kammafifiata , literally workableness, or servicesble-
ness—for good action {Asl 151), by which one * suecceeds in
constructing ‘objects of thought ™ (ibid. 130).

* Thé antithesis to illness and difidence. (ibid. 131).-.

* Defined* as  the . antithesis - of erookedness, deception -

{(m3ya), a0d craftiness (Asl. 131).
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The straightness which there is on that occasion, the
rectitude, without deflection, twist or crookedness, of the
skandhas of feeling, perception, and synergies—this is the
directness of mental fectors that there then ia, .

(61] What on thst occasion is rectitude of mind
(cittujjukata)? _

The straightness, etc. {as in § 50), of the skandha of con-
sclousness—this is the rectitude of mind that there then js.

[52] What on that occasion is mindfulness (aati)?

Answer as for the * faculty of mindfulness ”, §14.

(53] What on that occaston is intelligence (sam -
pajsffiam}?l 7

Answer as for “insight ", § 16.

[64] What on that occasion is quiet (samatho K

Answer as for “ self-collectedness ”, §11.

[33] What on that occasion is intuition {vipassana)?

Answer as for ** insight”, § 16.

[56] What on that occasion is grasp(paggaho)?

Answer as for the ** faculty of energy ', § 13,

[57} What on that occasion is balance (avikkhepo)?2

Answer as for ** self-collectedness , § 11.

These, or whatever other 2 incorporeal, cansally induced
states there are on that occasion—these are states that
are good.

Here ends the analysis of terms (Pada-bha Jani-
yam).

End of the First Portion for Recitation.

! Or comprehension; to kpow anything according to its
usefulness, its expediency, its scope, and to know it clearly,
Named as approximately equivalent to * wisdom ”, the Cy.
assigns to it as well the characteristics of mindfulness {ibid ).
Cf. the frequent twin qualification of seti-ss mpajino
{e.g. M. i, 274), which = self-awareness.

? “The opposite of excitement or fuster ™ {Asl. ibid.).
Literally, * the absence of waveting ” (or vacillition or
unsteadiness). :

* See above, p. 4.
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{Summary of tho constituents of the First Type of
Thought (sangabhavaram or koythasaviram)]!?
[58] Now, on that occasion
the skandhas are four,
the spheres (yatananti)are two,
the elements (dhatuyo) are two,
the nutriments (4 ha r &) are three,
the faculties (indriyani ) are eight,
the Jhina i3 fivefold,
the Path i3 fivefold,
the powers ( baliant) are soven,
the moral roots { he t u ) are three ;
contact, ]
feeling,
perception, '> are each single {factors};
volition, :
thought,
the skandhas of
feeling,
perception,
synergies,
consclousness,

are each single [factors] ;

! The constituent dhammas of the first of the eight
schemata of * good thoughts™ (cittangini) are now
rehearsed with reference to class and number. The motive
probably was to aid the student either to a conspectus of the
psychoais in question, or mnemonically. Thus, if the con-
stituent factors of the thought be regarded under the aspect
of classified =aggregates {risatthena, or khandhat-
t b e na), they all {all under four heads. All that do not belong
to the skandhas of feeling, perception, or consciousness,
come under the ssnskara-skandha. Regarded under the aspect
cf collocation or conjuncture {Aystanzm), they =il fsll
under two hesds, corresponding to the fourth, and to the first,
second, and thlrd of those four sksndbas respectively.
Regarded under the aspect of phenomena, of non-noimena
(sabhavatthena, sufiiatatthens, nissattat-
thena), they all fall under two heads; correspondmg to the
two precedmg We then come to pamal aspects. -
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the sphere of ideation (mana -\
yatanam),

the faculty of ideation,

the element of intellection(mano -

viifidnadhatu), are each single

the sphere of a [purely] mental factora},
slate, )

the element of a [purely] mental
state, J

These, or whatever other incorporeal, causally induced
states there are on that occasion—these are states that are
good.

{59] What on that occasion are the four skandhas ?
The skandhas of feeling, perception, synergies, and con-
BCIOUBRESS. ’
(60] (1) What on that occasion is the skandha of feeling ?
The mental pleasure, the mental ease, which there is on
that occasion? the pleasurable, easeful senmsation which is
born of contact with thought, the pleasant, easeful feeling
born of contact with thought—this is the skandha of feeling
that there then is (§§ 3, 10, 18). -
(61} (1) What on that occasion is the skandha of perception ?
The perception, the perceiving, the state of having perceived,
which there is on that occasion-—this is the skandha of
perception that there then is (§4).
(62] (m} What on that occasion is the skandha of
synergies 7
(i) Contact,
{11) volition,

! The omission in both this and the next answer of the phrese,
used in § 3 and 4—" born of contact with the appropriate
clement of representative intellection’—is not noticed in the
Cy. K. draws attention to it in a {gotnote, not at this passage,
but at §§ 108-10. The omission is probably accidental.
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(11) application of mind,
(iv) sustained application,
{v) zest,

(vi) self-collectedness,

(vii) the faculty of faith,

{viii) the faculty of energy,

{(1x) the faculty of mindfulness,
{x) the [aculty of concentration,
(x1) the faculty of insight,

(xii) the faculty of life,
{xili) rig' t views,

(xiv) night intention,
(xv) right endeavour,
(xv1) right mindfulness,

(xvi1) right concentration,

{xvii) the power of faith,

(xix) the power of energy, )
{xx) the power of mindfulness,
(xxi) the power of concentration,

(xxii) the power of insight,

(xxiil) the power of conscientiousness,
(xxiv} the power of the fear of blame,

(xxv) disinterestedness,
(xxv1} absence of hate,
{>oxvi1) absence of dullness,
(xxvin) absencs of covetousness,
(xxix) absence of malice,
(xxx) right views,
(xxx1} consclentiousness,
xxxi1) the fear of blame,
(xxxi1) serenity of mental factors,
(xxxav) serenity of mird,
{xxxv} buoyancy of mental factors,
(xxxv1) buoyancy of mind,
{(xxxvii) plasticity of mental {actors,
(xxxvili) plasticity of mind,
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(xxxix} wieldiness of mental factors,
{xl} wieldiness of mind,
{xh) fitness of mentsl factors,
(xh) fitness of mind,
{xim1) rectitude of meental factors,
(xliv) rectitude of mind,
(xlv) mindfulness,
{xhn1) intelligence,
(xlvii) quiet,
xlvin) ntuition,
(xlix) grasp,
(1) balance.

These, or whatever other incorpereal causally induced
states there are on that occasion, exclusive of the skandhas
of feeling, perception, and consciousness—these are the
skandha of synergies. ’

[63] (iv) What on that occasion is the skandha of
consciousness ?

The thought which on that occasion is ideation, mind, the
heart, that which is clear, ideation as the sphere of mind,
as the faculty of mind, the skandha of consciousness, the
appropriate element of representative intcllection—this is
the skandha of consciousness that there then is (§ 6).

These on that occasion are the four skandhas.

[64] What on that occasion are the two spheres ?

The sphere of mind, the sphere of [mental] states.

{65] What on that occasion is the sphere of mind
(manidyatanam}?

Answer as for * thought”, § 6, and for the * skandha of
conscicusness ”, § 63.

{66] What -on that occasion is the sphere of [mental]
states (dhammayatanam)?

The skandhas of feeling, perception, synergies—this is
on that occasion the sphere of [mental] stales.

These are on that occasion the two spheres.
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[67] What on that occasion are the two elements ?

The element of representative intellection, the element
of [mental] states. ’

[68] What on that occasion is the element of [purely]
menta] consciousness (monovindadpadhatu)l

Answer as for * thought 7, §6; cf. §§ 63, 65.

[69] What on that occasion 13 the element of [mental}
states (dhammadhatu)?

Thé-skandRad of feeling, of perception, of synergies, these
are on that gecasion the clement of [mental] states.

These are on that occasion the two elements.

{70] What on that occasion nre the three nutriments 7!

The nutriment of coniact, the nutriment of volition, the
nutriment of consclousness.

[71] What on that occasion is the putriment which is
confact {phassaharo)!

Answer as for * contact ™, § 2.

[72] What on that occasion i3 the nutriment which 13
voliten (manosaficetanaharo)?

The volition, the willing, the purposiveness which there
is on that occasion—this is the representative cogitation that
there then ia. )

[73] What on that occasion is the nutriment which is
consclousness (vififidnahdro)?

 These three incorporeal nutriments or foods, together with
the fourth or corporeal food, are given in the Sutta Pitaka:
M., 261; 8.3, 11. In the A. they are not classified under the
Catukka Nipita; but in the Dasaka Nipita (A. v, 136) ten
species of & h 8o are named, which have no reference to the
four. eg * appropriate action is the Ahdro of heslth™
Buddhaghosa, dwelling on the etymology, calls themm mnot so
much conditions as supplementary causal “ adducts™ (A-harx).
Given e.g. & living individual, adduce contact, and you get
feeling ; adduce will, and you get the three ™ becomings™ {in
the universe of sense, etc.); adduce conscicusness, and you get
thinking and name-abd-shape (Asl 153);" *~ " .~
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Anater as for the “ skandha of consciousness ”, § 63,
These on that occasion are the three nutriments,

(74] What on that occasion are the eight faculties 3

The faculties of faith, energy, mindfulness, concentration,
insight, ideation, happiness, life.

[75-82] What on that occasion is the faculty of faith . .
life ?

Answers as in §8 1219 respectively.

These on that occasion are the eight faculties.

[83] What on that occasion is the fivefold Jhina
(paficangikam jhanam)}?

Applied and sustained thought, zest, ease, self-collectedness.

(64-8] What on that occasion is applied thought . . .
self-coliectedness ?

Answers as in §§ 7-11 respectively.

This on that occasion is the fivefold Jhina.

[89] Wkat on that occasion is the fivefold Path (paii-
cangiko maggo)? .

Right views, right intention, right endeavour, right mind-
fulness, right concentration.

[90-4] What on that occasion are right views .. . is .
right concentration ?
Answers as in §§ 204 respectively.

This on that occasion is the fivefold Path.

{95] What on that occasion are the seven powers 2

The power of faith, energy, mindfulness, concentration,
insight, conscientiousness, the fear of blame.

{96-102} What on that occasion is the power of faith . . .
the fear of blame ?

Answers as in § 25-31 respectively.

These on that occasion are the seven powers.

{103] What on that occasion are the three moral roots
(tayohetir)?
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The absence of lust, of hato, and of dullness. .

[104-6] What on that occasion is disinterestedness, .
absence of dullness ?

Answers as in §§ 324 respectively.

These nre on that occasion the three causes.

[107] What on that occasion is contace . - .
{108] feehing . . .
[109] perception ... .
{110} volition . . .
[111] thought . . .
- [112] the skandha of feeling . . .
[113] the skandha of perception . . .
[114] the skandha of synergies . . .
[115] the skandha of consciousness . . .
[116] the sphere of mind . . .
[117] the faculty of mind . . .
{118] the element of (purely) mental consciousness . . .
[119] the sphere of (mental) states . . .
{1207 the element of {mental) states, . 7 -
regarded as a singlo factor ?
Answers as in § 2-6, 60-3,_65, 63, 63, 66, 66, respectively.
These, or whatever other incorporesl, causally induced
states there are on that occasion—these are states that
are good.

[Here ends] the Summary [of the constituents of the
First Main Type of Good Thoughts]. -

[The “ Emptiness”” Section (suffiatavaro)].}

[

! On the significance of the term ‘' emptiness Y, see
Introduction; cf. § 344. The significance of this section in

the student’s course of study seems to bave consisted simply”

in this: That the interest being withdrawn from the nature
and numbers of the particular constituents in each of the species
of mental activity to which the thought-complex is reducible,

- emphasis is laid on the principle that this same thought-complex

is an aggregate or combination -of such phenomenal factors,
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[121] Now, st that time there are
states (distinguishable constituents of the

*“ thought ),
skandhas, powers,
spheres, causes,
elements, contact,
nutriments, feeling,
faculties, perception,
Jhins, volition, -
the Path, thought,

the gkandha of feeling,

the skandha of perception,

the skandha of aynergies,

the skandha of COnsciousness,

the sphere of mind,

the taculty of mind,

the element of [purely] mental consclousness, -
the sphere of [mental) states,

the element of {mental) states.

These, or whatever other incorporeal, causally induced
states there are on that occasion—these are states that are
good

[122] What on that occasion are states ?

The skandhas of feeling, of perception, of synergies, of
consciousness,

[123] What on that occasion are skandhas ?

Answer as in § 59,

U%-145) Similar  questions are then  put respecting
“spheres”, “ elements ', and so on through the list of constituent
species. The answers are identical with those given to similar

i

and nothing more. “ There are alates of consciousness ™
(dhammi honti); that is (Asl 155), ““there ‘is no
Permapent éntity or self which acquires the states.” *‘The
states are to be understood phenomenally, There is no other
being or existence or person or individual whatever.”
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questions in the prevous ' Summary ", viz. in §§ 64, 67, 70,
74, 83, 89, 95, 103, and 107-20. '

[Hero ends] the *“ Emptiness” Section.
(Here ends] the First Main Type of Good Thoughts.

I

[146) Which are the states that are good ¥

When s good thought concerning the sensuous universe
has arisen by instigation,! a thought which is accompanied
by gladness, associated with knowledge, and having, as its
object, a sight, a sound, a smell, a taste, a touch, a [mental]

1 S3asankharena Buddhaghosa's explanation of the
term is terse and explicit. Sa =co-; sankhiaro=:plan,
instigation, grasping of means, or a cause{ussaho,payogo,
updyo, paccayo-gshanam) Forinstance, a bhikshu
dwelling-in the neighbourhood of a vihira is inclined, when
duty calls him to sweep the terrace round the sthiipa, wait on
the elders, or listen to the Dhamma, to find thé way too far,
and shirk attendance. Second thoughts, as to the impropriety
of not going, induce him to go. These are either self-prompted
(sttano va payogens), or are due to the exhortation of -
another who, showing the disadvantsge in shirking, and the
profit. in sttending, says; “ Come, do it!” And the * good
thought ”’, l.e. of course, the resolve to go, is said “ to have
arisen by way of a concomitant motive, by way of the taking
hold of a cause . Asl. 156. Cf. the vaguer use in A 1, 155, of
the term 8a- and a-sankhiraparninibbawi.

This explanation is not discrepant with that of sasan-
khariko, given to Childers by Vijesinha Mudhiar. He was
not, 1 take it, so bad a Buddhist as to mean that an
asankhirikam cittam was a thought in nmod. for
itself spontaneous, ie. uncaused. He would mean only
that the subject of the thought experienced it without
being copscious of its mental antecedent asr such, without
paccaya-gahanam Inacittamsasankharenas,
on the other hand, the thought presents itself in conscious-
ness together with its mental conditions. In the Abhidham-

'mattha-Sapgahs the terms used in a similar connexion are
"asankharikam and sasankharikam. JPTS., 15884,

p-. 1 & seq.
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state, or what not, then there is contact, feeling, etc.! [fmre
Jollows the List of * states™ dealt with in §§ 1-145 and con-
stiduling the First Thought}—thess, or whatever other
incorporeal, caueally induced states there are on that
occasion—these are states that are good .. .

{Here ends] the Second Thought.?

. IIL
[147) Which are the states that are good ? _
When 2 good thought concerning -the sensuous universe
has arisen accompanied by gladness, dit onnected with
knowledge, and having as its object a sight, a sound, &
smell, a taste, a touch, a [mental] state, or what not, then
there is

contact, application,
feeling, sustained application, -
pereeption, zest,

* wvolition, exsg,
thought, self-collectedness ;

the faculty of
faith, concentration,
energy, mind,
mindfulness, ' happiness,
life ;

right intention 3 right mindfulness,

! In the text (§ 146), at the omitted repetitions indicated by
“...pe..." reference is made fto § 147. More correctly
reference should be made to § 1. The second type-thought i3
in all respects (including Sumtary and © Emptiness " Saction)
identical with the first (Asl. 156), with the sole exception of the
additional implication *‘ by the prempting of a conscious motive ™.
Witk the same exception the fourth, pixth, and eighth type-
thoughts are identical with the third, fifth, and seventh
Tespectively. Hence the reference in § 159 of the text should
have been to § 157.

R reads Dutiyam Cittam, and s0 on for the eight,

Y8ammaditthishould have been here omitted in the
text, just as it is rightly omitted at the place of its second
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right endeavour, ) right concentration ;
the power of
faith, concentration,
energy, consaclentiousness,
mindfulness, the fear of blame ;
disinterestedness,

absence of hate,
absence of covetousness,
abzence of malice ;
conscientiousness,

fear of blame ;-

seremty, wieldiness,
buoyancy, fitness,
plasticity, rectitude,
both of mental factors and mind ;
mindfulness, grasp, .
quiet, balance.

Thess, or whatever other incorporesl, csusally induced
states there are on that occasion—these are states that are
good. ‘

[Summsary, cf. § 58 ef seq.]

{147a) Now, on that occasion
the skandhas are four,
the spheres are two, -
the elements are two,
the nutriments are three,
the faculties are seven,!
the Jhana is fivefold,
the Path is fourfold,
the powers are six,?

mention between avyapado and hirl Tts absence from
the third type of thought s involved in the qualifying phrase
** disconpected with koowledge ™, just as “insight ™, ** absence
of dullness ”, etc, are. Cf. K. In 147a the Path i3 said to be
Jourfold only. .

1 That of “ insight ™ being omitted.

? See preceding note.
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the causes are two,!
contact, eto.

