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Foreword

“WHAT ARE LITTLE BOYS MADE OFF?”, asks the nursery rhyme, and reli-
gious traditions ask the same question. Though the Buddha apparently
denied that the human being contains something called a soul, what he
meant by the denial, or by the word in his language which we translate
“soul”, has rarely been scrutinised.

In ancient India the Buddha’s teaching was commonly summed up in a
verse which says that he taught “the cause of things which arise from a
cause, and their cessation too.” He explained life as a causal process which
normally leads to suffering; salvation can only come from reversing that
process.

The Buddhist texts assert that a human being — indeed, any being living
in our world — has five constituents, one physical and four mental: feelings,
apperceptions, volitions, consciousness. The word for these constituents is
“bundles”, to show that they are plural. So it looks at first glance as if the
Buddha was offering two analyses: the static, synchronic analysis of a
person into “bundles”, and the dynamic, diachronic analysis into a causal
chain of events.

Sue Hamilton began by asking the nursery rhyme question and
analysed what the texts have to say about the “bundles”. She has found an
exciting answer: they are bundles of experiences. On close scrutiny it turns
out that the Buddha did not ask “What is a man?” but “How is man?”. For
objects he substituted processes. And his analysis of the human condition
was an integrated whole.

This book is a breakthrough in our understanding of the earliest
Buddhism and offers a firm foundation for future research.

Richard Gombrich
Oxford, March 1995
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Introduction

BupDHISM HAS OFTEN BEEN SAID to complicate the attempts of scholars of
religious traditions to find common defining characteristics of ‘religion’.
One of the difficulties is that unlike all the other major religious traditions
Buddhism does not accept the existence of a creator God. Nor, as is
frequently pointed out, does it accept the existence of an individual self or
soul. Because Buddhism is sometimes described more in terms of a way of
life, some have even asked whether it is simply a philosophy or an ideology.
It is, however, defined as a religion because its central concern is to offer to
human beings salvation from the cycle of earthly existences (samsara), which
is characterised by suffering (dukkha). The non-acceptance of a creator God
in a system which offers salvation to human beings is not too problematic:
it can readily be accepted that salvation is achieved through one’s own
efforts. The apparent denial of the existence of an individual self or soul
has, however, been found less easy to reconcile with such a notion of
salvation. If there is no self, what is it that is saved?

The apparent denial of the existence of an individual self or soul is con-
tained in what is known as the doctrine of anafta (Sanskrit: andtman), a
teaching which appears, if in somewhat different guises, in all forms of
Buddhism (save perhaps for a few modern hybrid forms). The focus of this
book is a collection of texts known as the Pali canon, the textual basis of
Theravada Buddhism, the only surviving school of the early forms of
Buddhism. The importance and traditional meaning of the doctrine of
anatta for this school is indicated by Malalasekera, a distinguished modern
Theravada Buddhist, as follows:

This is the one doctrine which separates Buddhism from all other religions,
creeds, and systems of philosophy and which makes it unique in the world’s
history. All its other teachings ... are found, more or less in similar forms, in
one or other of the schools of thought or religions which have attempted to
guide men through life and explain to them the unsatisfactoriness of the
world. But in its denial of any real permanent Soul or Self, Buddhism stands
alone. This teaching presents the utmost difficulty to many people and often
provokes even violent antagonism towards the whole religion. Yet this doc-
trine of No-soul or Anatta is the bedrock of Buddhism and all the other
Teachings of the Buddha are intimately connected with it ... Now, what is
this ‘Soul’ the existence of which the Buddha denies? Briefly stated, the soul
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is the abiding, separate, constantly existing and indestructable entity which is
generally believed to be found in man ... it is the thinker of all his thoughts,
the doer of his deeds and the director of the organism generally. It is the lord
not only of the body but also of the mind,; it gathers its knowledge through
the gateways of the senses ... Buddhism denies all this and asserts that this
belief in a permanent and a divine soul is the most dangerous and pernicious
of all errors, the most deceitful of illusions, that it will inevitably mislead its
victim into the deepest pit of sorrow and suffering.!