[Continue as in § 58]
L * * *
[148] What on that occasion is the skandhs of synergies 1
The content of the sanskara-skandha is the same as in the
First Type of Thought, § 62,2 with the following omissions :
* The faculty of insight,” :
“ right views,"
“ the prwer of insight,”
* the absence of dullness,”
“ intelligence,”
" mtuition.”
These are omitted as incompatible with the quality ** disconneoted
with knowledge.” -
®

* * *
These, or whatever other incorporeal, stc. -
® L * »

(Here ends] the Thixd Type of Thought.?

Iv.

[149] Which are the states that are good ?

When a good thought concerning the sensuous universe
has arisen by instigation, a thought which is accompanied by
gladness, disconnected with kmowledge, and having as its
object & sight, a sound, a smell, a taste, a touch, a {mental}
state, or what not, then there is contact, etc. [continue as
in § 147} —these, or whatever other mcorporesl, causally

1 Absence of dullness ” being omitted.

? In the text the reader is referred to § 62 without reservation,
and i3 thereby landed in inconsistencies. K. enumerates the
content of the skandha in full, omitting all those factors which
are incompatible with & thought divorced from knowledge.
I have thought it sufficient to name only these excluded factors.

¥ Placed erroneously in the texrt after § 147,
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induced states there are on that occadion—these are states

that are good. . . !

» * » L4

(Here ends} the Fourth Thought.

V.

{150] ‘Which are the states that are good ?

When a good thought concerning the sensuous universe
has arisen, accorpanied by indifference,® associated with
knowledge, and having as its object a sight, » sound, a smell,
a tasts, a touch, a [mental] state, or what not, then there
is contact, etc. [continue as in § 1, but for “ zesr” and
““ gladness ” substitute * indifference "’ (upek k h &), and for
““ the faculty of gladnesa ' substitute - the faculty of indif-
ference ”}3

{151] What on that occasion is contact?

Answer ax in § 2. '

! S0 K. The text, by omitting not only the repetitions, but
also the essentially distinctive factor sssankhiarena,
readers the insertion of the ‘“ Fourth Thought” quite un-
intelligible.

Buddhaghosa gives a different illustration of this type of
thought in harmony with its resemblance to and difference
from the former cittam sasankhirena, viz.: in its
involying a pleasurable state of mind, but not any great
uoderstanding or discernment. Such is the thought of little
boys, who, when their parents duck their heads to make them
worship at a cetiya, willingly comply, though deing so without
intelligent conviction. Asl 156,

*Upekkhia. “This is impartiality (lit., middlencss) in
connexjon with tho object of thought, and implies a dis-
eriminative knowledge ” (Asl. 157). CI. its significance in the
cultivation of Jhina, § 165. In the Jhina that mayv arise in
connexion with the first type of thought, which is concomitant

with “ zest ” and ** ease ”, it is replaced by * self-collectedness ™.
See § 83, - g

® Here, again, the excision, in the text, of practically the
whole answer, and the reference to § 156, where the sixth
thought 13 differentiated from this, the fifth thought, by the
quality sasankh@rena, quite obscuves ths élassification”
adopted in the:original. S AU
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[152] What on that occasion is feeling
The mental [condition] neither pleasant nor unpleasant,
which, on that occasion, is born of contact with the appro-
priate clement of [purely] mental conssiousness; . the
sensation, born of contact with thought, which is neither
easclul nor painful ; the fecling, born of contact with thought,
which is neither easeful nor painful—this is the feeling that
there then is. : .
» * * »*
{Continue as in §§ 4-8.]
{153} What on that occasion is indifference 11 :
Answer as in preceding reply, omilting the phrase ** born
ol contact with the appropriate element of purely mental

consclousness ',
x * . -

[Continve as in §§ 11-17.] 7
(154] What on that occasion is the faculty of indiflerence ?
Amnswer as in preceding reply. . Continue as in §§ 19-57.
[Summary.]

[154a] Now, on that occasion

the skandhas are four,

the spheres are two,

the elements are two,

the nutriments are three,

the faculties are eight,

the Jhana is fourfold,?

the Path is fivefold,

the powers are seven,

the causes are three, g
! Substitated for *“ zest™ and ** ease ”, § 9, 10
? Consisting presemsbly in “ applied and sustsined thought,
indiflerence  {superseding “ zest” and “ ease ") and ** self-
collectedness ”. Cf. § 83, The last-named attitnde of mind
does not usually figure in the Pitakss a3 the culminating {or
other} stage of Yhana (cf. § 160 e seq.). Inthe Abhidhammettha-
Sangahs, hoawever, it does occur as such, and side by side also-
with **indiflerence ”. JPTS., 1884, P- 3; Compendium, p. 89:

** individealizetion.”




contact,

ete., ete. [cf. § 58],
the sphere of mental states is a single factor,
tho element of mental states is a single factor.

These, or whatover other incorporeal, causally induced
states there are on that occasion—these are states that are
good. . _ .

{Contrnue as in §§ 59-61.]
[155) What on that occasion is the skandha of synergies ?
Answer as 1n § 62, omatting ** joy "'}
C* * * »

[Continue as in the Summary and © Fmptiness® Section
of the First Type of Thought.)

' [Here ends} the Fifth Type of Thought.

VL

[156] Which are the states that are'good ?

When a good thought concerning the sensucus universe
bas ansen, accompsnied by indifference, associated with
knowledge, by instigation, and having, as its object, a sight,
a sound, a smell, a taste, a touch, a [mental] state, or what
not, then there Js contact, ctc.

* o ox * *
_ [Continue as in the Fifth Type of Thought.)
. * L * *

{Here ends] the Sixth Type of Thought.

ViL

[157] Which are the states that are good?

When a good thought concerning the sensuous universe
has arisen, accompanied by mdifference, disconnected with
knowledge, snd having, as its object, a sight, a sound, a smell,
a taste, a touch, a [menual] state, or what not, then there i3
contact, etc.

* - * L] .

1 X. gives the akandha in iull omitting * zest "', zest and

indifference bemg mutually exclusive.

E
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(Continue as in the Third Tyfpe of Thought, substituting
“indifference "' for zest" end *‘eass’’, the “faculty of
disinterestedness * for that of ““ gladness "', and “ fourfold "
Jor " fivefold Jhana .1

L] * * &
(Summary.]
[137a] Now, on that occasion
the skandhas are four,
ete, efc,

[Continue as in the Third Type of Thought, substituting
“fourfold * for  fivefold Jhana.”")

B ; * * =

[158] What on that occasien is the skandha of synergies ?

The content of this skandba is the same as in the Third
Type of Thought (see§ 148), with the further omission of ** zest .

x * * *
{Continue as in the First Type of Thought.]
= * * *

[Here ends] the Seventh Type of Thought.

VHI

(139] Which are the states that are good ?

When & good thought comeerning the sensuous universe
has arisen, accompa iied by mdifference, discommected with
Imowledge, by instigation, asd having, as its object, n sight,
a sound, a smell, a taste, a fouch, = [mental] state, or what
not, then there is contact, i,

* E x * ¥ *
[Continue as in the Seventh Type of Thought.)
* * x * * *

{Here endsj the Eighth Type of Thought.

[End of Chapter I on] the Eight Main Types of Thought
concerning the Sensuous Universe.

(Heré ends the Second Portion for Recitation.) .

1 ﬁipi-ndriyamin the text should be manindriyam.




Cuarren I
(Good 1n relation to the Universe of Form (rapi-

vacara-kusalam)

Methods for inducing Jhana.

1.
The Eight Artifices (a t ¢ haka=inam).
1. The Earth Artifice pathavikasinam)
(@) The Fourfold System of Jhana catukkanayoe)]
[160] Which are the states that are gpod ?
When, that he may attain to the heavens of Form,! he?

cultivates the way [thereto], aloof from sensuous desires,
aloof from evil ideas,® and so, by earth-gazing, enters * into

! See Introduction, pt. vi; also p. x.

* The subject of these states of consciousness.

*Vivice eva kimehi, viviceca akusaleb:
dhammehi Lit, “having separated one's self, baving
become without, having departed from ™ (Asl. 164). That is to
say—-agam according to the Cy. (ibid.)—ifrom the objects of
scosual desires, and from corrupt desizes themselves, respectively
{(vatthukima, kilesak&mi. Childers’ Dictionary,
s.v. kdmo). The former phrase (vivicc eva kimehi)
includes the whole psychological realm of sense-presentation
{kayo, or the three skandhas of feeling, perception, and
synergies) ; thelatter, dhammehi, referring to the realm of
ideation {c1ttam) only.

The Cy. repudiates the idea that the emphatic enclitic e v a,
occurring only in the former of the two phrases, renders the latter
less important, and quotes, in support, the opening words of
the Cila-sthanida Discourse (M. i, 63).

‘*Pathavikasinam. The first- of the Karmasthina

" methods, or quasi-hypnotic devices for attaining to temporary.

rapt oblivion of the outer world. The percept of the circle of |
mould induces the vivid i xmage {oimittam), and therefore
Jhina supervencs,
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and abides in* the First Jhéna (the first rapt meditation),
wheremn is thinking applied and sustained,® whick is born
of solitude,? and full of zest ¢ and eass—then the contact,
the feeling . . . the grasp, the balance, which arise in him,
or whatever other ® incorporeal, causally induced states that

there are on that occasion—these are states that are good.
- . . » * T

Continue as in the First Type of Thought relating to the
sensuous umiverse, including the Summsry and Emptiness
divisions.®

! ie. sustains the mood indefinitely. The Cy. quotes the
Vibbangs as paraphrasing the term by the same expressions,
“ going on,”" etc., as are used to describe above (§ 19) the
* fsculty of life ™.

Savitakkam saviciram Leaving the pegative
essential conditions of Jhina, we pass to the positive features
(Asl. 166). The meditation progresses by means of these two .
in particular, 8s a tree does by its fowers and fruit, According
to the Vibhanga, they reveal the determined resolves of the
individual student (puggaladhitthana). (Ibid.)

¥ According to the Cy., the solitude is rather moral than
physical, and mesns * born in the seclusion which the student
creates by thrusting from bis heart the five hindrances (ibid. ;
tnfra, § 1152). According as it is said in the Petaka
(Petakopadesa), concentration opposes sensual desire; zest
opposes malice; the onset of intellect opposes stolidity and
torpor; easc opposes excitement and worry ; sustained thought
opposes perplexity or doubt (Asl. 165). See D. i, 73, where the
hindrazces zre explicitly mentioned in conpexion with JhEns ;
also the notes in Rhys Davids's Diclogues of the Buddha, i, p. 84.

¢ i.e. zest of the fourth species, pharsna-piti (Asl 166),
§ 9; also compare the passage just referred to, D. i, 73. See
sbove, 50 imam eve kdyam ... sbhisandeti . .
perippharati

® These are sald to be the four first—desire, etc.—of the
nine named above, p. §, n. 1 {As!. 168).

¢ So the Cy. (ibid.). In the text, therefore, the reader should
heve been referred, not to (147), but to (1). XK. indicates the
elision simply by & . . . pe ... at the point corresponding to
the comma before “ or whatever . . .* jn my translation,
followed by “ime dhamma kusala”. _

1 am inclined, however, to think that the detailed
catechism as to the nature of the varions dhammas, such as
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[161] Which are the states that are good ?

When, that he may attain to the heavens of Form, he
cultivates the way {[thereto}, suppressing the working of
applied and sustained thinking, and so, by earth-gazing,
enters into and abides in the Second Jhana (the second rapt
meditation), which is self-evolved,! born of concentration,
full of zest and ease, in that, set free from the working of
applied and sustained thinking, the mind grows calm apd
sure,” dwelling on high >—then the contact, the fecling, the

occurs at §§ 2-57, 13 not to be understood as mcludcd in Lbc
passage elided, exther here or in the remaining Jhanas. K. does
not repeat the . . . pe . . . cited sbove &t the corresponding
point in the threo remaining Jhanas, where the Summary is
not elided, but given. Nor doesitgivethe . . . pe . . . which
standsmthat.ext in §§ 163, 165, before Ta s m i mkho pana
ssmaye Similsrly it omits the . . . pe . given 1n the
text at the corresponding points in the formulm for the ** five-
fold Jhina ', § 168 ef seq.

1 A]]hattam le. accordmg to the Cy. (169), sattano
jaitam attasantdnenibbattam; acecording to the
Vibhangs, paccattam. It is not quite clear to me what
is the special force of the term in just this Jhanoa, unless 1t be
that the “ earth-gazing ™ is not now continued—the individusl
becoming more rapt from external determinants of consciousness,
more susceptible to purely subjective conditions.

*Sampasidanam, tranquillizing, parapbrased in the
Cy. (ibid.) by ssd d h &, assurance or faith (above, § 12). It
15 a term for Jhiana lt.self blent as it is with the whole
contemplstive discipline, ““just as cloth steeped in purple is
‘ purple’ "—-to adapt the commentator’s simile to our idiom.
The following word cetaso, “ of the mind,” may be teken
either with this term, or with that pext after 1,
ekodibhavam (ibid.).

3In the text read ekodibhivam. Buddhaghosa’s
comments on this expressicn contain the original of the
Thera Subhati’s quotation given in Chiders. The substance
of them is that the ceto (intellect, mind, beart), no longer
overwhelmed or encambered by vitakko and viciro, rises
upslowlypreemment(ako -setthoorasabayo)inits
meditative concentration, or samadhi, this term being
synonymous with ekodlbhavam (5amadhiss etam
adhivacanam). The discursive intellection of the First
Jhina, troubling the ceto, as waves rendering water turgid,
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perception, the volition, the thought, the joy, the eane, the
self collectedness, the faculties of faith, energy, mindfulness,
concentration, insight; mind, happiness, and life, the
right views,’ right endeavour, . . 2 the grasp, the balance
that arises—these, or whatever other incorporeal, causally
induced states that there are on that occasion—these are
states that are good. )

[Summary.]
[161a] Now, on that occasion
the skandhas are feur,
the spheres are two,
the elements are two,
the nutriments are three,
the faculties are eight,
the Jhina is threefold,?
the Path is fomfold,*
the powers are seven,
the causes are three,
contact counts as a single factor,
ete., ete.
[Continue as = § 58 et 2¢q.]
*

E ] *

has in the Second Jhina sunk to rest. And this upli{ting Is
said (the commentator emphasizes) of ceto, and not of an
individual entity, nor of a living soul (ns sattassa na=a
jivasss). See Morris’s note, JPTS., 1885, p. 32

'!Ssmmisankappo is here, its usual order of place,
omitted. It involves vitakko; see § 7.

* The reference in the text to § 157 cannot be right.  The
subject bas not yet banished pleasurable emotion, and attained
‘to the calm of indifierence ; noris his state of mind ** disconnected
with Imowledge . The type of thonght, as to its Temaining
components, i3 stll the first, 1e. that of § 1.

3 CL §83. * Applied ” and * sustained thought™ are now
suppressed, _

¢Cf. § 83. " Right intention,” sas involving “ applied
" thought”, is now suppressed. The mind is no longer occupied

with overt activities concerned with this life.

Y
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{162} What on that occasion is tho skandha o synorgiea ?

Contact, zest,

volition, self-collectedness ;
the faculties of ’

faith, concentration,

energy, insight,

mindfulness, hife ;

right views,
right endeavour,
etc., etc.

[Continue as in § 62 ef seq.!)

[163) Which are the states that are good ?

When, that he may attain to the heavens of Form, he
cultivates the way [thereto], and further, through the waning
of all passion for zest,? holds himself indifferent® the while,
mindful and self-aware,* ha experiences in his sense-con-
sciousness® that ease whereof the Noble Ones® declare : ** He
that is indifferent and watchful dwelleth at ease —and so,
by earth-gazing, enters into and abides in the Third Jhina
—then the contact, the feehing, the perception, the volition,
the thought, the ease, the self-collectedness, the faculties of
faith, energy, mindfulness,” concentration, imsight, mind,

! Including, presumably, the “ Emptiness "’ Section, as in the
case of the First Jhana.

*Pitiyaca virags, mesaning either distaste for zesh
or the transcending of it.” The ca indicates the progressive
continuity from the preceding to the present Jhinmas (Asl. 171).

*Upekkhako. He looks on from the standpoint of one
who has arrived, says the Cy. (172). As we might say

" E terra magnum slterins spectare laborem.”

Buddbaghosa expatistes here on the ten kinds of upek-
kb3 (enumerated in Hardy, Man. Budhism, 505).

*Sampajano.

*Kiyena. .

* See infra, § 1003, 0. 6. )

.7 Omitted in the text, but not.so in K. The context requires
1ts mnsertion, :
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happiness, and lifs, the right -views, right endeavourlete. . . .
the grasp, the balance that arises *—these, or whatever other

incorporeal, causally induced states that there are on that .

occasion—these are states that are good.

[Summary.)
[163a] Now, on that occasion

the skandhas are four,
the spheres are two,
the elements are two,
the nutriments are three,
the faculties are eight,
the Jhana is twofold,?
the Path is fourfold,*
the powers are seven,
the causes are three,
contact counts as & single factor,

ete., etc. .
[Continue as in § 58.]
* * s *
(164] What on that occasion is the skandha of synergies ?
Contact,
volition,
self-collectedness ;
the faculties of
faith, concentration,
energy, insight,
' tnindfulness, life ;
right views,  right endeavour,
efc, efc.
[Continue as in § 62.]
* * * *

1Sammasaty, inserted in the text, but not in the right
order, is of cowrse required by the context, but 1s, here and
in K., assumed in the “ ete.” :

* §157, to which the reader is referred in the text, is obviously

-wrong. § 1 would be nearer the mark, _ ..

3 “ Ease” remains and ‘‘ self-collectedness ™, : _ o

4 Cf. § 161e, 0. 2.
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[165] Which sre the states that are good ?

When, that he may attain to the heavens of Form, ho
cultivates the way [thereto], and, by the putting away of case
and by the putting away of ill, by the passing away of
(any} gladness or sorrow ! ke was feeling, he thus, by earth-
gazing, enters into and abides in the Fourth Jhina (the
fourth rapt meditation) of that utter purity of mindfulness
which comes of indifference,® wherc no ease is felt nor eny
ill—then the contact, the feeling, the perception, the volition,
the thought, the indifference, the self-collectedress, the
faculties of faith, energy, mind’ Iness, concentration, insight,
mind, indifference, and life, the right views, the night

endeavour, etc. . . .
{Continue as wn § 163.]

* * * *

v “Fase” and " il ”, according to the Cy., are ki yikam,
or relating to the three skandhas of feeling, etc.—relating to
the mental factors. “ Gladmess™ and “sorrow™ (soman-
assam, domsanassam) relate to consclousness in general.
“ Gladness ” is the last of these to be transcended ; the others
have been expelled in the course of the previous atages of Jhina
(Asl. 175, 176). But all four ere here enumersted, as if all were
only in this Fourth Jhana transcended, in order to show more
cleardy, by the method of exhaustive efinination, what is the
subtle and elusive nature of that third species of feeling termed
“nentral ” (adukkham-asukhi), or “ disinterested ™
(upekkhi}—the zero point, or lice, as we should say, of
hedonic quantity. The Cy. then gives the simile of selecting
heads of cattle by elimination of the rest of the herd, which
Hardy cites (ibid. 177; Esst. Morachism, 270; Asl. 175-7).

I Upekkha-satiparisuddhim. According to the
Vibbanga, the mindfulness that is made puxe stands for all the
other elements present in consciousness, which have also been
brought into clear relief, as 1t were, by the calm medium of
equanimity. The simile is then adduced, given also in Hardy
{op- &t. 271), of the moon by day and by night. Upekkha
is Iatent in conscionsness in the other stages of Jhina, but

" rendered colourless by the radiance of intellectual and emotionsl

exercise, 9 the crescent moon during the day, though present.in
the aky, is dimmed by the sun's splendour (Asl. 178).
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[Bummeary.
[163a] Now, on that occasion

the skandhas are four,
the spheres are two,
the elements are two,
the nutriments are three,
the faculties are eight,
the Jhina is twofold,?
the Path is fourfold,
the powers are seven,
the causes are three,
contact counta as a single factor,

ete., ete.
[Continue ar 1n § B8, etc.]
* * . *

[166] What on that occasion is the skandha of synergies ?
Answer as in § 164.2
* » T ox *

{Here ends] the Fourfold System of Jhana.

(b} The Fivefold System of Jhana (paficakana yo).]3
{167} The First Jhdna. Question and answer as in the
Jourfold course, § 160.

1 Namely, * indifference ™ and ** self-collectedness ™ (A=l 179).
Else ome wculd have looked to find ekangikam
jhdnam

* The printed text omits satindriyaum, though it is
explicitly required by the context. K. gives it.

3 Jhins is nsuaily alluded to in the Pitzkes in the fourfold
order. The fivefold division is obtained by the successive,
instead of simultancous, elimination of vitakko and
viciro. According to the Cy., it was optional to the teacher,
after the example of the Buddha, to use either at his discretion,
adapting himself to the particnlar mentsl state of his pupils,
or having a view to the effective flow of his discourse. A passage
is quoted from the Pitakss (4. iv, 310 f.; <f. 8. iv, 360; D. iii,

C219; M1, 162), where samidhi is distingnished as
(1) baving vitakkoand vicaro, (2) having only the latter,
" (3) having -neither. '
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[168] Which are the states that are good ?

Whep, that he may attain to the heavens of Form, he
cultivates the way {[therete], and so, by earth-gazing, enters
into and abides in tho Second Jhiina (the second rapt medi-
tation) wherein i1s no application of mind, but only of
sustained thinking—which is born of concentration, and is
full of zest and ease-—then the contact, the fecling, the
perception, the volition, the thought, the sustained thinking,
the zest, the ease, the self-collectedness, etc. . . .

[Continue as for the Second Jhana in § 161.]

[Summary.]

[1684] Now, or that occasion

the skandhas are four,
the spheres are two,

the elements are two,
the nutriments are three,
the faculties are eight,
the Jhana is fourfold,
the Path 1is fourfold,

ete., etc.

[Cont;'nuc as in §53.].
* E ] x *®

{169} What on that occasion 1s the skandha of synergies ?
Contact, volition, sustained thinking, zest, etc. . . .
[Continue as in § 162.]

* * * L

{170-5] The Third, Fourth, and Fifth Jhanas.

[These are identical in formulation with the Second, Third,
and Fourth Jhanas of the Fourfold System. uestions and
answers as in §§ 161-6.]

[Here ends] the Fivefold System of Jhana.
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" [(¢) The Four Modes of Progress (catasso pa tipada).

{176] Which are the states that are good ?

When, that he may attain to the heavens of Form, he
cultivates the way [thereto], aloof from sensuous deairea,
aloof from evil ideas, and s0, by earth-gazing, enters into
and abides in the First Jhana . . | progress being painful
and intuition sluggish—then the contact® . . . the balance
that arises—these . . . are states that are good.

[177)% . . . {or) when . .. he ... 80 enters into and

VAW 1491 ; v, 63 It has been seen that, before the several
stages of Jhina could be attained to, the student had to purge
and discipline himself in specific ways—elimination of ali
attention to mundane matters, elimination of reflection on these,
and 8o on. The special stage of Jhina supervened after each
act of seli-control and intensified abstraction. In these prooeases
there was an earlier and a subsequent stage called—at least in
the Iater books—upacirs and a P pané respectively. The
eflective cognition linling these two was an exercise of pafifia
which, in the text, is known ss abhififg {* intuition ™),
probably the intuitive or subconscious fetch of the mird to
compass the desired appani, -or conception. Now, whether
the preparatory abstraction was easy or difficult, and whether
the constructive generalizing effort was sluggish or vigorous,
depended on the moral temperament and the mentsl ability
respectively of the individual student (Asl. 182-4). See the
double explanation in A. i, 149-52, where the swiftness or
sluggishness of intuition in both accounts depends on the acute-
ness or flabbiness of the five faculties of faith, energy, mindful-
ness, concentration, insight. The ease or difficulty in self-
abstraction depends, in the first explanation, on whether the
student is by nature passionate, malignant, dull, or the reverse
of these three. In the second account progress is painful if he
have filied his consciotsness with the disciplinary concepts of the
Foul Things (vide below, §263), Disgust with the World,
Impermanence and Desth; casy if he simply work out the
Four Jhinas. )

On the varying import of abhifa &, lit. super-knowledge
{which occars in no other connexion in the present work), see
Thalogues of the Buddha, i, 257. On Upacara ead appani,
see Yogavacara’s Manual, p. xi; Visuddhi Magga, 137 £.; Comp.
55, 129.. : *Cf§).

¥ The same question is to be understood as repeated in each
section. :
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abides in the First Jhana . . . progress being painful, but
mtuition quick . . .

{178] . . . [or] when ... he...so enters into and
abides in the First Jhina . .. progress being easy, but
mtuaition sluggish . . .

{179] . . . {or] when . . . he ... 80 enters into and
abides in the First Jhana . .. progress being easy and
intuition quick—then the contact, .etc. . . the balance
that arises—these . . . are states that are good.

[180] These four combinations are repested in the case of
the 2nd to the 4th Jhanas on the Fourfold System, and of the
2nd lo the 5th on the Fivefold System.

[Here end] the Four Modes of Progress.

[(d) The Four Objects of Thought (cattan Aram-
manpdani)]?

{181] Which sre the states that are good ?

When, that he may attain to the heavens of Folm ke
cultivates the way [thereto], and so, aloof from sensuous
desires, sloof from evil ideas, by earth-gazing, enters into
and abides in the First Jhana (the first rapt meditation),
whercin is application and sustaining of thought, which
15 born of solitude, and is full of zest and ease, but which is
limited, and has a limited object of thought—then the

contact? . . . the balance that arises—these . . . are states
that are good.
[182] . . . {or]when . . . theFistJhana ® . . . islimited,

but has an object of thought capable of infinite extension . . .

! That is to say, the percepts or concepts on whick the student,
in seeking to indace Jhins, fixes his attention are here classified
a3 having the potentiality to induce & weak or a lofty mood of
rapt contemplation. Buddhaghosa describes the former kind
of object »s having the shallowness of a Ettle sieve, or pot-cover
{Asl. 184). See also below, §§ 101924,

ICLE1.

3 In the following condensed passages the question and answer

in the text respectively coincides with, and commences like, the
precedent given in § 181,
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(183] . . . [or] when . . . the First Jhana . . . is capable
of infinite extension, but has a limited object of thought .

{184] . . . [or] when . . . the First Jhana . . . is capablo
of mﬁmte extension, and has an object of thought capable
of infinite extension—then the contact, ctc. . . . the balance
that anses, these . . . are states that are good

(185) These four combinations are repeated in the case of
the 2nd to the 4th Jhanas on the Fourfold System, and of tfze
1st to the 5th ! Jhanas on the Fivefold System.

[Here end) the Four Objects of Thought.

{{e){= ¢ and d) The Sixteenfold Combination (solasak-
khattukaum)]

(186] Which are the states that are good ?

When, that he may attain to the heavens of Form, he
cultivates the way [thereto], aloof from sensuous desires,
aloof from evil ideas, and so, by carth-gazing, enters into
and abides in the firat Jhina . . .

where progress is painful (-which is limited, and has a
and intuition sluggish, Jimited object of thought . . .

[187] . . | [or] which is
limited, but has an object
of thought capable of in-
finite extension . . |

{188} . . . [or] which is
1 capable of infinite extension,

but has a limiteq object of
Ithought c .

[189) . . . [or] which is
capable of infinite extension,
and has an object of thought
capable of infinite extension

L -

7 ! Inthe text, § 185, after pathamam }hanamread
Pe...paficamam jhinam. So K Cf §180 Agaln
afterannkkhepo hot.x supply ... pe.
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[190} . . . [or] where pro- which is limited, snd has a
gress is painful, but intuition | imited object of thought . ..
is quick,
81 L L fer) L L L ete.

{Continue for § 191-3 as
Lin §5 187-9.]

[194] . . . {or]) where pro- [ Which is limited,' and has
gross is casy, out intuition |8 limited object of thought
sluggish, I

(195) . . . [or] . . . etc.

{Continue for §§ 195-7 as
abore. |

[198] . . . [or] where pro- which 18 limited, and has a
gress is easy and intuition | limited object of thought. ..
quick, -
(199] [Continue for §§ 199—
L 201 a5 above.]

[202} [These sizteen combinations are repeated in the case
of the 2nd to the 4th Jhinss on the Fourfold System, and of
the 1st Lo the 5th Jhanas on the Frvefold System.)

[Here ends] the Sixteenfold Combination.

[2. The Remaining Seven Artifices which may also be
developed in mixteenfold combination (atthakasinam
solaaakkhattukam).]’

! In the text supply parittsm before parittiaram-
MAaDnam.

? The first artifice for the induction of Jhina having been
that of earth-gazing (see above, passim). In the Sutta Pitaka—
viz. in the Msha Sskuludayi-Sutta (M. i, p. 14}, and in the Jhina
Vagga {A. 1, 41} —ten kaslpas are enumerated, those omitted
in the Dhemmssangani being the kasipas of consciousness
{(vififidna)andspace (kas a). The fact of the omission and
the nature of the two omitted kasipas are commented on by
Buddhaghosa (Asl. 186). He explains the omission of the former
by its being identical with the second of the four A ru Ppa-
jbandni givenin § 265-8, and that of ths latter through its
ambiguity. For either it amounts to the yellow ™ kasina
(sun-Lit space), or it amounts to the first A ru Ppajhina




[203] Which are the states that are good 1
When, that he may attain to the heavens of Form, ho
cultivates the way [thereto], sloof from sensuous desires,
sloof from evil ideas, and so, by the artifice of
water . . .
fire . . .
alr ...
blue-black . . .
yellow . . .
white . . .
enters into and abides in the First Jhana . . . then the
contact, ete., that arises—these . . . are states that are good.

[Here ends] the Sixteenfold Combination in the case of
the seven remaining artifices for fnduction. ' '

fIL.
TheStationso[Masteryl(al_)h ibhayatanani).
1. *“Forms a8 Limited " (rapani parittini).
(a and b) Fourfold and Fivefold Jhana. ]
[204] Which ate the states that are good ?

{8 265). The Ceylon tradition has ten kasipas also, but admits
aloka (light) instead of vififidna. And it jncludes yet
another quasi-kasina in the shape of a bhiata-kasi Qa, or
the four elements taken collectively, after each has been
separately dwelt upon. See Yogavacara’s Manual, 1896, pp.48-52.

! Eight “stations™ or * positions of mastery . are given in
the Mahi-parinibbina-Sutta (pp- 28, 29; see SBE. xi, 49, 50;
Dialogues, ii, 118 ; andin A. iv, 305), but the formuls of the first
four differ slightly from those in our text. The Cy.draws attention
to this discrepancy (Asl. 189). In the Suttanta the msthetic
espect of the objects perceived is taken into mccount in all four
stations, the specific difierence replacing it in two of them being
the conscious dwelling on some part of one’s own bodily frame or
ripaskandha In the Dhammasangani this consciousness
i3 excluded from all the stations. To teach by way of its inclusion
and exclusion is called “merely a jeuw d’esprit in the Master's
discourse”  {desani-vilisa-mattam eva)  See
following note.
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When, that he may attain to the heavens of Form, he
cultivates the way [thereto), and, unconscious of any patt
of his corporeal self,! but seeing external objects to be
limited, gets the mastery over them with tho thought
“ I know, Ises !’ ? and so, aloof from sensucus desires, aloof
from evil ideas, enters into and abides in the First Jhina,

etc. . . . then the contact, etc., that arises—these . . . ars

states that are good.

{205) [Repeat in the case of the 2nd to the 4th Jhana on the
Fourfold System, and of the 2nd to the 5th Jhina on the Fivefold
{ystem]

[(c) The Four Modes of Progress.)

[206-10] Repeat the four combinations of progress as
painful or easy, and of intuition as sluggish or quick set out
in §§ 176-80, substituting for **carth-gazing "’ the Mastery-
Jormula just stated.

[(d) The Two Objects of Thought.]
(211-13] Repeat, substituting for * earth-gazing” the
Mastery-formuls, § 181, where the Jhana *is limited, and
has a limited object of thought ”, and § 183, where the Jhana

TAjjhattam aripasafifii (=na ripasafii. -

This rendering is in accordance with Buddhaghosa's comments
(Asl. 188, 182, 191). The student, either becsuse he has tried and
failed, or because he did not wish to try, has not induced Jhins
by way of fixing attention on his own heir or the rest, CL the
Maha Rahuloviada-Sutta (M. i, 62), where the individual’s rdpa-
skendba is fully set forth with reference to the four elements,
ajjhattikd pathavidhiatu, ete, beginning with
“hair " and the rest. Cf § 248 n.

* The external objects in question are contemplated on the
Lasipa system (Asl. 183). And justasa man of vigorous digestion
bolts a spoonful of rice, so the asptrant after sublime truth
swiftly and easily transcends the initial act of external perception
when the object is insignificant, and brings forth the desiderated
ecatasy (appsani).
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*“in capable of infinite extension, but has a limited object of
thought .2

[(¢ = ¢ and d} The Eightfold Combination (atthalk-
khattukam]?

[214-21] Repeat, with the same substituiion, § 186, 188,
190, 192, 194, 196, 198, and 200 of the Sixteenfold Com-
Ination, _

[222] Repeat these eight combinations in the case of each
of the remaining Jhanas,

{2 “Forms as limited and as beautiful or ugly ™3
(ripéani parittani suvapna-dubbangpani.

(a) and (B)]
[223] Which are the states that are good ?
When, that he may attain to the heavens of Form, he
cultivates the way thereto, and, unconscious of any part
of his corporesl self, but seeing external objects to be
limited, and to be beautiful or ugly, gets the mastery over
them with the thought, “I know, I see!” and s0, aloof

! The * objects of thonght™ are here the kasigas essentially
discerned to be “ limited ™ or insignificant, Hence two, not four
varieties ; and hence eight, not sixteen combinations. The term
appamipam connoting merely a relative, not an absolute
infinitude, there is only a difference of degree in the depth,
punfying efficacy, or what not, of the Jhina sttained to. The
same illustrative figure is sccordingly used, vaded in degree.
The gourmand, discontented with & small dish of Tice, demands
more and more. Bo the aspirant, aiming at perfect self-
concentration, refuses to call that infinite which seems so {ibid ).

2 50 K.

* The geners] ssthetic designations of suvep nam
and dubbapgam are in the Cy. paraphrased by
parisuddham and itsnegative. Just as a grasp of the limited
Bature of visible things washeld to be due to much spplication of
thought, and the notion of “infinite ” to be a eure for dullness,
80 the beautiful and the ugly were medicine for enmity and lust
respectively. The eppropriateness of it all is discussed jn the
Visuddhi Magga (p. 101 £.; of. Asl. 189).
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from- sensuous® desires, aloof from evil ideas, enters into:
and abides in tho First Jhina, etc. . . . then tho contact
ete., that arises—these . . . aro states that are good.

[224] Repeat in the case of each of the remaining Jhanas.

7

Develop in eightfold combination.

{3. “ Forms as infinite” (ripini appamaninit

() and (3)]
[225) Which are the states that are good ? :
When, that he may attain to the heavens of Form, he
cultivates the way thereto, and, unconscious of any part
of his corporeal self, but seeing external objects to be
infinite, gets the mastery over them with the thought,
“I know, I sece!” and so, sloof from sensuous desires, ctc.

[Continue as in § 204]
[226) Repeal 1n the case of each of the remaining Jhinas. -

[{¢) The Four Modes of Progress.]
(227-31) Repear §§ 206-10, substituting *infinite " for
*“ Junited 7. '
{(d) The Two Objects of Thought.}

[2324] Repeat, with the same substitulion as in (c),
£ 211-13.