This description of the doctrine of anatta reflects the way it is consis-
tently propounded by Theravada Buddhists, and also the fact that it is tra-
ditionally considered to be the central doctrine taught by the Buddha.
Such a description, however, might prompt one to add two other ques-
tions to that posed above: if there is no thinker of thoughts or doer of
deeds, how does a human being experience suffering? What, indeed, is a
human being according to the Buddha’s teaching? The latter of these is
the central question with which this book is concerned. And it is limited to
the human being because it is with the human being that the texts are
concerned: though other living beings such as animals and devas are some-
times mentioned, they are never discussed.

Perhaps because, as Malalasekera points out, it presents the utmost
difficulty to many people, other scholars writing about the human being
in early Buddhism have approached the texts with the aim of understand-
ing the doctrine of anatta. In his much-acclaimed book Selfless Persons,
Collins, for example, writes that it is his aim:

... to elucidate how it [the anatta doctrine] appears in the texts, what it
asserts, what it denies, and what it fails to assert or deny; and, perhaps most
importantly, I shall wish to study what role or roles it plays in the varieties
of Buddhist thought and practice, what function or functions it might have
for those who profess allegiance to it and whose religious activity is pat-
terned on it.?

In his“The Mind-body relationship in Pali Buddhism: a philosophical
investigation”, Harvey states that his intention is to attempt to “under-
stand the full meaning and actual implications of the teaching that ‘all
dhammas are anattd’”.® Harvey’s thesis is that consciousness (vifiiana) is in
effect a conventional self. Both these scholars write about the Theravada
Buddhist tradition as a whole, using as their primary sources not only the
early part of the Pali canon, the Sutta Pitaka, but also the later, scholastic
Abhidhamma Pitaka, the commentarial tradition and the Visuddhimagga of
Buddhaghosa, a highly influential Theravada Buddhist who lived in the
fifth century cg, and many other traditionally Theravada texts. Other
scholars have sought to establish that the early texts implicitly teach that
there is an absolutely transcendent non-empirical Self. A recent example
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of such work is Pérez Remoén’s book Self and Non-self in Early Buddhism, in
which he seeks to make “a systematic and complete study of the anatta
doctrine in the five Mkayas”.*

Another approach in modern scholarship is exemplified by those who
have concentrated on establishing that the early Pali texts teach an elabo-
rate psychology. For example, this is the aim of Johansson, in his book The
Dynamic Psychology of Early Buddhism.* He states his work is “a psychologist’s
attempt to understand what the Buddha meant by ‘dependent origina-
tion’”.® Similarly Reat, in his The Origins of Indian Psychology, attempts to
understand the human being in terms of a “theoretical psychology”.” For
such scholars, it is the content of the mind that as it were explains the indi-
vidual human being, and, incidentally, the external world. I will be return-
ing to the subject of the status of the external world shortly.

In attempting to answer the question “what is the human being accord-
ing to the Buddha's teachings?”, I decided, unlike the authors referred to
above, to focus on the Sutta Pitaka of the Pali canon, principally the four
main Nikayas. These represent the key doctrinal treatises of the earliest
Buddhist material we have. A comprehensive comparison between the
earlier Sulta material and the elaborated and systematised material of the
Abhidhamma and commentaries would undoubtedly be most interesting and
would be a fruitful area for further research, but as a single work it would
necessitate an extremely lengthy book. Perhaps more importantly, I also
wanted to see what the earliest Pali material had to say on the subject
before it was significantly adapted or elaborated as the Theravada tradition
developed. This approach is not so much intended to suggest that there is a
pre-Theravada form of Buddhism as to look at the primary texts without
reference to how the tradition has interpreted them in later material.® In
some circumstances, particularly in chapter 1, I have also drawn on the
later Abhidhamma and commentarial material, and on Buddhaghosa’s
Visuddhimagga, but this is the exception rather than the rule. Such references
to the later texts are usually by way of confirmation or contrast in
interpreting an ambiguous point. In chapter 1, however, it was the notable
shortage in the Sutta Pitaka of references to the subject matter of the
chapter, the khandha of the body, that prompted my consulting the later
material. Chapter viii draws on later material, particularly that represented
by Buddhaghosa’s Visuddhimagga, specifically to illustrate a divergence of
interpretation as the tradition developed.