[(¢e = ¢ and d) The Eightfold Combination.]
[235-42) Develop, with the same substitution as in () and
{d), after the menner of §§ 187, 189, and s0 on to § 201.
[243] Repeat these eight combinations in the case of each of
the remaining Jhanas. :

} See note on & 211-13. Taken in order, Buddhaghosa's
commment there reproduced- applies to that part of the text.
According to the context, it might better apply here, where the
external forms or kasina-objects are now contemplated as
*“ infinite 7. - The reflection, however, applies to either passage.
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(4. * Forms as infinite and as beautiful or.ugiy "(répani
appamipdni suvagppa-dubbappiani)!
(a) and (5]
[244] Repeal § 223, substituting ** infinite "' for * limited **.
(245] KHepeat tn the case of each of the remaining Jhanas.
Develop in eightfold combination..

(5. «“ Forms as indigo,” etc. rOpdni nilani)?

(a}]

[2477 Which arc the states that are good ?

When, that he may sattain to the heavens of Form, he
cultivates the way thereto, and, unconscious of any part
of his corporeal seclf, but seeing external objects which
are indigo, indigo in colour, indigo in visible expanse,? indigo
in luminousness, gets the mastery over them with the thought,
*I know, I see 1" and so, aloof from sensuous desires, ete.

[Continue &3 3n § 204.] i
* * * *

! " By the merc laying to heart that ‘it is beautiful’, how is
there deliverance ! Pts. 1i, 39; of. hereon, Asl. 191.

* It is well-known that it is asdifficult to determine the range
of colowr indicated by nilam a3 to decide the colour-value
of the Word qXauxes. Like the latter term, n 11 2 m may originally
have referred more to lustre thanto tinge, meaning darkly [ustrous,
Jetty, or nigrescent. Any way, it is not plausible to render the
term by “blue™ when one is referred to human hair or bile
{ptttam) as instances of it in the human body. See note 2
to §248. In Jit i, 138, bairdye or hair-wash is ealled
niliyam—much, perhaps, as we speak of “blacking”™ or
“ russet polish " for shoes. This implies that the colour called
nilam wes, if not the usual, a8 least the desiderated colour of
human haw. InJit vi, 126, it s applied to space (Zkaso).
Elsewhere it is applied to clouds, hills, and trees. Possibly eur
owa colour-parellels in these respects aze a modern development.
Cl. Havelock Ellis in Contonparary Review, vol. Ixix, p. 727 ;
Bud. Psy., 49.

*Nilanidasssnam, indicating, eccording to the Cy.
{130}, & uniform sheet of blue without break. The colours in
this and following sections may reside in a flower, a piece of cloth,
or some other besis.
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(6-8. *“ Forms as yellow,” atc. (r Ppari pitani))
[247] Repeat § 246, substituting for indigo, indigo in
colour ”, etc., “ yellow™, “red ™ and  white 7' successively.

Develop these Stations of Mastery iy the Sixteenfold
Combination.

[I11.
The Three First Deliverances (tini vimolkichan 1.2]

1.
(248} When, that he may attain to the heavens of Form,
he cultivates the way thereto, and, conscious of his bodily
form,? sees bodily forms, and 80, aloof from sensuous desires,

! The remaining three English colour-names may match the
Pali terms as loasely as in the previous case. Cf. SBE. x1, loc. eit.
In the Sutta there translated instances of the colours are given,
and, curiously encugh, “ white ”* is iflustrated, not by milk, or
the distant Himélaya snows, but by the morning star—? Justrous,

* Followed by four more of the Eight Deliverances in the next
chapter, §§ 265-68. The eighth alone is not given in the present
work. Ses Dislogues 1, 119; A. iv, 306. According to the Cy.
(190}, the term * defiverance ” (vimokkha oradhimuc-
canam) is used to denote the being set free from “ adverse
conditions " and their seductive fascinations, so that the attention
is sustained with all the detachment and confidence thet the
child feels who is borne on his father's bip, his little limbs
dangling, their clutch unneeded.

*Rapi. Judging by the Cy. (190), this is equivalent to
ajjhattam riipasafidii—that is, to the opposite of the
term " unconscious of any part of his corporesl self ”, the attitude
prescribed in the Ststions of Mastery, supra § 204 et seq. The
parikammasam selected is “ one’s own bair and the rest .
If s nila-parikammam is songht, sttention is fixed on
the bair or bile (pittam) or the pupil of the eye. If the
induction is to be by way of yellow, fat or skin may be taken ;
if red, flesh, blood, or the tongue, or the palms of the hands or
feet, etc. ; if white, the teeth, nails, or white of the eye. At the
same time “ he sees external bodily forms in the nila or other
kasina with the Jhana-vision ” (jhanacakkhuna passati).

How this dual effort of intense attention was effected I do not
pretend to understand, but Buddhaghoss more than once refers
us for 8 more detailed account to the Visuddhi Magga.
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alooi from evil ideas, enters inte and abides in the First
Jhéna, etc. . . . then the contact, etc., which arises, theso
. . ere states that are good. '

2.

{249] When, that he may attain to the heavens of Form,
he cultivates the way thereto, and, unconsc{ious of his cor-
poreal self, sces external bodily forms, and so, sloof from
sensuous desires, etc.

[Continue as in preceding section.)
3.

(250] When, that be may attain to the heavens of Form,
ke cultivates the way thereto, and, with the thought,
“ How fair 1t 18 [ 7" ! aloof from sensuous desires, etc.

[Continue as in the first Deliverance.)

These three Deliverances may also be developed . in

Sixteenfold Combination. .
[IV.

The Four Jhinas of the. Divine States (cattari
brahmaviharajhanani)?

1. Love (mettd).

{a) Fourfold Jhina.]
[251] Which are the states that are good ?
When, that he may sttain to the heavens of Farm, he

! That is o say, says the Cy. (191}, not the conscious acquire-
ment of the ecstasy (appamni), but the conscicusness of the
perfection or purity of colour or lustre in the particuler kesina
1s here meant. (The reading should, of course, be subhan
t1.} And this msthetic consciousness is declered by Buddhaghosa
to quicken the sense of emancipation from morally adverse
conditions analogously to that perception of moral beauty which
may be felt in the Divine States of the following sections.
According to the Patisambhidi-meggs, here quoted, when, on
pervading the whole world with heart of Jove, pity, etc., all fecling
of aversion from living beings is rooted out, the student is struck
with the glory of the idea, and works his deliverance. :

* On these four great exercises, see Rhys Davids, SBE. xi,
201, n.; and on their emancipating efficacy, M. i, 38.
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cultivates the way thereto, and so, aloof from 8ensuous
desires, aloof from evi] ideas, enters iato and abides in the

Buddhaghosa agnin refers the reader to his Visuddhi Magga
for a-more detailed commentary (vide chap. ix, and cf. Hardy,
Eastern Monachism, p. 943 et seq). The four are set out hero
only under the *“ Suddhika " formnlm——that 18, under heads (a)
and (). But (c), or the Modes of Progress, as well as (d) and (e},
are understood to follow in each case (Asl. 192). The object of
thought (8 ramma nam)in this connexion will be * linfited
if the student dwells in love, etc., on but a restricted number of
beings; ““infinite ' if his heart embrace vast numbers.

The commentator has not a littls to say in the present work,
howev -, on the nature and mutual relations of the * states "
(pp- 193-5), taken more or less vecbatim from his (earlier) work,
Visuddhi Magga. First, the characteristics of each are fully set
forth, together with their false manifestation {vipatti).
Clinging (sinehasam bhavo)is the vipatti of love,
the essential mark of which is the carrying on of beneficent
conduct, etc. Tears and the like are less truly characteristic
of pity than is the bearing and relieving the woes of others.
Laughter and the like are less genuine expressions of sympathy
(mudita, which is StrCtly evyxarpoasus, Mitfreude) than is
eppreciation of what others have achieved. And there i3 & con-
dition of indifference or equanmmity (upekkha) which is
prompted by ignorance, and not by that insight into the karma
of mankind which can avail to calm the Passiona.

He next designates the four antisocial attitudes which are to
be extirpated by these ethical disciplines, taken in order—ill-
will (vyipido), cruclty (vikhesi), aversion {arati),
and passion (rago)}—and shows how each virtue has also a
second vice opposed to it. This he terms its near enemy, as being
less directly assailed by it than its ethical opposite, the latter
resembling an enemy who has to lnrk afar in the Jungle and the
hills. Love and vengeful conduct cannot coexist, To prevail
in this respect, let love be developed fearlessly. But where love
and its object have too much in common, love is threatened by
Tust. On this side let love be guarded well. Again, the near enemy
to pity, more insidious than cruelty, is the sell-pity pining for
what one has not got or has lost-—a low, profane melancholy.
And the corresponding worldly happiness in what one has, or
In consequence of obliviousness as to what one has lost, lies in
wait to atifle appreciation of the good fortune of others. Lastly,
there is the unintelligent indifference of the worldling who has
not triumphed over limitations nor mastered canse and effect, -
being unable to transcend external things,

The remainder of his remarks are occupied with the necessary
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First Jhana {the first rapt meditation), wherein conception
works and thought discursive, which is born of ‘solitude,
is full of joy and ease, and is accompanied by Love—then
the contact, ete. . . . [7 continue as in § 1] . . . the balance °
that ariscs—these . . | &re states that are good. -

[252] Which arc the states that are good {

When, that he may attain to the heavens of Form, he
cultivates the way thereto, suppressing the working of
conception and of thought discursive, and 80, bv earth-
gazing, enters into and abides in the Second Jhina (the
. second rapt meditation), which is self-evolved, born of con-
centration, 1s full of joy and ease, in that, set free . . . the
mind grows calm and sure, dwelling on high—and which is
accompsnicd by Love—then the contact, ete.

[Continue as in the Joregoing.] .
(253} Which are the states that are good ?
When, that he may attain to the heavens of Form, he

cultivates the way [thereto], and further, through the waning
of all passion for zest, holds himself indifferent, the while

ethical sequence in the four states, and the Importance of
observing methed in their cultivation, and finally with their other
technical appeliation of Appamafin &, or Infinitndes. In
this connexion he gives the touching lustration repeated in
Hardy (op. cit. 249) of the mother and her four children. Her
desire for the growth of the infant is as M etta; for the recovery
of thesick child es Karuy na; for the maintensnce of the yifts
displayed by the youth as Mudita; while her care not to
binder the career of her grown-up sonisas Upekkhia.

It may be remarked, by the way, that when Hardy, with =
foreigner’s want of muditi, calumpiates .the Buddkist
mendicart (p. 250) as ome who thinks shout the virtues of
sofidanty without practising them, he quite forgets that these
exercises sre but preparations of the will for that ministering to
the epinitual needs of others to which the recluse’s life was
largely devoted, and the importance of which the Western, in his
zea] for material forms of charity, does not even now appreciate
at its real value. And Buddhism did not believe in giving the
rein to good impulses varegulated by intellectual control.
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mindful and self-aware, he expeniences in his sense-con-
sciousness that ense whereof the Noble Ones declare: * He
that 1s unbiassed and watchful dwelleth at esse "—and so,
by earth-gazing, enters into and abides in the Third Jhina,
which ts accompanied by Love 1—then, etc.

[Continue as in the foregoins.)

(b) Fivelold Jhana.

[254-T] Repeat question and answers in §§ 167, 168, 170,
172, adding sn each answer, as in the foregoing section, * and
which is accompanied by Love.”

2. Pity (karnunpa) ,
[258, 259] Repeat question and answers in the preceding
sections (a) and (b), but substituting in ecch case ** and which
13 accompanied by Pity >’ for the clause on Love.

3. Sympathy (mudita)

{260, 261] Repeat question and answers in the preceding
two sections, but substibuting in each case *and which is
accompanted by Sympathy ™ for the clause on Pity.

4. Equanimity 2 (upekkha).

[262) When, that he may attain to the heavens of Form,
he cultivates the way thereto, and, by the putting away of
ease and by the putting away of ill, by the passing away
of the gladness and of the sorrow he was feeling, ke thus, by
earth-gazing, enters into and abides in the Fourth Jhana
(tbe fourth rapt meditation) of that utter purity of mind-
fulness which comes of equanimity, where no ease is felt
nor any ill, and which is accompanied by Equanimity 2—then
the contact, etc.

[Continue as in § 163.]

! Love necessarily involves gladness (somanass am =
cetasikam sukham;§10 n), hence it cannot be cultivated

by way of the Fourth—or, under {5), Fifth—Jhana.
? Orindifference. ’
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The Four Jhanas of the Divine States may be developed
in Sixteen Combinations. ,

[v. -
The Jkana of Foul Things(asubha -Jhinsm))

[263) Which are the states that are good 1
When, that he may attain to the heavens of Form, he
cultivates the way thereto, and so, aloof from sensuous
desires, aloof from evil ideas, enters into and abides in
tho First Jkana, wherein, ete. . . . and which is accompanied
by the idea of & bloated corpse? . . .
[or] (264} of & discolonred corpso . . .
[or] of o festering corpse . . .
{or) of & corpse with cracked skin . . .
{or} of a corpse gnawn and mangled . . .
[or} of a corpse cut to pieces . . .
[or}of a corpse mutilated and cut in pleces . .,
{or} of a bloody corpse . . .
[or] of & corpse infested with worms . _ .
{orf of a skeleton . . .
then the coutact . . . the balance which arises—these . .,
are states that arc good.?

' The fommula of the First Jhana is understood to be Tepeated
in the case of each of the ten Asubhas, but of the First only. For,
in the words of the Cy. (p. 199), ““ just as on a swiftly flowing river
& boat canonly be steadied by the power of the redder, o from
the weakness (4 ubbalatta) of the idea (in this case) the
mind can enly be steadied in its abstraction by the power of
applied thamght (vitakko)” And this activity is dispensed
with after the First Jhina.

? For a more detailed account of this peculiar form of morzl
discipline, ghe reader is again referred to the Visuddhi Magga
{chep. vi). Hardy (East. Mon.), who quotes Jargely from the
Sinhalese commentary on the Visuddhi Magpa, may also be
consulted @ 247 ef se7.); also Psalms of the Brethren (1913),
pp- 123 { In the Satipatthina Sutta (D. 22 Ci Warzen,
Buddhism i Translation, P- 353 el seq. ; and M1 58) a system of
nine Asubka-meditations is eet out in terms somewhat difierent.
In 8. v {pp 129-31) five of the Asubbas, beginning with * the
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The Jbana of Foul Things may be developed in Sixteen
Combinations.

{Here ends the Chepter on] Good in relation to the
Universe of Form. - '

skeleton " meditation, are prescribed in connexion with the
samboj)hangas of mindfulness and equanimity. And
the same five are given m the Jhiana Vagga of A. 1, 42 {cf. A. iii,

323). The ten here given are said in the Cy. (pp. 197-9) to be.

prescribed for such as were proved to be passionately affected
by the beauty of the body—of the figure, skin, odour, firmness
or continuity, plumpness, himbs and extremities, symmetry,
adornment, identifying self with the bedy, or complacency in the
possessionof it ({kdye mamattarm; cf SN.951), and teeth
respectively. A dead body 1s not essential to this kind of mind-
culture, the Cy. citing the cases of those Theras who obtained the
requisite Jhina by the ghmpse of a person’s teeth, or by the sight
of a rajah on his elephant. The essential procedure lay in getting
a clear and courageous grasp of the transience of any living
orgapism.




[CaaprER III.

Good in relation to the Universe of the Formless
(aripavacara-kusalam).

The Four Jhénas connected with Formless Existence
(cattari aripajjhanini)?

1. The Sphere of Unbounded Space (ikasanafici-
yatanam)] -

[265] Whicu are the states that are good ?

When, that he may sttain to the Formless heavens, he
cultivates the way [thereto), and so, by passing wholly
beyond ell consciousness of form, by the dying out of the
consciousness of sensory reaction,? by turning the attention

! These often appear in the Nikiyas as the fourth to the
seventh of the Eight Vimokhss or Deliverances {cf. § 248-50 ;
Dialogues of the Buddha, 1i, 119 f.; A.iv, 306). They are treated
of in the Visuddhi Magga (chap. iit), but here Buddheghosa
only makes comparison with the account of them given in the
Vibhanga., In S. iii, 237, and frequently in M., they occur in
immediate sequence to the four Jhinazs without any collective
title, and not a3 concomitants of the Fourth Jhina, There, too,
the formule also have this slight variation from those in the
present work, that the conscious attainment of each stage of
abstraction is expressed by a brief proposition of identification,
eg.ananto aikisoti...n atthi kificiti (Itis boundless
space! . .. There is nothing whatever ). The Cy. explains this
{p. 204} as follows : It was the wish of the Buddha to carry out,
as in previous procedure 50 ia this, the study of the Four Objects
of Thought {arammanani; see above, passim, under (d}].
. And the first of these is that cne’s object is * limited . But if

the student, in sttaining to an undifierentiated consciousness
of unbounded space, realize its nature by the, so to speak,
exclamatory thought, * It is boundless ! ™ he cannot logreally
proceed to consider it as limited.