My approach to the subject was prompted by the Buddha’s own con-
cern with the human condition or the human being itself, an orientation
which suggests that understanding the human constitution is important in
the context of following his teachings. Three of the key teachings contained
in the early Suttas illustrate this orientation. The first is perhaps the most
well-known of the Buddha’s teachings, the Four Noble Truths. These are
given in terms of understanding the human condition in samsara. In them
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the human condition is diagnosed (the first Noble Truth states that samsaric
existence is unsatisfactory (or suffering) — dukkha®); the cause of the condi-
tion is identified (the second Noble Truth states that the arising of dukkha is
because of desire or craving — tanha); a prognosis is given (the third Noble
Truth states that the condition is not terminal — the cessation of unsatisfac-
toriness (dukkhanirodha) is possible); and finally a prescription for achieving
dukkhanirodha is given (the fourth Noble Truth teaches the Eightfold Path
which leads to Nirvana,'® a synonym for dukkhanirodha).

The second key teaching is known as the formula of dependent origi-
nation, paticcasamuppada. This states that an individual is dependently origi-
nated, the most common version of the formula being given as follows:

Ignorance is the condition for [the arising of] the samkharas'!
The samkharas are the condition for [the arising of] consciousness
Consciousness is the condition for [the arising of] namaripa'?
Namariipa is the condition for [the arising of] the six senses

The six senses are the cohdition for [the arising of] contact'?
Contact is the condition for [the arising of] feeling

Feeling is the condition for [the arising of] craving

Craving is the condition for [the arising of] attachment
Attachment is the condition for [the arising of] becoming
Becoming is the condition for [the arising of] (re)birth

(Re)birth is the condition for [the arising of] old age and death.'*

This formula gives us a synthetical explanation of how a human being
comes to be born in samsara. Describing how the human being is depen-
dently originated, one might call it a formula of existential mechanics.'®

The third key teaching is given by the Buddha in contexts when he is
asked about individual identity: when people want to know ‘what am I?’,
‘what is my real self?’. The Buddha says that individuality should be under-
stood in terms of a combination of phenomena which appear to form the
physical and mental continuum of an individual life. In such contexts, the
human being is analysed into five constituents — the padcakkhandha. The five
khandhas are body (ripa), feelings (vedand), apperception and conception
(sanifi@), volitional activities (samkhara) and awareness (viidna).'®

The importance of the first two of these three key teachings is empha-
sised by their formulaic form: formulas were often used as a mnemonic
device in the oral tradition in which the Buddhist teachings took root. The
third teaching is the standard analysis of the human being in a large number
of Suttas. And though the &handha doctrine has usually been associated with
the doctrine of anatta in the specific sense that human beings Aave no self but
only five constituent parts (an interpretation to which I will return in the
conclusion), its importance is more positively emphasised by the Buddha'’s
identification of the five khandhas together — in effect the earthly life of an
individual — with dukkha.'” Thus the fundamental characteristic of the
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human condition as stated in the first Noble Truth is given not just in
descriptive terms but is intrinsic to being human, indicating that the need
to understand the constitution of the human being is crucial to achieving
the goal of Nirvana, given as the cessation of dukkha. Above all, these
teachings indicate that however central the doctrine of anatta is, the
Buddha’s concern is most undeniably with the human condition as a
whole, and though consciousness is mentioned in two of them it is given no
more elevated a place than the other parts of the respective teachings.
I therefore chose to approach a study of the human being by looking at the
way the texts describe the khandha analysis, with frequent cross-references to
the paticcasamuppada formula.