? The student is to withdraw all interest in and attention to
the world of riipa, to cease s0 entirely to differentiate the
plenum of external phenomena (including his own form) which
impinge on his senses, that sensations cease, or resolve themselves
into a homog_encous sense of extended vacuum. P a tigho,
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from any consciousnces of the manifold,' he enters into
and abides in that rapt meditation which 13 accompanied
by the consciousness of a sphers of unbounded space—
vven the Fourth Jhina, to gain which? all scnse of case
has been put away, and all sense of ill has been put
away, and there has been a dying out of the gladness
and sorrow he was wont to feel—{the rapt meditation)

rendered by sensory reaction, is explained to be sight-perceplion,
sound-perception, smell, taste, and touch-perception. ' Thought
is (here) not sustained by way of the five doors ™ {Asl. 201, 202).
Hardest of all was it to abstract sll attention from sounds.
Alara KaJima, onc of Gotama's teachers, and proficient in these
rapt states, at least so far as the sixth Vimokha (M. i, 164), was
credited with the power of becoming so absorbed that he failed to
see or hear hundreds of carts passing near him (. 1, 130;
Asl. 202). On the psycho-physiological use of patigho, see
the theory of sense in the book on form;- inffa, § 597 et seq.

! Nansttasafifidm amanasikdrd. On the latter
term, see above, p. 5, n. 1. Onnanattam,ses 8. i, 1401 ;
also M. i, 3, where, in a scries of concepts, it follows ““ unity "
and precedes “ the whole” (Neumann renders by Vielheit}]
also S. iv, 113, 114, whero it is explained to refer to the various
kinds of sensation, the corresponding vififidina, and the
resulting feeling. In the Vibhangs, quoted by Buddhsghosa
(p- 202}, it is explained to mean cognition of the mutual diversity
or dissimilerity (adiflamafifiam asadisd) of nature in
the eight kinds of good thoughts, the twelve bad thoughts (below,
§ 365), as well as in those ideas of good and bad results which are
taken next to these, For cittini, however, safifid is
substituted, possibly limiting the application of the discernment
of diversity to the scnsuous basis of all those “ thoughts . The
context, nevertheless, seems to point toa certain general, abstrac_t,
“ re-representative ” import in safifi & as here applied. Tt is
said to be the consciousness of one who is occupied with
manodhitu orwith manoviffidnadhat u—with,_]er.
us say, representative or with re-representative cognition_—mt.b
ideas or with cognition of those ideas. The ideation in this case
is zbout sensuous phenomens as manifoeld, snd the abstract
nature of it lies, of course, in considering their diversity a3 such.

2 In the text the formula of the Fourth Jhina romans
unaltered (cf, § 165). But it is sandwiched between the cumbrous

“adjectival compounds referring to space and to disinterestedness.

Hence some modification was necessary to avoid uncouthness
of diction. .
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which s imbued with indiflerence, and where no ease is
felt nor any ill, but only the perfect purity that comes of
mindfulness and indifference—then the contact, etc. . . .
[cf. §165] the balance that arises, these . . . are states
that are good.

(2. The Sphere of Infinite Consciousness (vififiana i ¢ a-
yetanam)]?

(266] Which aro the states that are good ? :
When, that he may attain to tho Formless heavens, h
cultivates the way [thereto], and, having passed * whally
beyond the sphere of boundless space, enters into and abides
in that rapt meditation which is accompanied by the con-
sciousness of a sphere of infinite consciousness™—cven the
Fourth Jhins, to gain which all scnse of ease has_ been

put away, ete.
[Continue as tn previous section.]

(3. The Sphere of Nothingness (akificadaa yata-
n am).]

[267] Which are the states that are good ?

When, that he may attain to the Formless heavens, he
cultivates the way thereto, and, kaving passed wholly
beyond the sphere of infinite consciousness, enters into and
abides in that rapt meditation which is accompanied by the
consciousness of a sphere of nothingness—even the Fourth

*Strictly vififdpanaficiyatsnam. The usually
elided syllable {rilhi-sadd o) is noticed in the Cy. (205).

* K., here and in the two foliowing replies, has the gerund
ssmatikkamma, following the usage in the Nikiyas
(see, eg. D, MPS_30; M. i, 174,208 ; 8. i, 937, 23%; A.iv, 306).
Buddhaghoss spparently resds samatikkama {203}, as
is the unvarying case in the first only of these four zriapajjhénas,

* The only explanation given of & term on which one would
giadly have heard Buddhaghosa expatiate is, * There is no
end for him in respect to that which has to be cogitated " (lit.
minded ;. manasikitabba-vasena) (Asl 203). On
the next stage (§ 267) he writes, nothingness is bavieg nothing
left, i.e. of the previous sphere, not even disruption remsins.
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Jhina, to gain which all sense of ease has® been put
away, etc. .
[Continue as in § 265.]

[4. The Sphore where thers is neither Perception nor
Non-perception (nevasafifid-nisafifiayatanam)

[268] Which are the states that are good ?

When, that he may attain to the Formless heavens, he
cultivates the way thereto, and, having passed wholly beyond
the sphere of nothingness, enters into and abides in that
rapt meditation which is accompanied by the consciousness
of a sphers where there is mneither perception nor non-
perception *—even the Fourth Jhina, to gain which all sense
of ease must have been put away, etc.

[Continue as in §265.]

The PFour Jhanss comnected with™ Formless Existence

may be developed in sixteen combinations.

1 Buddhaghosa calls this mental state the cultivation of the
functioning of the “*subtle residuum of mental co-efficients,” or
synergies (sankhdrdavasesa-sukhuma-bhavam)
In so far a3 perception {presumably understood as being wholiy
introspective) has become incapable of effective functioning
(patun-saiifid-kiccam), the state is non-perceptual
In so far as those faint, fine conscious reactions are maintained,
the Btate is “not non-perceptual”. This oscillation about
a zero-point in consciousness is illustrated by the similes quoted
{not from this Cy.) by Hardy {op. cit. 264), pamely, of the bowl
containing just so much eil as suffices for cleansing purposes,
but not to be poured out; also of the little pool, sufficient to
wet the feet, but too shallow for a bathe. Both oil and water
exist, or do not exist, sccording to what action can be taken
with respect to them. The Cy. adds that this limipal point
obtains not only in sa @ fi &, but also in feeling, thought, and
contact (208). The study of the ** threshold " of consciousness,
and of the supra- and suob-liminal grades clustering about it,
is familiar enough to the investigator in psychopbysics. Wkat
is unfamiliar to us is the exploitation of the borderland of cozn-
sciousness in the interests of ethical growth. Leibnitz might have

found in the neva-ssfifida-nasafifidyatanam, bhad.

he bad opportunity, the inspiration for his theory of pefiles




[CuaeTer IV,

Degrees of Efficacy in Good Consciousness of the Three
Realms.

1. Good consciousness in the Universe of Sense (kima -
vacarakusalam), ]

[269] Whick are the states that are good ! _
When a good thought concerning the sensuous universe
has arisen, which is (I) accompani 4 by gladness and associsted
with knowledge—a thought which is
of inferior, or
of medium, or
o of superlative [efficacy],!
or the dominant influence in which is
desire, or
energy, or :
[another] thought, or
investigation ;2

! Efficacy is not in the text. The effective power or karma of
all the foregoing thoughts and exercises to modify the individual's
existence in one world or another for good seems to have been,
for practical purposes, distinguished under three grades of
excellence. 8o I gather, at least, from the comment on this
curious section (pp. 211, 212} : **infertor’ (Linam) must
be undemstood to mean paltry in respect of heaping up.”
“ Heaping up”* is in later books slmost always associsted with
karms. Meaning to toil, more specifically to dig up, pile up,
it is used to express the metaphorical notion of ever accumulating
. merit or demerit constituting the individual's potentiality in the
way of rebirth.  Cf. Mil. 109; also below, [§ 1059), on “she
who tots 7,

* For the Four 1ddbipzadas, see M. 1,103, A i, 82; 8. v,
264-6, etc. The Cy. states that when anyone, In the sct of
accumulating, relinquishes desire or the rest, “ that ™ is ealled
1zferior [in eficacy}; that when these four states gre moderately
or superlatively efficacious they are called accordingly ; and
that *when anyone has accumulated, having made desire
{(chando), ie the wishing-to-do, his sovereign, chief, and
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ot the dominant influence in which is .
desire of infertor,
of medium, ot
of superlative [efficacy] ;-
or the dominant influence in which 18
energy of inferior,
of medium, or
of superlative [officacy];
ot the dominant influence i which is
[another] thought of infertor
of medium, or
of superlative [officacy];
or the dominant influence in which is
investigation of inferior,
of medium, or
of superlative {efficacy]?

leader ", then the procedure is said to be under the dominant
influence of desire. So for the other three.

It is to be regretted that the Cy. does not discuss the term
vimamsa (investigation), or the propriety of its position in
this series of four. The word only occurs in the Iddhipida
formula; in the Nikiyas (except in the late Pts), it is defined
in theVibb., as is pafifii, but is not given as its equivalent.
Tt was quite possibly imported into the predominating Buddhist
cultare from another school of thought. There is a suggestion of
dual symmetry sbout the series: as chando isto viriyam
(conation passing into action), so is cittam {consciousness)
to the discursive re-representative intellection of vimams3a.
I have rendered cittadhipateyyam, not by “con-
sciousness 7, but by the influence of another thought in accordance
with the Cy. (213), where it is said to be o associated thought,
or states associated with the original * good thought ™.

There is another brief comment on the adhipateyyas
below, § 1034, n. 2.

1 The tabulated form adopted in this and following replies
is intended not only to facilitate a conspectus of the system, but
also to indicate the elision in the Pali (expressed by ... pe...}
of the repetition of the unvarying framework of the reply before
and after each tabulated term. The Roman numerals in this and
the next reply refer to the original statement of the * Eight
Main Types of Thought ” in Cbapter I ‘Apparently the sensuous
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then the contact . . . the balance that rises—thess . . . are
states that are good

{270] Which are the states that are good ?

Whea a good thought concerning tho sensuous universe
has ansen which is (II) a.ccomps.med by gla.dneas associated
with knowledge, and instigated . .
or (lII} accompanied by gladness and disconnected with
kuowledge . . .
or {IV) accompanied by gladness, disconnected with know-
ledge, and instigated .
or (V) accompanied by mdxﬁerence and sssociated with
knowledge . .
or (V) aocompanied by indifference, associated with know-
ledge, and instigated .

or (VII} accompanied by mdlﬁeren(:e and d;sconnected with

knowledge . . .
or (VI) accompanied by indifference, disconnected with
knowledge, and instigated—a thought which is of inferior .
or of medium . . .
or of saperlative [efficacy] . . .
or the dominant influence in which is
desire, or
energy, or
another thought ;
or the dominant influence in which is
desire of inferior,
of medium, or
of superlative [efficacy] ;
or the dominant influence in which is
energy of inferior,
of medium, or
of superltive {efficacy};
or the dominant inﬂuence in which is

basis of the irammanam of each thonght is not mtended
to be-bere rehearsed.
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[another thought of inforior,
of medium, or
of superlative [cfficacy];
then the contact . . . the balance that arises—thess . . . arc
states that are good.!

92 Good in relation to the Universe of Form.

[271} Which are the states that are good ?

When, that he may attain to the heavens of Form, he
cultivates the way thereto, and, aloof from sensuous desires,
aloof from evil ideas, by earth-gazing entc.s into and abides
in the First Jhina (the first rapt meditation) . . . which 1s

of inferior, ’
or of medium,
or of superlative [efficacy] ;
or the dominant influence In which 13 -
desiro, or
energy, or
a thought, or
investigation ;
or the dominant influence In which is
desire . . . energy - . . a thought . . . investigation
of inferior,
of medium,
ot of superlative [efficacy]--
then the contact . . . the balance that arises—these . . . are
states that are good.

[272] Repeat in the case ofb’ge other Jhinas, both of (a) and (5}

! In accordsuce with the usual procedure in the Pali classics,
when combining several subjects in one sentence, the fnel
details apply only to the last subject 1n the serics. 1lence, after
the case of "or (VIIE)”, etc., the “ststes” possibly azising
refer only to V111, the last of the ' good thoughts . And heoce
* investigation ”’ i3 omitted in connexion with Thought VIII,
because presumably the latter is ** disconnected with knowledge ™.
And it would likewise have been omitted in connexion with
Thoughts II1, IV, and VII, but not in connexion with the others.
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3. Good in relation to the Formless Universe,

[273] Which are the states that are good ?

When, that he may attain to the Formless heavens, he
cultivates the way thereto, and so, by passing wholly beyond
all consciousness of form, by the dying out of consciousness
of sensory reaction, by turning the attention from &Ny con-
sciousness of the manifold, he enters into and abides in that
rapt meditation which is accompanied by the conscipusness
of & sphere of unbounded space—even into the Fourth Jhana,
to gain which all sense of ease has been put away, eté.~—(the
rapt meditation) where there is neither ill nor ease, but
only the perfect purity that comes of mindfulness and
it.:diﬂenence, and which is of

inferior . . .
medium . . .
or sﬁperlative [efficacy] . . .
or the dominant influence in“which is
desire . . |
OT energy . . .
or & thought . . .
oT investigation . . .
or the dominant influence in which is

desire . . | energy ... a thought . . . investigation
of inferior . . .
medium . _
superlative feficacy}— , )
ther the contact . . . the balance that atisch—these . . < &Te

states that are good. :

[274-6) Here follow the three remaining " Jhinas con-
tected with Formless Existence U, eack modified by the
charederistics  enumeraled in  the Joregoing  answer. (Y.
§5 266-8.1 '

1 In § 275 the text inadvertently omits ﬁajjhimam S
Pe...panitam ... pe... before vimamsadhi-
Pateyyam.




[ChaPTER V.

Thought éngnged upon the Higher Ideal {lokuttaram
cittam).

I. Tue First PatH (pathamo maggo).!
The Twenty Great Methods {visati mahanaya).

1. Hapt Meditation (jhanam).
(1) The Four Modes of Progress in  Schemata (sud-
dhika-patipadi).]
[277} Which are the states that are good ? _
When he cultivates the Jhana of the Higher Ideal (the
rapt meditation) whereby there is a going {orth and onward,
making for the undoing of rebirth *—end when, that he

! That is to say, the first stage of the way or course of life leading
to Arahantship or Nirvana. In the answers, bh i mi {Stage)
i3 substituted for Path. And the * First Bhiimi " is declared in
the Cy. {pp. 214, 215) to be equivalent to the first-fruits
{or fruition) of recluseship (cf. D. 1, second sntta); in other words,
to the fruit of sot&Zpatti, or of *conversion”, as it hsa
been termed. .

? The special kind of Jbina which he who bas turned his back
on the three lower ideals of life in the worlds of sense, form, or
the formless, and has set his face steadiastly toward Arahant-
ship, must * practise, bring forth and develop ™, is described by
Buddbaghosa as being ekacittakkhanikam appania-
jh &nam—ecsiatic meditation on & concept induced by the
momentary flash of a thought (cf. KV., pp. 458, 620)—and by
the text itself a3 niyyinikam apacayagimim.
The former of these two last terms is thus eommented upon:
“ It is & going forth {down from) the wosld, from the cycle of
rebirth. Or, there Is & going forth by means of it. The man who
is filled with it, comprebending IlI, goes forth, putting away the
uprising {of 1), goes forth, realizing the cessation {of Ill} goes
forth, cultivating the path (leading to that cessation) goes forth .
And the latter term: This is net like that heaping together
and multiplying of rebirth effected by the good which belongs
to the three worlds of being. This is even as if one man baving
heaped up a stockade eighteen” cubits high, another should
afterwards take a great hammer and set to work to puill dewn
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may attain to the First Stage, he has put away views and
opinions,! and so, aloof from sensuous desires, alosf from

evil ideas, enters into and abides in the First Jhana, wherein -

is thinking applied and sustained, which is born of solitude,
18 full of zest and ease, progress thereto being difficult and
Intuition sluggish—then there is contact, {egling. perception,
volition, thought, application of mind, sustained application,
zest, ease, self-collectedness, the facuities of faith, energy,
mindfuiness, concentration, insight, mind, happiness, life, and
the faculty of believing ** I shall come to know the unknown ™, ®
nght views, right intention, right speech, right action, right
livelthood? right endeavour, right mindfulness, right con-
centration; the powers of faith, energy, mindfulness, con-
centration, insight, conscientiousness, the fesr of blame :
disinterestedness, absence of hate, dullness, covetousness and

melice, right views, conscientiousness, fear of blame, serenity,

hghtness, plasticity, facility, fitness and directness in both
sense and thought, mindfulness, self-awareness, quiet,
intuition, grasp and balance.

Now these—or whatever other incorporeal, causally induced

and demolish his work. For so it, too, scts about pulling down
and demolishing that potency for rebirth heaped up by the three-
world-good, by bringing about a deficiency in the causes thereof.

'Ditthigatini, Lt view-gone [things]. All traditions
or speculations adhered to either without evidence or on
insufficient evidence, such as are tmiplied in the states called
“ theory of individuality, perplexity, and perversion in rule and
ritual * (Asl. 214 ; infra § 1002-5).

? The italies show those constituents of consciousness wherein
this Jhins differs from that mentioned in § 160, the coustituents
of which are identical with those of the First Type of Good
Thought, §1.

* These three factors of the * Eightfold Path ”, which were
not exphicitly included in the Eight Types of Good Thoughts,
were, according to the Cy., included implicitly in the “ or-
whatever-states ", Sce above, P-4, n2. Here the Cy. only
remarks that, whereas these three are now “ included in the Pali
because the Eightfold Path hes Nirvana for its goal, “ pity 7
and “ sympathy ” are not included because they have living
beings for their object, and not Nirvana. '
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states thero are on that occasion-—these are atates that are
good.

{278-82] “* Contact,” * feeling,” “ perception,” ** volition,”
and *‘ thought "’ are described as in §§2-6.

[243] What on that occasion is application of mind ?

The discriminstion, the application, which on that occasion
is the disposing, the fixing, the focussing, the superposing .
of the mind, the best intention, ** Path-component,”  con-
tained in the Path”'—this is the application that there
then is.

[284] “ Sustained thought ™ is described as in § 8.

[285] What on that occasion 13 zest ?