In all cultures there is some kind of common sense view of what a
human being consists of. In the West, for example, we tend to treat the
human being dualistically, as consisting of body and mind. There is no
consensus, however, about how these relate: major branches of philosophy,
psychology and medicine consist of discussing and investigating how body
and mind interact, and even physicists and mathematicians have joined the
general debate. The situation becomes more complex because Christianity
and other Western religions traditionally believe that in addition to body
and mind, individual human beings have souls, thus making the question of
how each part of the human being relates and interacts more problematic.
Furthermore, many cultures, including popular British culture, allow for
the existence of ghosts, which have human form but do not obey the laws
of matter as they are normally understood.

In view of such diversity just in the contemporary Western understand-
ing of the human being, one cannot assume a priori that any culture will
have a consistent or coherent view of what constitutes a human being. And
it would be particularly inadvisable to make such an a priori assumption of
the Pali canon since it is a body of oral literature which is generally thought
to have come together over time. Accurate oral preservation of literature
had been crucial in the pre-Buddhist Brahmanical tradition in India for
many centuries, and it is not uncommon the world over for the essential
parts of important teachings to have been incorporated into stories, songs,
chants, and so on, in order to preserve them accurately. There is clear
evidence in the Pali canon of such a process of preservation, and we can
thus be fairly sure that much of the Sutta Pitaka is of a very early origin.
Nevertheless, it would have been impossible for any one person, or even
one close-knit group of people, to have preserved all the extant material,
and there is textual evidence that different groups were given the task of
preserving certain sections of the teachings. The Theravada tradition
records that there were periodic councils at which the teachings as a whole
were recited. It was at these councils (sasigitis) that the teachings were, over
time, codified. But it is also probable that the teachings were more widely
disseminated in this way: after hearing a complete recitation, a group of
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bhikkhus might have spread topics which it was not strictly their duty to
preserve. So there was much opportunity for variations to be included in
the material. Though the Pali canon as compiled from all its different
sources was written down in approximately 25 BGE, scholars accept that
even after that date changes are likely to have taken place.'® This process of
preservation applies to the Vinaya, in which the bhikkhus’ code of discipline is
recorded, and the Sutta Pitaka, which contains the doctrinal teachings. The
Abhidhamma Pitaka is a later scholastic compilation which deals systemati-
cally and minutely with a wide range of issues in the Buddha’s teachings. It
aims to give definitive views on points which might not have been clear in
the earlier material. "

My study of the Sutta Pitaka was undertaken with the initial view that
where various interpretations of apparently inconsistent passages are
equally possible, it would be faulty methodology not to attribute to the texts
the strongest interpretation, that is the most coherent and intellectually
powerful one, given their common doctrinal background. In view of the
way the canonical material was compiled, I nevertheless had little or no
expectation of finding a coherent understanding of the human being and
anticipated that a large part of this work would consist in relating its
inconsistencies. But I found that in the main the inconsistencies lie in
relatively minor matters such as the use of terms. In many instances a term
is used in different contexts with different meanings. Sometimes the
difference in meaning is only subtle and not easy to detect, and sometimes
there is a wide variation in meaning. In his History of Indian Philosophy,
Dasgupta makes the following comment on the fact that terms are used
with different meanings in different contexts:

The Buddha was one of the first few earliest thinkers to introduce proper
philosophical terms and phraseology with a distinct philosophical method
and he had often to use the same word in more or less different senses. Some
of the philosophical terms at least are therefore somewhat elastic ... *°

In discussing this point, I. B. Horner has suggested that this indicates a
certain insufficiency of terms rather than an unsettled state of philosophical
and psychological terminology by the time the Nikayas came into being.'
But philosophy and psychology were in a far from settled state at the time
of the Buddha’s teaching. The philosophical enquiry in the Brahmanical
religion, as recorded in the Brahmanas and the early Upanisads, was a
relatively recent phenomenon, seen as merely supplementary to the
ritualistic sacrificial system. The development took place gradually, and
this is reflected in the early Upanisads which were perhaps extant at the time
of the Buddha. In them we find both the ritual of the Vedas and the
speculative beginnings of a psychology based upon the new idea of
salvation as a special kind of knowledge. The systematic use of philosophi-
cal and psychological terminology is far from established, and terms are
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used to mean different things in different contexts in much the same way as
they are in the Pali canon.

Another reason for the different use of terms in different contexts is the
fact that the texts are a compilation, as mentioned above. And it is not
unlikely that as the years went by and the Buddha’s teachings were given
to an ever wider range of people with different backgrounds, so they had
to be explained slightly differently in order for them to be understood by
those people.?? We know, for example, that there were many different
speculative teachings being propounded in the milieu in which the
Buddha lived.?® In particular the Ajivikas and Jains are referred to in the
canonical texts, and others are mentioned in relevant Jain texts. When
teaching such people, the Buddha might well have adopted their terms in
order to communicate with them. And in so doing, it is possible that the
terminology was on some occasions used in what appear to be different
ways but in fact with the same meaning

So the contexts in which terms are found have to be taken into consid-
eration when attempting to ascertain whether or not their meanings are
different. I have accordingly tried not to explain a term in one context by
taking out of context what is said about it elsewhere and thus arriving at an
inappropriate definition. In order to understand what a given term means
when it is being used in connection with one of the kkandhas it is sometimes
necessary also to understand what it means in other contexts. In these cases
I have not hesitated to discuss the other contexts in detail. In spite of this, I
found that in the majority of cases the contexts differ only superficially, and
terms are used with a considerable degree of coherence.

The Buddha’s understanding of the constitution of the human being is
best introduced in the light of a brief description of the way the doctrines
and concepts he taught fit into the background in which he was teaching. I
have stated above that the religious milieu in which the Buddha was teach-
ing was a complex one and that the terminology he used was sometimes
varied to take this into account. But the dominant religion was that of the
Brahmans, including both the older Vedic sacrificial religion and the rela-
tively new Upanisadic teachings, at least some of which were known to the
Buddha. Others have written about the emergence of Buddhism from its
Brahmanical background in considerable detail,** and in several places in
this book I too will discuss at some length the background to a particular
subject in order to gain a better perspective of the way it is understood in
Buddhism. Here, I will suggest in more general terms how those aspects of
the Buddha’s teachings that are most crucial to the human condition in
samsara correspond to or are different from the Brahmanical religion.

In this respect, the most central doctrine of the Buddha’s teaching is
based on his interpretation of the law of karma, a word which literally
means ‘action’.?® The notion that karma, or action, brings results was
deeply embedded in Indian religion by the time of the Buddha. In the
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classical Vedic sacrificial religion, karma is the sine qua non for individual
well-being, for the well-being of society and for the maintenance of the
universe as a whole. The rationale of the entire sacrificial system is the
efficacy of (correctly performed) actions bringing about desired, and
desirable, results. Sacrifices are performed for specific personal benefit in
the short, medium or long term. Such sacrifices can have as their desired
results things such as good health, the birth of a son, good fortune both in
this world and in the next, or the benefit of one’s ancestors already in the
next world. Personal ritual duties are also, and more commonly, performed
simply for general wellbeing, again both in this world and the next.
Sacrifices are also performed for the prosperity of the community as a
whole: the performing of the sacrifices serves to please the gods, who not
only grant individual desires but also maintain the universe.

According to the Vedic tradition, sacrificial, or enjoined, actions are
completely self-validating, whether or not a given action has any prima facie
purpose or expected result. Furthermore, the sacrificial rationale works
automatically: the correct performance of ritual actions is as it were a
mechanical device. Though it is said that if the gods are ‘pleased’ they will
maintain the universe and grant one’s desires, in fact their reciprocal con-
tribution is as enjoined upon them by the performance of the sacrifice as
the performing of the sacrifice is enjoined upon the individuals in the
community. The ritual actions of the sacrifice can, therefore, be regarded
as a mechanical and automatic device for bringing about desired results.