The zest which on that ocuasion is joy, rejaicing at, rejoicing
over, mirth, merriment, felicity, exultation, elation of mind,
the zest which is a factor of enlightenment *—this is the zest
that there then is. '

[286] “ Ease ” is described as 1n § 10.

(287} What on that occasion is self-collectedness ?

The stability, solidity, absorbed steadfastuess of thought
which on that oceasion is the absence of distraction,
balance, unperturbed mental procedure, quet, the faculty
and the power of concentration, the best concentration, the
concentration which is a factor of enlightenment; a-* Path-

1 The Path being the “ Eightfold Path ™, * application of mind ™
(vitakko)isreckoned as included in it, in virtue of its being
approximately equivslent to *‘ intention” (san kappo)

2 Piti-sambojjhango. The seven Sambojjbangas
are enumerzted in A. 1v, 235 S. v, 110, 111. In Mil. 340 they are
termed “ the jewel of tha seven-fold wisdom of the Arahats .
On the state called sambodht, see Rhys Davids, Dralogues
of the Buddhs, i, pp. 130-2. It isin the Cy. (21T) described as the
harmony of its seven copstituent states, and 83 forming the
opposite to the detrimentsl compound censisting of the
sccumulations of sdhesion {1110 a m ) and excitement, indulgence
in the pleasures snd satiety of sensuslity, srd addiction to the
speculztions of Nikilism and Eternalism (below, § 1003). The
verb bujjbati is thus parsphrased: He anses from the
slumber of vice, or discerns the four Noble Truths, or realizes
Nirvana.
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(;omponent ¥, "“contained in the Path "——this i3 the
application that there then is.

[288] “ Faith ™ is described as in § 12.

{289] What on that occasion is the faculty of energy ?

The mental inception of emergy which there is on that
occasion, the striving and the onward effort, the cxertion
and endeavour, the zeal and ardour, the vigour and fortitude,
the state of unfaltering effort, the state of sustained desire,
the state of unflinching endurance, the solid grip of the
burden, energy, energy as faculty and as power, the best
ene ;'_s', the cnergy which is & factor of enlightenment, a
Path-component, contsined in the Path—this is the energy
that there then is.

[290] What on that occasion is the faculty of mindfulness ?

The mindfulness which on that occasion is recollecting,
calling back to mind the mindfulness ! which is remembering,
bearing in mind, the opposite of superficiality and of oblivious-
ness ; mindfulness, mindfulness as faculty and as power,
the best mindfulness, the mindfulness which is a factor of
enlightenment, a Path-component, contained in the Path—
this is the mindfulness that there then is. .

(291] “ Concentration ™ is described in the same terms as
““ gelf-collectedness , § 287.

{292] What on that occasion is the faculty of insight ?

The insight which there is on that oceasion is nnder-
starding, search, research, searching the Truth, discernment,
discrimination, differentiation, erudition, proficiency, subtlety,
criticism, reflection, analysis, breadth, sagacity, leading,
insight, intelligence, incitement, insight as faculty and as
power, as a sword, as a height, s light, as glory, as splendour,
2% & precious stone; the absence of dullness, searching the
Truth, the best views, that searching the Truth which is a

P Sati, repeated as in § 14, bas dropped out of the printed
text. K. repeats it .
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factor in the Great Awzkening,! a Path-component, contained
in ths Path—this is the insight that there then is.

[293-5) -The faculties of “‘mind”, * gladness”, and
“ life " are described as in §§ 17-19.

[296] What on that occasion is the faculty of believing,
“1 ghall come to know the umknown” (anafifii-
tannassamitindriyam)??

The insight that makes for the realization of those Truths*
that are unrealized, uncortiprehendod, anattained to, un-
discerned, unknown—the insight that is understanding,
search, research, searching the Truth, etc. .

[Continue as in §292.]

[297] What on that occasion are best views ?

Answer as for ** nsight 7, § 292 ,

{298]  Best intention ™ 1s described in the same terms as
* conception ”, § 283.

[299] What on’ that occasion i3 best speech (samma-
vaica)?

To renounce on that occasion, abstain, refrain, and feel

1 Under the pame of Dhammavicsayo, searching the
truth, or doctrine, or religion.

2 According to Buddhaghosa (216), the inspiring sense of
assurance that dawns upon the earnest, uncompromising student
that he will come to know the doctrine of the great truths—that
Ambrosial Way unknown in the cycle of worldly pursaits and
consequences where the goal is not ambrosial—is to him as the
upspringing of a new faculty or moral principle.

3Tesam dhammanam ... sacchikiriyays
pafifii, ete., which may more literally be rendered the insight
(or understanding, etc:) of, for, or from, the realization of, cte
“ Bringing right opposite the eyes ™ is the paraphrase {Asl. 218}
The student while “in the First Path” learns the full import
of those concise formuls known as the Four Neble Truths, which
the Ruddha set forth in his first awthoritative utterance
Previously he will have had mere second-hand knowicdge of
them ; and as one coming to a dwelling out of his usual beat,
and receiving fresh garland and raiment and food, realizes that
he is encountering Dew expetiences, 5o afe thess truths, while
not known by him, spoken of as * unknown » {Asl. 218).
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averse from the fowr errors of speech,! to leave them
uncommitted and undone, to incur no guilt, nor to trespass
nor transgress with respect to them, to destroy the causeway
leading to them®—the best speech, a Path-component,
contained in the Path—this is the best speech that there
then is. -

{300) What on that occasion is best action (samma -
kammanto)? o

To renouace on that occasion, abstain, refrain, and fecl
averse from the three errors of conduct?® o leave them
uncommitted and undone, to incur no guilt, nor fo trespass
nor transgress with respect to them, to destroy the causeway
leading to them 2—best conduct, a Path-component, con-
taiced in the Path—this is the best conduct that there then is.

{301} What on that occasion is best livelihood {(samma-
Bjivo)?

To renounce on that occasion, abstdin, refrain, and feel
averse from the wrong modes of livelihood, to leave them
unpractised and undone, to incur no guilt, nor to trespass
nor transgress with respect to them, to destroy the causeway
leading to them—best livelihood, a Path-component, con-
tained In the Path—this is the best livelihood that there
then is.

[302—4] “ Best endeavour”, * best mindfulness ?, “ best
concentration ”,Y are described as in §§ 289-91.

[303-11] The ““powers” of “faith”, “energy,” * mindful-
ness,” “ concentration,” and * msight ™ are described as in

' That is, lying, slander, rude speech, and frivolous talk.
See the Cula Sils, eg in DL 4, 4.

*Setughato,ie the cause or condition of evil speaking—
namely fust, hate, and duliness {Asl. 219). The metaphor occurs
In A3, 920, 221, 961 ; i, 145, 146 ; cf. setukiraka, S 1, 33,
and KS. 1, 46, n. 2.

* That is, murder (of any living thing), theft, and unchastity.
Do, 4. )

t Samadhi, before samb ojjhango, has drepped out
of the printed text.
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8§ 288-92; those of "' conscientiousness” and ‘' the fear of
blame ” as in §§ 30, 31.

[312-19] “ Disinterestedness * and “ the ebsence of hate "
are described a3 in £5 39 33; “the abscnce of dullness”
as 1 §309 (“insight ), “ the absence of covetousness v
ond “ the sbsence of malice ” are described as in §§ 35, 36 ;
* conscientiousness "' and " the fear of blame” as in §§ 38,
39; “best views ” as in § 292 or 309 (* insight *’).

[320] What on that occasion is serenity of mental factors ?

The serenity, the composure which there is on that oceasion,
the cal 1ing, the tranquillizing, the tranquillity of the skandhas
of fcéling, perception, and synergies, the serexity which is
a factor of enlightenment—this is the serenity of mental
factors that there then is.

[321] What on that occasion is serenity of consciousness ?

The serenity, the composure which there is on that occasion,
the calming, the tranquillizing, the tranquillity of the skandha
of consciousness, the serenity which is a factor of enlighten-
ment—this is the serenity of consciousness that there then is.

[322-31] The remaining five attributes characterizing both
mental factors and consciousness “on that occasion” :
* buoyancy,” * plasticity,” etc.—are deseribed as in §§ 42-51.

[332-7] * Mindfulness ”, * self-awareness™, * quiet”,
“insight”, “grasp”, and “ balance” are described as in
§§290, 292 (" wisdom ), 291, 292, 289 (“ energy”) and
291 respectively.

These, or whatever other incorporeal, causally induced
states there are on that occasion—these are states that are
good.

[Summary.]

[3376] Now at that time
the skandhas are four,
the spheres are two,
the elements are two,
the nutriments are three,
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the faculties are nine, '

the Jhana is fivefold,

the Path is eightfold,

the powers are seven,

the moral roots are three,

contact,

feeling,

perception, tare each ringle [factors];

volition,

thought,

the skandhas of
feeling,
perception,
sypergies
<onsciouseess,

the sphere of mind, \

the faculty f mind,

the element of intellection,

the sphere of a [purely] mental
state,

the element of a [purely] mental
state, J

These, or whatever incorporeal, causally induced states
there are on that occasion—these are states that are good.

* * * *

sre each single [factors];

are each single
[factors].

[Here the questims and answers concerning the first {wo
of the four skondhes enumerated are to be understood to
Sfollow as in §§ 59-61.)

[338] What on that occasion is the skandha of
synergies ?

Contact,
volition !
applied thinking,

! The pnnbed texthasvedana mstead of cetana which
is obviously wrong.

&
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sustained thinking,

zest,

self-collectedness,
the faculties of

faith, concentration,

energy, insight,

mindfulness, hie,

believing “ I shall come to know the unknown ™ ;
the best views, the best livelihood,
the best intention, the best endeavour,
the best speech, the best mindfulness,
the best action, the best concentration

the seven powers ;!

disinterestedness,

the absence of
hate and dullness ;
the absence of
covetousness and malice,
the best views;

conscienticusness, - the fear of blams ;
serenity, wieldiness,
buoyaney, fitness,
plasticity, ' directness

- of mental factors and consciounsness ;
mindfulness and awareness ;

quiet and insight ;
grasp and balance.

These, or whatever other  incorporeal, causally induced
states there are on that occasion, exclusive of the skandhas
of fceling, perception, and consclousness—these are the
skandha ef synergies.

* * * *

3

[Questions on the remaining wems in the ** Summary 7 are

understood lo folLow.]

1 These are set out in the original as in § 277.
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[340}* Which are the states that are good t

When he cultivates the Jhana of the Higher Ideal (the
rapt meditation), whereby there is a going forth and onward,
making for the undoing of rebirth—and when, that he may
aitain to the First Stage, he has put away views and opinions,
and so, aloof from sensuous desires, aloof from evil ideas,
enters into and abides in the First Jhana . . 'progress thereto
being difficult, but intuition quick .

[ov] [341] . . . progress thereto being easy, but intuition
sluggisk . . .

[or] [342] . . . progress thereto being essy and intuition
quick—then the contaet . . . the balance that arises—these

. are states that are good.

{343) Repeat the Four Modes in the case of the 2nd to the
4th Jhina on the Fourfold System, and of the 1st to the bth
Jhana o the Fivefold System.

‘[Hem end] the Modes of Progress in Schemata.

[(ii) The Section on Emptiness (sufifiatam).]?

(a and b)
[344] Which are the states that are good ?
When he cultivates the Jhana of the Higher Ideal (the

! The snswer marked [339] in the text is merely a repetition
of lokuttara-jhinam ss dukkhipatipadam
dandhabhififiam, ie of the first “ Mode of Progress
givea in {277} I have therefore omitted it. No repetition is
noticed in this connexion by the Cy. E. has no such repetition.

2 Called in the Cy. (221) sufifiata-varo, with the sub-
scctions suddhika-sufiiata, or E'np»mess applied to
the Jhins-formula”, ie. the group marked {a and b), and
sufidata-patipada, or “the Modes of Progress taken
in connexion with Emptiness™, ie. the group marked {¢). On
suddbiks see below, 138, n. 2.

Oxn the technical term “ emptiness ”, see above, § 121, and
Rbys Danids, Yogavacara’s Manual, pp. xxvii, xxviii. Of the
three “‘nddles™ there discussed—'‘ the empty, the aimless,
and the signless ”"—only the first two are here prescribed for
cultivation (cf. p. 138 £). Buddbaghosa argues on the aubject
at some length {Asl. 221-5). He explains that the three terms are
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rapt meditation), whereby there is a going forth and onward,
making for the undoing of rebirth—and when, that he may
attain to the First Stage, he has put away views and opinions,
and so, aloof from sensuous desires, aloof from evil idess,
enters into and abides in the First Jhans, wherein is
application and sustaining of thought, which is born of
solitude, is full of joy and ease, and which is EMPTY—-then the
contact . . . the balance that arises—these . . . are states that
are good.

{343) Repest the 2nd to the 4th Jhinas on the Fourfold
System, and the st to the 5th on the Fivefold Sysiem, with
the addition in eack case of the phrase * and which is Expry .

[Here ends] the * Emptiness ” Section.

{(c) The- Modes of Progress, with “ Emptiness " as the
Basis (suiifiata-mialaka-patipada).)

[346] Which are the states that are good ?

When he cultivates the Jhina of the Higher Tdeal . . . and
when, that he may attain to the First Stage, he . . . enters
into and abides in the First Jhina . . . progress thereto being
difficult and intuition sluggish, the method being the concept

30 many names for the way to the Ideal (lokuttars-
ma ggo), each throwing a special asped of it into greater relief
than the other two, while yet no advance can be made without
all three concepts. The advent of the Path as a conscious ideal
is especially characterized by insight into the fact that the
sanskéras sre void of & permanent soul, and of all that
conduces to bappiness. The virtue or quality of the Path, again,
is wholly empty of lust, hate, and dullness. So also is its object,
namely Nirvapa. But the cbief import of “* empty " is said
to relate to the fact first named-—the nooentity of sny sub-
stretum or soul in aspything. The “aimiess” (unairmed-at,
unhankered-after, undesired), applies chiefly to the 1msight into
dukkham, or the nature of pain or ill. Al aspiration or
bankering after sanskiras withers up under the penetration of
such insight. By it, too, the path of the Ideal becomes revealed.
The third ““ riddie ”, the ** signless "—i.e. the path conceived as
free from the three signs of false tenets of Permanence, Sorrow,
and Soul—comes up for meditation later {§§ 506, 511, etc.).
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of Emrriness—then the contact . . . the balance that arises—
these . . . are states that are good.

[347-9) Repeat the same formuls, substituling in succession -
the three remaining Modes of Progress (§§ 176-9), wnth the
addition 1n each case of the phrase ** the method being the
concept of EMPTINESS ™

[350] Repeat the same fornuda, zubs!ztutmg in successton
the remaining Jhinas on the Fourfold System and those on
the Fivefold System, and applying in each case the Four Modes
of Progress, with the additional ; “rase on “ Emptiness ”'.

[(i) The Unaimed-at (s ppangihitam)
(a and b).}1

[351] Which are the states that are good 1

When he cultivates the Jhana of the Higher Ideal . . -and
when, that he may attain to the First Stage, he . . . enters
into and abides in the First Jhana . . . which iz born of soli-
tude, 18 full of zest and ease, which 18 ArMress—then the
contact . . . the balance that arises—these . . . are states that
are good.

[352] Repeat the same Jormula, substituting the remaining
three, and the five Jhanas in succession, with the addition in
each case of the phrase " and which is UxarMep-aT .

{(c) The Modes of Progress, with the Unaimed-at as the
Basis (appanihita-milaka-patipadia).]

(353] When be cultivates the Jhana of the Higher Ideal

. and when, that he may attain to the First Stage of it,

he . .. enters into and sbides in the First Jhina . . . progress

whereto is difficult and intuition sluggish, the method being

the concept of the UxaIMED-aT—then the contact . . . the
balance that arises—these . . . are states that are good.

[354-6] Repeat the same formula, substituting in succession

! Asin the foregoing, the Cy. (ibid.} co-ordinates th:s and the
following “section, wn‘.h the two on * emptiness”, calling (2
and b) suddhika- appanihiti, and the next gronp
sppanihita-patipads.
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the three remaining Modes of Progress, with the addition in
each case of the phrase ** the method being the concept of the
UNaIMED-AT ",

[357) Repeal the same formula, substititing in succession
the remaining three, and the five Jhanas, and applying in each
case the Four Modes of Progress, with the additional phrase on
the ** Unaimed-at ",

[2-20. The Remaining Nineteen Great Methods,]

(358] Which are the states that are good ?

L.cre follow nineteen concepts, each of which can be sub-
stututed for “ the Jhina of the Higher Ideal  in the preceding
8 answers [§§ 277-357), as a vehicle in training the mind for
Arahaniship. They are as follows - —

2. The Path of the Higher Ideal.

3. The Advance in Mindfulness?! toward the Higher Ideal.

4. The System of Best Efforts ? toward the Higher Ideal.

5. The Series of Mystic Potencies® applied to the Higher

Ideal.

- The Faculty relating to the Higher Ideal.

7. The Power relating to the Higher Ideal.
"8. The Awakening to the Higher Ideal.

9. The Truth of the Higher Ideal.
10. The Peace * of the Higher Ideal.
11. The Doctrine of the Higher Ideal.
12, The Skandha related to the Higher Ideal.
13. The Sphere of the Higher Ideal.
- The Element of the Higher Ideal.
- The Nutriment of the Higher Ideal.
Contact with the Higher Ideal
- Feeling relating to the Higher Ideal.
Perception relating to the Higher Ideal.

(=]

— o
~ N L oW

1
1

(o 8

'Satipatthina, M i 56
"Sammappadhina_ See below, § 1367,
>Iddhipada. See above, § 273 et seq.
‘Samatho. Seeabove, §54.
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19. Volition relating to the Higher Ideal.
20. Thought relating to the Higher Ideal.