In the early Upanisads karma is also of central relevance in the doctrine
of transmigration they espouse. In the earlier Vedic material, life after death
could be in one of several different lokas or worlds, the most important of
which are the pitrloka, the ‘world of the ancestors’, and the devaloka, the
‘world of the gods’.2® Which of these is attained depends on whether or not
sacrifices have been correctly performed, though attainment of the pitrioka
also requires a man to have performed public services and almsgiving.?’
Gradually this belief developed into a system whereby individual existence
was seen in terms of a series of lives. And in the Brhadaranyaka and Chandogya
Upanisads we read that the kind of deeds performed in one earthly life will
determine the nature of the next earthly life: good deeds are rewarded with
rebirth in a high status and bad deeds result in a correspondingly
unattractive rebirth.”® Though in these passages there is the suggestion of a
difference between the ritual and ethical dimensions of actions, this
differentiation was never developed in the Brahmanical religion; good and
bad deeds are ritual actions which are correctly or incorrectly performed.

The Buddha took for granted the concept of rebirth in a series of lives,
but revolutionised the concept of karma by teaching that karmic conse-
quences accruing to any particular individual are entirely dependent on his
or her mental volition.? He defined karma as follows: “O bhikkhus, I say
that volition (cetana) is kamma. Having willed, one acts through body, speech
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and thought”.*® The ethical implications of such a radical interpretation of
a well established principle condition the Buddha’s teaching about how
salvation is attained: spiritual progress is frequently described in terms of
moral development, for example, and anything which helps or hinders
progress is described as wholesome and unwholesome (kusala/akusala)
respectively. The Buddha’s reinterpretation of the law of karma was also
unlike the ideology of the sacrifice in that it involved the body, or corporeal
faculty of the human being, with the mind, or mental faculties, in an
unprecedented way: having willed, one acts through body, speech and
thought. Though the ritual actions of the Brahmanical religion are said to
bring about desired results, ‘will’ and ‘mind’ nevertheless have little or
nothing to do with the efficacy or quality of the action, which depend
entirely on the accuracy with which it is performed. The Buddha’s version
of the law of karma also had the profound effect of making the individual
human being responsible for his or her own spiritual progress. Priests, gods
and scriptural injunctions were bypassed by the Buddha and his teaching
was centred on the moral condition (in its broadest sense) of individuals
themselves and how they could bring about their own liberation. Once
again this teaching suggests the importance of understanding how the
human being works.

The contemporary developments in the Brahmanical religion, as
recorded in the Brahmanas and early Upamsads, include the new teaching
that the soteriological path is epistemological. It arose from speculations
about the sacrifice which posited a correspondence between microcosm
(man) and macrocosm (the universe). According to the Upanisads, the
culmination of the path, moksa, is achieved when one knows experientially
that the essence of one’s self is identical with the essence of the universe:
atman is Brahman. In the Buddha’s teaching, the goal of the path to
liberation, known either as Nirvana or as Enlightenment, is also an
epistemnic condition. But in spite of certain similarities, the two traditions
are inherently and crucially different in a way which fundamentally affects
the way they respectively understand the human being,

In stating that liberating knowledge is the realisation that the
transcendent Reality, Brahman, is identical with the individual self, atman,
the Upanisads are ultimately concerned with being, sat. One can see,
therefore, that the question they are thus concerned with is “what is man?”
This would no doubt be the common sense approach to understanding the
constitution of the human being; it was, indeed, the question I myself
formed when I started my research. But though the Buddha’s teachings
also stress the need to ‘know thyself”, in contrast to the transcendent self of
the Upanisads he taught liberating knowledge in terms of insight into ‘things
as they are’, yathabhitam. Most importantly, the macrocosmic/microcosmic
correspondence was expressed by the Buddha not in terms of an
ontological identity, but in the fact that all things are dependently
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originated. By extension, this is applied to his teaching on the law of
karma: one has to understand how one’s existence is conditioned by
dependently originated in) one’s volitions. For the Buddha, the important
thing is to understand the nature of the human condition and we see that he
emphasises not what things are but how they operate. Given that all things
are dependently originated, he states that it is not fitting to think in the
separative (independent) terms of “This is mine, this am I, this is my self”.*!
So he does not give us a different answer to the same question “what is
man?” but asks an altogether more sophisticated question: “kow is man?”
And he sustains this approach systematically throughout his teachings. The
Buddha thus substitutes processes for objects. Primarily, he teaches the
process of attaining Enlightenment as a goal which is achievable if one
understands, and thus is able to overcome or reverse, the mechanics of that
which is preventing it. Descriptions in the Sutfa Pitaka of the Buddha’s own
Enlightenment describe it precisely in such terms: and there is no mention
of his experiencing what he is. And just as this ultimate experience involves
understanding the nature of the human being and how he or she exists in
samsara, so, my research has found, the Buddha also teaches that the
analysis of the human being into five khandhas is not an analysis of what the
human being consists of, but of those processes or events with which one is
constituted that one needs to understand in order to achieve Enlightenment.
Knowing what the body is, for example, is of relevance only insofar as such
knowledge contributes to an understanding of how it operates in the overall
process of human existence. And we shall see in chapter 1 that contrary to
what one might expect given that we have ‘sense organs’, the senses are not
explicitly included in descriptions of the khandha of the body, an omission
which serves to highlight the importance of understanding them in terms of
the process in which they are involved rather than as organs of the body in
the physical sense. Perhaps because our everyday commonsense world
consists very much of what we think of as objects, and our tendency to
want to know what things are, this important point has frequently been
missed even within the Buddhist tradition itself.

One might suggest that the consistency of the Buddha’s concern with
processes rather than substance is reinforced by his dismissal of questions
concerning ontological issues. He states that he is only concerned to give
whatever information will assist the individual in attaining liberating
insight, the process whereby one becomes free from the cycle of lives in
samsara, and that ontological questions are irrelevant and/or misleading*
When asked questions which he did not think would be conducive to the
attaining of insight, he refused to answer them. Classically, there are four
‘unanswered questions’: whether or not the universe is eternal, whether or
not the universe is finite, whether or not that which is the vital principle
(7iva) is different from the body, and whether after death a tathdagata (an
epithet of the Buddha and the implication is that it means any liberated
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being) exists or not, whether s/he exists and does not exist, or whether s/he
neither exists nor does not exist.** In similar vein, a long list of all sorts of
ontological views are refuted by the Buddha in the well-known Brahmajala
Sutta. Here the implication is that all such views are not just erroneous in
the sense of holding to the wrong ontological view, but erroneous in the
sense that holding to an ontological view is simply the wrong approach to
the solution of the problem of bondage to samsara. This point is further
supported by the fact that the having of ‘views’ (ditth?) is sometimes stated
to be one of the d@savas, the most binding and deeply entrenched of all mis-
placed tendencies needing to be ‘rooted out’.

All of this suggests that questions about what cannot be experienced as
part of the empirical human condition are considered to be speculative. In
refusing to answer such questions the Buddha has left the way open for
what one might call the nihilists and eternalists of all times and places,
Buddhists and scholars alike, to continue to speculate about whether or
not there really is a soul, and whether it is extinguished at death or persists
on some transcendent, non-empirical, level. But in the context of the early
Buddhist texts such speculations are pointless. First, they are destined to
remain speculative. In common with most religious texts, there is much in
the Sutta Pitaka that is open to subjective interpretation. Thus both nihilists
and eternalists of every persuasion can find what they believe to be sup-
port for their theories. Second, and more importantly, in running directly
counter to the Buddha'’s teaching that it is not conducive to insight, onto-
logical speculation does not assist in one’s attempt to understand the
teaching he gave, which was intended to be conducive to insight.