(The Dominant InfAuences in the Modes of Progress
(adhipati).]

[359) Which are the states that are good ?

When he cultivates the Jhina of the Higher Ideal . . .
and when, that he may attain to the First Stage, he . . .
enters into and abides in the First Jhins . . progress whereto
is painful and intuition sluggish, and the dominant influence
in which is desire, energy, thought, or investigation, then
the contact . . . the balance that aTises—these are states that
are good. '

(360} Repeat this formula in the case of the remaining three
and five Jhanas.

(361) Repeat the foregoing [§5 359, 360] in the case of each

of the nineteen remaining “ Great Methods ™.
[Here ends] the First Partn.

II. TeE SECOND PATH

[362] Which are the states that are good ?

When he cultivates the Jhana of the Higher Ideal (the
rapt meditation), whereby there is a going forth and onward,
making for the undoing of rebirth— and when, that he may
attain to the Second Stage, he has diminished the strength
of sensual passions and of malice,” and so, aloof from sensuous
desires, aloof from evil ideas, enters into and abides in '
First Jhana _ . . progress whereto is difficult and intuiti.:
e — e

VG DL, 156, and MPS. 16, 17, Ttis striking that here ans | .
the following enswer no diminution of moho {duliness:
meluded. CF, however, below, § 1134. Ignorance (= dullac
15 only really conguered in the Fourth Pzth. The diminution ..
described {As], 238) as coming to Pass In two ways; vicious
disposition_s arise occastonally and no fonger Lebitually, and
when they do atise it is with an attenuated intensity. They are

like the sparse blades of grass remaining in & newly mown field,
and like a flimsy membrane or a fly’s wing.




sluggish—then the contact . . . the faculty of knowledge
made perfect! . . . the balance that arnses—these . . . are
states that are good.

» * » . *

{Here ends) the SecoNp Parit

L. Tuie THirp Path.

[363] Which are the states that are good ?

When he cultivates the Jhina of the Higher Ideal (the
rapt meditation) whereby there is a going forth and onward,
making for the undoing of rebirth—and when, that he may
attain to the TuiRD Stace he has put away the ‘entire
residuum of sensual passions and of malice,? and so aloof
from sensuocus desires, aloof from evil ideas, enters into and
abides in the First Jhins . . . progress whereto is difficult
and intuition sluggish-—then the centack . .. the faculty of
knowledge made perfect . . . the balance that arises—these . . .
are states that are good,

[Here ends] the Trizp Patx.

IV. Tue FourTtH PATH.

[364] Which are the states that are good ?

When he cultivates the Jhana of the Higher Ideal (the
rapt meditation) whereby there is a going forth and onward
making for the undoing of rebirth, and when, that he may
attain the Fourtn Stack, he has put away absolutely and
cntlrcly all passion for Form, all passion for the Formiess

1 CL § 996. The faith and hope of the Sotdpstti, or
student, of the First Path, while stmgling with the “known
Himitations ” of his stage of knowledge {Batemariyadam,
the Cy. ealls them, p. ?.39} are now rewzrded hy his attsinment,
as a Sakad'wa"m, of that decpening philesophic mlgh* into the
full lmphf‘.&tn:m of the “ Four Truths " termed a B4, or know-
ledge por ezcelleace, and applied in Buddhist writings, oraij to
ev oh ing or evolved Arahantshlp Ci. below, § 555.

2 These, which the Cy., in connexion with the Second
Path, termed collectively ‘kilesi, are now referred to as
samyojandni. See§ 1229 et'scq. and.§ 1113 et seq.
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all conceit, distraction, and ignorance, and so, aloof from
sensuous desires, aloof from evil ideas, enters into and abides
in the First Jhana . . . progress whercto: is difficult and
intuition sluggish—then the contact . . . the faculty of know-
ledge made perfect . . . tho balance that arises—these . . . are
states that are good.

[364a] What on that occasion is the faculty of knowledge
made perfect (afifiindriyam)?

The insight that makes for the realization of those triths
that have been realized, comprehended, attained to, dis-
cerned, and lmown—the insight that is understanding,
search, research, searching the Fruth, ete.

[Continue as in §292)
* * . *

These, or whatever other incorporesl, causally induced
states there are on that occasion, these are states that are
good. .

[Here ends] the Fourts PaTh.

(Here ends] Thought engaged upon the Higher Idesl.




[PART II-—BAD SﬁleES OF CONSCIOUSNESS.

Cuarrer VI

The 'I\velvaBadThougﬂts(dvﬁdaaa akusalacit
tani).]

I
{365) Which are the sta.‘;tes that are bad 7!

When a bad thougt* has arisen, which is accompanied by
gladness; and associated with views and opinions,? and has
&3 1ts object a sight, a sound, a smell, a taste, a touch, a
[mental] state, or what not, then there is

contact,
feeling,
perception,
volition,
thought,
applied, end
sustained thought,
zest, :
ease, .

- self-collectedness ; 4

the faculties of

energy, -

! In this connexion those constituents of the twelve thoughts
which in themselves are ethically neutral are to be understood
as unchanged in the connotation assigned them in connexion
with good thoughts. There being for bad thoughts no other
sphere of existence save the sensuous universe, this is to be
understood throughout (Ast. 247). _

*Ditthigata-sampayuttam. CfL p.75, n. 1,
with § 381, 1003, _

*Rasirammanam va is inadvertently omitted in the

“printed text.

* Bee following note.
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concentration,!
mind,
gladness,
life ;

WTong Views,

wrong intention,

wrong endeavour,

wrong concentration ;

the powers of
energy,
concentration,
unconscientiousness,
disregard of blame ;
lust, covetousness,
dullpess,? WIOng views,

unconscientiousness,
disregard of hlame,
quict,
grasp,’
balance.

! Concentration of mind is essential w the higher life of
Buddhism ; nevertheless, 5o far is it from constituting excellence,
that it is also an essential to efiective evil-doing. If the mind be
undistracted, says Buddhaghosa, the. murderer's knife does not
miss, the theft does not miscarry, and by a mind of single intent .
{Lit. of vne taste) evil conduct is carricd out (Asl. 248). Cf. the
Hebrew idiom rendered by “ the heart being set "—to do good or
evil (Eccles. viii, 11; Pa. kxxviii, 8).

2 Hs.f.e(doso)mdmalice(vyipido)donobﬁndaplace
emong the factors of Bad Thoughts (corresponding to the ‘Place
occupied by their opposites in the Good Thoughts, § 1) till we corme
to the last four types of bad thoughts. Whereas these are accom-
panied by sorrow {doinanassa m ), the subject of the first
and the following three types of thought is & cheerful sinner.
Zest, ease, gladness, were held to be incompatible with hate.

3 Vipassanai (intaition) has been erroneously included in
the text. Moral intuition was as incompatible with immoral
thoughts to the Buddhist as it was to Socrates and Plato. - Hence,
also, “insight ” and “ mindfulness ” are excloded, 23 well as
“faith . ' The Cy. rules that the followers of heretical dogmas
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Now, theso—or whatever other incorporeal, causally
induced states that there are on that occasion—these are
states that are bad.2 .

[366-70] What on that occasion is contact . . . feeling
- . . perception . . . volition . . . thought ?

Answers as in §§ 2-6 respectively.

[371] What on that occasion is applied thought ?

Answer ay in §7, substituting wrong tntention” {mic-
chasankappo) for *“ best intention ",

[372-4) What on that occasion is sustained thought . . .
Joy . .. ease ?

Answers as in §§ 8-10 respectively.

[375] What on that occasion is self-collectedness ?

Answer as in § 11, substituting ** wrong concentration "
for “ best concentration .

(376} What on that occasion is the faculty of energy?

Answer as in §13, substituting wrong endeavour " for
*“ best endeavour .

[377] What on that occasion is the faculty of concentration ?

-Answer as in § 375.

(378-80] What on that occasion is the faculty of mind. ..
gladness , . . lifo 2 ‘ _ '

Answers as in §§ 17-19 respectively. ’

[38}] What on that occasion are wrong views (miccha-
ditthi)??

T

and mere opinion can bave but a spurious faith in their
teachers, can only be mindful of bad thoughts, and can only
cultivate deceit and delusion. Nor can there possibly be that
sixfold efficiency of sense and thought which is concomitant
with good thoughts (§§ 40-51). Asl. 249, )

! Kusali in the text is, of course, & slip. There are, in all
these Bad Thonghts, ten * whatever-other ” states - desire,
resolve, attention, conceit, eavy{issd,orread icchi,longing),
meanness, stolidity, torpor, distraction, worry (Asl. 250). See
above, p. 5, n. 1. : o 7

*Micchaditthi is defined in the Cr. (p. 248) as
ayathivadassanam, seeing things as they are not.
(Onditbhi, ses§ 1030, n.) Sixty-two kinds of this perverted
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The vicws which on that occasion are a walking in
optnion, the jungle of opinion,! the wilderness of _opinion,’
the disorder of opinion,? the scuffling of opinion,* the fetter
of opimion,® the grip® and tenacity 7 of it, the inclination
towsards it,® the being infected by it, & by-path, a wrong road,
wrongnees, sectarianism,® inverted grasp—theso are the
wrong views that there then are. ‘

[382-4] What on that occasion is wrong intention . . .
wrong endeavour . . . wrong concentration ?

Answers as in §§ 371, 376, 375 respectively.

vision, or ill-grounded speculation, are distinguished in the
Brabmajila Sutta (D. 1}, all of them being theories of existence,
and are alluded to by the commentator (p. 252). Cf. Rhys Davids,
Amenican Lectures, p. 27 el seq. -

! Because of the difficulty of getting out of it, as out of a grass,
forest, or mountain jungle (Aal., ibid.). _

* Because of the danger and fearsomeness of indulging in such
opiniens, a3 of a desert beset with.robbers and snakes, barren of
water or food (ibid.). .

* Buddhaghosa does not derive this term from visdka m
{cf. Dialogues, i, 7, n. 2), but from visu-kayikam—
antithetically constituted—ie. to sammadi tthi. Never-
theless, the text (PTS.) reads visi. :

¢ The disorder and struggle through some being
Annihilationists, some Eternalists, etc. {Asl. 253),

§ See § 1113. :

* The obsession by aome object of thought, like the grip of .
a crocodile (Asl, 253). .

" Thetext of the Cy.readspatitthah o for patiggiaho.
K., however, reads patiggiho.

‘e towards the fallacious opinion ‘of Permanence, etc.
(As). 253 S

'Titthiyatanam - Itis impossible to get an English
equivalent for this metaphor, which literally rmeans only a
standing-place, but which is usually, in its first intention,
associated with a shallow river-strand or fording-place, and, in
its second, with sectarian speculative beliefs and the teaching
of them. Buddhaghosa bimself gives an alternative connotation :
{0) “ where the foolish, in the course of their gyrations {1i.c.
8amearae) cross over”; (b) the region or home of sectarians

(titthiya). Cf. the use of the term in M. i, 483. ~ - -
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1385, 386] What on thit occasion is the power of energy
- . . the power of concentration }

Answers as in §§ 383, 384 respectively.

[387] What on that occasion is the power of uncon-
scientiousness (ahirikabalam 31

The absence which thers is on that occasion of any feeling
of conscientious scruple when scruples ought to be felt, the
absence of conscientions scruple at attaining -‘to bad and
evil tastes—this is the power of unconscientiousness that
there then ia.

[388] What on 'Mat occasion is the power of disregard of
blame(anottappabsflam)? '

The absence which there is on that occasion of any sense
of guilt where a sense of guilt ought to be felt, the absence !
of a sense of guilt at attaining to bad and evil states—this is
the power of disregard of blame that there then is.

[389] What on that occasien is lust ?

The lust, lusting, lustfulness which there is on that occasion,
the infatuation, the feeling and being infatuated, the
covetousness, the lust that is the root of badness—this is
the lust that there then is.

[390] What on that cccasion is dullness ? :

The lack of knowledgs, of vision, which there is on that
occagion; the lack of 'co-ordination, of judgment, of
enlightenment,? of penotration ; the inability to comprehend,
to grasp thoroughly ; the inability to compare, to consider,
to demonstrate; the folly, the childishness, the lack of
intelligence ; the dullness that is vagueness, obfuscation,
ignorance, the Flood 3 of igr;orance, the Bond of ignorance,

- 4_“'7# i

! N a has here dropped out of the printed text. S
*8ambodho. CL § 235. S
3 On ignorance as a Flood and as a Bond, see below, §§ 1151,
1151a. -
Whereas the mark (lakkhanam) of greed is the seizing

on an object in ides, it is the essential property (raso) of

dullness to cover up the real nature of that object, with the result
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the biss of ignorance, the obsession of ignorance, the barrier
of ignorance; the duliness that is the root of badness
this is the dullness that there then is.
[391-7] What on that occasion is covetousness .
are Wreng views . . . i8 unconscientiousuess . . . disregard
of blame .. . quiet ... grasp . .. balance ?
Annvcrs as n §§ 389, 381, 387 388, 3175, 376, and, again,
375 respectively,
Or whatever other incorporeal, causally induced states
there are on that occasion—these are states that are bad.
[Summary.]
[397a] Now, on that occasion
the skandhas are four,
-the spheres are two,
the elements are two,
the nutriments are three,
the faculties are five,
¢ Jhdna is fivefold,
the Path is fourfold,
the powers are four,
the causes are two,?
contact, } are each single {factom] .

ete. ete.
[Continue as in §58.]
* » L ] *
[398] What on that occasion is the skandha of synergies ?

Contact,
volition, )

, applied, and

' sustained thought;
zest, - =
self-colléctedness ;

that the attention devoted to it is of a sixpe}ﬁcial nature
 {syomisa) Asl 249. . . .
1 Nanely “ Just ” and dulIness
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the faculties of
energy,
concentration,
life ;
WTONZ Views,
wrong intention,
wrong endeavour,
wrong concentration ;
the powers of
energy,
concentration,
unconscientiousness,
distegard of blame ;

lust, covetousness,
dullness ; wrong views ;
unconscientiousnesd,
disregard of blame ;
quiet,
grasp,
balance.

These, or whatever other incorporeal, causally induced

states there are on that eccasion, ‘exclusive of the skandhas -

of iée[hzg, perception, and consciousness—these are the
skandha of synergies.
{Continue as in §58.]
* * * %

II.

[399] Which are the states that are bad ?

When a bad thought has arisen which i3 accompanied
by gladness, is associated with views and opinions, and is
instigated,! and which has as its object a sight . . . or what
not, then there is contact . . . balance . . . '

 [Continue as in First Thought, § 365.]

" 1 The Cy. instances the case of a young man who, being
refused the hand of the daughter of some false doctrinaire on the
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‘ III.
[400] Which are the states that are bad !

When & bad thought haa arisen which is accompanied by -

gladness and disconnected with views and opinions, and
which has as its object a sight, a sound, a smell, a taste, a
touch, or what not, then there is contact, etc. .

[Continue as in the first Bad Thought, but omitting the single,
twice enumeragled tlem wrong views "1 ]
[Summary.]
[400a] Now, at that time
the skandhas are four,
the spheres are two,
the elements are two,
the nutriments are three,
the faculties are five,
the Jhina is fivefold,
the Path is threefold,
cte., ete. ‘

[Continue as in §68.]
* » * -

[401] What on that occasion is the skandha of synergies ?
Answer as tn § 398, omitting “ wrong views .

IV.
{402] Which are the states that are bad ?

When a bad thought has arisen which is accompanied by
gladness, is disconnected with views apd opinions, and is

ground of his being of a different communion, is prompted
by his aflections to frequent the church of the girl's people and
to adopt their views, thus gaining his reward (Asl. 255).
!Somanassindriyam, bracketed in the text, must,
of course, be included. The Cy. instances the frame of mind of
those who are indulging in worldly pleasures ™', such as public
sports and dances, and at village festivals (natasam-

ajjadini). CL Dialogues of the Buddha, i, p. 7, n. 4.
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instigated, and which has as its object a sight . . . or what
not, then there 1s contact . . . balance . . .

[Continue as in the Third Thought, §400.]

V.

[403] Which are the states that are bad ?

When a bad thought has arisen which i3 accompanied by
indiffecence, and associated with views and opinions, and has
a9 1ts object a sight, a sound, a smell, a taste, o touch, a
[mental] st.éte, or what not, then there 13

contact, consciousness,
feeling, applied, and
pecception, sustained thought,
volition, indifference,

self-collectedness ; -
the faculties of
energy,
concentration,
mind ;
indifference,
life ; ’
WTOng views,
wroung intention,
wrong endeavour,
wrong concentration ;
the powers of
energy,
concentration,
unconscientiousness,
disregard of blame ;
lust, covetousness,
duliness ; wWIong views ;
- unconscientiousness,
disregard of blanie;
composu.ro.,
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gTasp,
balance.

These, or whatever other incorporeal, causally induced states

there are on that occasion—these are states that are bad.
(404-T] Questions and answers on ** contact ™, * feeling "',
‘“ indifference ", and *‘ the faculty of indifierence " identical

with those in §§ 1514,

* * * L
[Summary.]

[407a] Now, at that time
the skandhas are four,
ete.,
the faculties are five,
the Jhana is fourfold,!
the Path is fourfold,

ete.
[Continue as in §58.]
- * * .

(408] What on that occasion is the skundha of synergies ?
. Contact,

volition,

applied, and

sustained thought,

self-collectedness,

etc,

[Continue as in § 398, “joy” having been omitted as

incompatible with ** disinterestedness ™.
* * * *

YL

[409] Which are the states that are bad ?
When a bad thought has arisen which is accompanied
by indifference, is associated with views and opinions, and

1 CL § 154a.
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is instigated, and which has as its object a sight . . . or what
not, then thers 13 contact, ete.

[Continue as in Thought V.)

* - » *

VIIL

[410] Which are the states that are bad ?

When a bad thought has arisen which is accom panied
by indifference, and disconnected with views and opinions,
and which has as its object a sight .

. or what not, then
there is contact, etc.

[Continue as in Thought V, omitting * wrong views "]
* x * *

[Summary.]

[410a] Now, at that time
the skandhas are four,

etc.,
the faculties are five,
the Jhina is fourfold,
the Path is threefold,

ete.

[Continue as'in § 397a.]
» - * *

[411] What on that occasion is the skandha of synergies ?

Answer as in § 398, omitting both “ zest” and * wrong
views ”.

* * - *

VIII.
{412] Which are the states that are bad ?
Answer as in Thought VII, with the additional Sfactor

wnserted, as in Thoughts II, IV, VI, of “1is instigated 7.2

‘1 The Cy. gives no xllusfratlons of this or the three preceding
typea of thought. .
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1X.

(413] Which are the states that ara bad ?

When a bad thought has arisen which is accompanied
by sorrow and associated with repugnance,! and which
has as its object a sight, a sound, & smell, a taate, a touch,
a mental state, or what not, then there is

contact,
feeling,
pereeption,
volition,
consciousness,
thought,
applied, and
sustamed thought,
distress, -
self-collectedness ;
the faculties of -

energy,
concentration,
mind,
BOITOW, .
life ;

‘wrong intention,

wrong endeavour,

wrong concentration :

the powers of

energy,
concentration,
und;nscientidusnm,
disregard of blame ;

hate, '

dullness :

" malice ;

1p a.‘_tigh o, used (§1060) to describe doso, and again
(§ 597 ef seq.) in connexion with sense-stimulation, as “ reaction ",
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unconsclentiousness,
disregard of blame,
quist,

grupl

balance.

These, or whatever other incorporeal, causally induced
states there are on that occasion—these are states that
are bad. i

(414) The question and answer on * contact ", § 2.

[415] What on that occasion is feeling ?

The meatal pain, the mental distress (dukkham),
which, on that occasion, is born of contact with the appro-
priate element of representative intellection; the painful,
distressful sensation which is born of contact with thought ;
the painfu!, distreasful feeling which is born of contact with
thought—this is the distress that there then is.

(416, 417} What on that occasion is distress (duk kha m)

. the faculty of sorrow (domanassindriyam)?

Answers as for “ feeling” in § 415, omitting ** with the
appropriate element of representative intellection ”

: . * * .

(418} What on that occasion is hate ?

The - hate, hating, hatred, which on that occasion is
a disordered temper, the getting upset,! opposition, hestility,
churlishness,® abruptness,® disgust of heart—this is the hate
that there then is.

) Vyapatti, vyApajjana. CL § 1060, n. 5. Here
the comment s pakatibhiva vijahanatthena=
throwing off a normal state {Asl. 258). * Like gruel tbat has
gone bad ™ (Sem. i, 211).

¥ Candikkam Ses JPTS, 1891, p. 17; PP ii, 1
(=1, 11) Smp. 297. Morns thinks capdittam is the
right spelling. The Cy. in four passsgesspelh with kk. K, by -
an ovemght, hes cnudtttam 1n the present passage, but .
kk in §§ 1060, 1314,

3 Aanropo Refers, a.ceordmg to the Cy. (258), to the
broken utterance of 8 man in a rage.
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(419] What on that occasion is malice 1
Answer as for “ hate ¥,
. * » * L

Or whatever other incorporesl, causally induced ‘states
therc are on that occasion—theso are states that are bad.

(Summary.]

[419¢] Now, on that occasion
the skandhas are four,
etc,,
the faculties are five,
the Jhana is fourfold,
the Path is threefold,
the powers are four,
the causes are two,!
ete.
[Continue as tn §§ 58-61.] .
* * ' * *®
(420] What on that occasion is the skandha of synergies
Contact,
volition,
applied, and
sustained thought,
self-collectedness ;
the faculties of
energy,
concentration,
life;
wrong intention,
wrong endeavour,
wrong concentration ;
the powers of .
energy, 7
concentration,
unconscientiousness,

! Namely, doso and m o h o.
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disregard of blame ;
hate, :
dullneas ;
malice ; .
unconsciéntiousness,
disregard of blame,
quiet,
grasp,
balance.l
These, or whatever other incorporeal, causally induced
states there arz on that occasion, exclusive of the skandhas
of feeling, perception and consciousness —these are the
skandha of syntheses.
*

* * -

X.

[421] Which are the states that are bad ?

When a bad thought has arisen which is accompanied
by sorrow, is associated with repugnance, is instigated, and
has as its object a sight . . . or what not, then there is
contact, etc. _

‘ {Continue as in Thought 1X.)
* * * *

XI.

[422] Which are the states that are bad ?

When a bad thought has arisen which is accompanied
by indifference and associated with perplexity, and which
has as its object a sight, a sound, a smell, a taste, a touch,
a mental state, or what not, then thare is

! It is not a little curious that such constituents as ** seli-
collectedness ™, “ quiet ”’, and * balance ” should not be found
incompatible with hate as described above. * Concentration "
is less incompatible, and it must be remembered that all three
states .are described in the same terms. Hence, if one stands, -
the others cannot fall. But 3ee under Thoughts X and XIT.
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contact,
feeling,
percsption,
volition,
consciousness,
applied, and
sustained thought,
indifference,
self-collectedness ;
the facultien of
energy, indifference,
mind, life ;
wrong intention,
wrong endeavour ;
the powers of
energy,
unconacientiousness,
disregard of blame ;
perplexity ;
dullnessa:
unconscientiousness,
v disregard of blame,
grasp.

These, or whatever other incorporeal, causally induced
states there are on that occasion—these are states that
are bad.

{£23] What on that occasion is contact ?

The usuel forsmula.

» ® # *

(424] What on that occasion is self-collectedness 7
The persistence of thought which there is on that occasion !

—this is the seli-collectedness that there then is.
» * k-2 ®

! Buddhsghosa says on this passage (Asl. 259): “ Inasmuch
as this weak form of thought has only the capacity of Proceeding

and persisting (pavatti-thitimattaka m),” none of the
other features of *self-collectedness™ are here applied to it.
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(425] What on that occasion is. perplexity (vici-
kiceha)?!
The doubt, the hesitating, the dubiety, which on that

It is clear, thercfore, that the . . . pe . . .7 ofter thiti
in the text is a mistake. Andcf K. Concentration ™, it will
be noticed, as well as “ quict” and “balance ™, are entirely
omitted.

VIt is tempting te render vicikiccha by “doubt”.
It would not be incorrect to do so. The dual state of mind
which is the etymological basis of dou-b¢ is shown in two of
the terms sclected to describe the word. Again, the objects
of vicikicch@, as given in § 1004, are those to which
the term “ doubt™, in its cthico-religious sense, might well be
applied. But there are features i which the Buddhist
attitude of vicikicechi does not eoincide with doubt as
usually understood in the West. Doubt is the contrary of
belief, confidence, or faith. Now, the approximate equivalents
of the latter—saddha and pasado—are not alluded to in
the answer, as they might be, for the purpose of contrast. Again,
though this by itself is also no adequate ground for not matching
the two terms in question, the etymology of the words is very
different. There is nothing of the dual, divided state of mind
in the structure of vicikicchZ as there is in that of
“doubt”. Cikit is the desiderative or frequentative of
cit, to think; vi, the prefix, indicating either intensive or
distracted thinking. Thus, the etymology of the Indian word
lays stress on the dynamic rather than the static, on the stress
of intellection rather than the snspemse of inconclusiveness.
When the term recurs (§ 1004), Buddhaghosa refers it to
kiccho—to “the fatigue incurred through inability to come
to a decision”—a position npearer, psychologically, to
" perplexity ' than to “doubt”. It is quite true that, on
etymological ground, neither is kankhka a match for our
term “doubt”. Kanksis to desire. The word would seem
to pive the emetionsl and volitional complement of the intellectual
state implied in vicikiccha, the longing to escape into
certainty and decision attendant on the anxious thinking
Kankhi, however, is not one of any important category of
ethical terms, as is vicikicch&; besides, its secondary
meanizg—nemely, of & matter sub judice, or of the state of
mind connected therewith (see Jat. i, 165; 3. i, 147)—-seems
to have superseded the primary meaning, which is retained in
akankhati (ef. Akankheyya Sutta, M. i, 33). Hence, it
can be fairly well rendered by *“doubt”. I do not, thenm,
pretend that * perplexity ™ is etymologically the equivalent of
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occasion 18 puzzlement,' perplexity; distraction, standing
at crom-roads;? collapse,® uncertainty of grasp; evasion,
hesitation ; ¢ incapacity of grasping thoroughly,® stifiness
of mind,® mental scarifying "—this is the perplexity that

there then is.
* . . *

vicikiccha, but T use it (I} to guard against a too facile
sssimibation of the latter to the implications of * doubt" as
used by us, and (2) to throw emphasis on the mortal " coil "' and
tangle of thought in one who, on whatever grounds, is sceptically
disposed.

!Vimati, almost an exact parallel to vicikiecchi
connoting as it does cither intense or distraught mind-action.

*Dvelbhakam,dvedhapatho, Here we get to the
<tymological idea in our own *“doubt”. The Cy. has, for
the one, “ to be swayed or shaken to and fro " ; for the other,
*“as & path branching in two, this being an obstacle to attain-
ment ™ (259). :

*Samasayo, the etymological equivalent of “ collapse ™.
To soccnmb to one's inability to be persistently carrying on
such problems as, Is this permanent or impermanent 1 etc., says
the Cy. (ibid.). -

‘Asappana, parinappani. According to the Cy.,
these mean, respectively, * to relinquish ” (or slip down from—
osekkati; cf Trenckner's Miscellany, p. 60), “ an object
of thought through inability to come to a decision ”, and * to
slip {for un—sappati[vide 5arp] about on ell sides from
inability to plunge in”. Asl. 260.

*Apariyogahapyi, employed to describe moho. See
§ 390, : '

* I should not have hesitated to adopt, for thambhi-
tattam, chambhitattam (vacillation), the alternate
reading in the Cy. (Asl. 260), were it not that the latter
paraphrases the term by saying “the meaning is a con-
- dition of densenéss (or rigidity, thaddhe). For when
perplexity arises, one makes one’s mind stiff (stubborn, dense,
thaddham)” K. alsoreads thambhitattam. Both
terms, kowever, though opposed in connotation, are derived
from the root stambh, to prop; and both -are ‘used ‘to -
describe the element of air, which, though it is vacillating,
holds solids apart. See below, § 965.- There is .the further
commert (Asl. ibid.) that, “in respect of certainty, inability -
. to carry on the idea in the mind is meant” Vicikicechi,
then, though it implies active racking of the brain, impedes
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[SBummary.]
[423a] Now, at that time
the skandhas are four, -
eta.,
the faculties are four,
the Jhana is fourfold,
the Path is twofold,
the powers are three,
the causs is one,t

ete.
[Continue as in §58.) - -
* » * *
{426] What on that occasion is the skandha of synergies ?
Contact,
volition,

applied, and
sustained thought,
self-collectedness ;
the faculties of
energy,
life ;-
wrong intention,
wrong endeavour ;
the powers of
energy,
unconscientiousness,
disregard of blame ;

perplexity,

progress in effective thinking, and results in a mental condition

akin to the depseness and apariyogihani of mohe.
"Manovilekho * When perplexity arises, seizing the

object of thooght, it scratches the mind, 8s it were ™ (ibid.). .

 When the term is used to describe kukkuncoam, or worry

(§ 1160), it is illustrated in the Cy. by the scaling of a copper .
pot with an awl (Araggam) - Asl 384.
! Namely, moho,
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dullness -
unconscientiousness,
disregard of blame,
grasp.!
Or whatever other, eto.

(Continue as in § 420.]
* * * e

XII.

{427} Which are the states that are bad ?

When & bad thought has arisen which is accompanied
by indifierence and assoclated with distraction, and which
has as its object a sight, a sound, a smell, a taste, a touch,
a mental state, or what not, then there ia

contact,
feeling,
perception,
volition,
consciouaneqs,
applied, and
sustained thought,
© indifference,
self-collectedness,
the faculties of
energy, _
concentration,
mind,
indifference,
life ; o
wrong intention,- -
wrong endeavour, )
wrong concentration :
the powersof . . -~
energy,- - -
concentration,’

! On the omission of “ balance ", cf. below, § 429, n. - -
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S unconsctentiousness,

disregard of blame ;

distraction ;

dullness ;
unconscientiousness,
disregard of blame,
quiet,
grasp,
balance.

These, or whatever other incorporeal, ‘causally induced
states there are on that occasion—these are states that
are bad. )

[428) Usual question and answer on * contact .

* * » *

{429] What on that occasion s distraction (uddhae-
cam)? :

The excitement of mind which on that occasion is dis-
quietude, agitation of heart, turmoil of mind—this is the

excitement that there then is.!
* * - »

L Yam cittassa uddhaccam avipasamp, cetaso
vikkhepo bhantattamecittassa—idam vuccati
uddhaccam. It seems clear that, whether or no ud-
dhatcam can elsewhers be rendered by terms indicative
of a puffed-up state of mind {see Rhys Davids, Buddhism,
p. 109; Warren, Buddhism in Translations, p. 365 ; Neumaon,-
Die Reden, ete., I, passim), the specific meaning in this
connexion (TarTHa katamam uddhaccam) is the anti-
thesis of viipasamo, and the equivalent of vikkhepo, .
both of which are expressions about the meaning of which there
is little or no uncertsinty. In Sanskrit, auddhatya
is only found twice in later works, one of them' Buddhist
(v. Bathl, and Roth., s.v.), and there means wrestling, & word
used by ourselves for certain agitated, perfervid mental states.
That the term should be yoked with kukkuccam
{worry).in the Nivaranas (see §§ 1158-60; nnd cf. the cognate -

" “meaning in another allied pair, thinamiddham, §§ 1155-7) -

goes far to rob it of implications of vanity or self-
righteousness. (In Dialogues of the Buddha, i, 82, the former-
pair aré rendered *“ flurry and worry ”.) Buddhaghosa gives




111

[4294] Now, at that time
the skandhas are four,
ete., -
the faculties are five,

little help; but he distinguishesuddhacea m, a3 & struggling
over one object of thought (ekirammage vippha ndati),
from perplaxity as a struggling over divers objects of thought.
The Buddbists were apparently sceking for terms to describe
s state of mind antithetical to that conveyed by the designation
thipamiddham—stolidity and torpor.  In the Iatter
there is excessive stability—the immobility not of a finely
adjusted balance of faculties and values, but of an inert maas,
In the former (uddhacca-kukkuccam) there is a want
of equilibrium and adjustment. From some cause or another
the individual is sticred up, distrait, excited; in American
idiom, * rattled.”

What I have rendered “ turmoil ” (bhantatta m; more
literally, wavering rolling, staggering) Buddhaghoss <alls
vibhanti-bhivo{sfckge),bhantnyinn-bhunugon-
Bdinam viya (Asl. 260). _

Whatever the exact mesning of uddhaccam may be,
thers is enough to show that it is in great part antithetical
to some of the other constituents enumerated under the Bad
Thought in question—at least, when these are taken in their
full intention. I refer to the approximately synonymous
group : * self-collectedness,” “ concentration,” ** quiet,” and
“balance.” The last, indeed avikkhe P o). is & contradic-
tion in terms to the phrase which describes udd haces:m
as cetaso vikkhepo! The text actually omits it, but
this is through mere inadvertence (cf. § 430). It is given in K_,
and the Cy. explicitly states (p. 260) that there are twenty-cight
constituents enumerated, fourteen of them being described in
terms of one or other of the other fourteen. (If the reader _
will compare § 427 with the corresponding descriptions given
in §§ 2-57, he will prove this to be correct.) Nor i3 there 2 word
to comment on, or explain away, any apparent incongruity in the
inclusion. There is only a short discussion,- alluded to already,
on the relation of nddhaccam and vicikicchid. .
Thoughts XI and XII, as departing from “the” symmetrical
procedure of I to IX; are said to be miscellaneous items,
and to be concerned with persistent attending to the idea
(irammaye pavattanaka-cittini). And just as,
if & round gem and a tetragonal gem be sent rolling down &n
inclined plane, the former’s motion is uniform, while that of
the latter is from one position of rest to  another, so
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the Jhina is fourfold,
the Path is threefold, -
the powers are four,
tho causs is ons,

sto.

[Continue as in § 58]
» » L »*

[430] What on that occasion is the skandha of synergies ?
Contact,
volition,
applied, and
~ sustained thought,
self-collectedness ;
the faculties of
- energy,
concentration,
life s
wrong intention,
wrong endeavour,
wrong concentration ;
the powers of
energy,
- concentration,

vicikioohi connotes a continual working of thought,
while uddhaccam works on one given basia at a time.
There being, then, as it would appear, this fairly close analogy
between ** perplexity ”” and * distraction'”, it is fair to assume
that * self-collectedness ” and its synmenyms are to be under-
stood in Thought XII as present in the fecble degree to which
they, or at least the first of them, is present in Thought XI
{sea § 424, n.). The compilers weres thus between two fires 23 to
their logic. Either a vikkh e p o must go to admit of the use
of vikk ke p o—in which case the synonyms ofavikkhepo

_(samadhi, ete.) must go too—or it and its synonyms must

be retained with a bhighly attenuated import. Possibly, the
subject was conceived as perturbed on some one point only,
but calm as to things in-general. ' '
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unconscientiousness,
disregard of blame ;

distraction ;

dullness ;
unconscientiouaness,
disregard of blame,
quiet,
grasp,
balance.

Or whatever other, ste.

[Continue as in § 62.]

* * *

*

[Here end] the Twelve Bad Thoughta.





















































































































































































































































































































































































































































































































































































































































































































































