However, the question of ontology continues to arise in the scholarship
of early Buddhism. In particular, several ambiguous passages in the Pali
material have been interpreted as suggesting an idealistic ontology, like the
one formulated by the much later Buddhist school of Vijfianavada. This
development perhaps corresponds to the fact that there are passages which
suggest idealism in the Upanisads and this ontology was later attributed to
them wholesale by Sankara and other Advaita Vedantins. The debate
about canonical passages which are ambiguous in this way recurs several
times in this book, and we shall see that in every case much depends on
how a passage is interpreted. An example of how differently a passage can
be interpreted can here be drawn from the Digha Nikaya. In translating the
Pali aghattam riipa-saiifit eko bahiddha ripan: passati,®* Johansson gives: “When
somebody experiences forms inside himself, he will see forms outside...”
and writes of it: “The objective world, according to Buddhism, is no
different from the experienced world: it simply consists of the subjective
world projected by our mind...”.** But the passage can be translated and
interpreted differently, as follows: “One who apperceives a visible feature of
himself [likewise] sees visible features of others”. This translation follows
the convention found in some contexts in the Sufta Pitaka, usually those
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concerned with meditation, of using the terms ajhattam and bahiddha,
‘internal’ and ‘external’, to refer to oneself in contrast to others. In the
Satipatthana Suttas, for example, which contain descriptions of key medita-
tion exercises to be practised by bhikkhus, these terms are used to indicate
that the meditation exercises are to be practised both on one’s own physical
and mental faculties and also on those of others.*® The purpose is to realise
that one’s nature is the same as the nature of anyone else. Even if in the
Digha Nikdya passage the term bahiddha is interpreted simply as ‘external’, so
far as [ am aware there is no convention in the Sutta Pitaka of ajjhattam being
used as part of a psychological term to indicate an ‘internal picture’. So in
my opinion it is unlikely that this passage was intended to have the
implications which Johansson reads into it. Rather, it suggests to me that
one sees that both one’s own and external (be they of other individuals or
not) visible parts are of like nature. This is the more likely because the
context of the passage is one in which the various insights which come with
meditation are described. One of the most important insights for a bhikkhu
to achieve is that all things are of like nature, not whether or not the
external world is a projection of his mind.

Another frequently found term, loka, which literally means ‘world’, is
similarly ambiguous. This is a very important term and its use warrants
careful consideration. The nature of the human being is so fundamental
to the Buddha’s teaching that a common metaphor for the life of an indi-
vidual is ‘the world’, loka. Failure to understand this metaphor has led
some to conclude that ‘the world is not real’, ‘the world only exists in our
minds’, and so on. But what appear to be ontological statements in fact
metaphorically relate to the subjective experience of the individual, and it
is invalid to extend the metaphor into a statement that the world s that
subjective experience.

The metaphorical use of the term loka pre-dates the Buddha’s teaching.
Though in both Sanskrit and Pali the term loka does have the conventional
meaning ‘world’, even in the earlier sacrificial religion of the Brahmans its
meaning was not limited to the external world. According to Gonda, the
Sanskrit word loka has an “inherent vagueness”.*” It does not necessarily
indicate a spacial location but often means a state of happiness or stability.
Gonda traces the changing meaning of the term, and states that its earliest
meaning is a “free, open space” or a “safe, sacred space”.*® This concept
was of particular importance to the early Aryan settlers in India because of
the religious significance in early Indo-European culture of clearings, forest
glades and so on. Thus in the sacrifice a sacred space is constructed to rep-
resent the desired loka in this world and the next. In this way the term also
became associated with cosmological planes (desired lokas), which tend to
be interpreted spacially.*® But the association of security and happiness
with the sacred space becomes extended metaphorically so that in fact the
desire to ‘gain a loka’ in this world (through sacrifice) and/or the next does
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not just refer to the spacial location but to the individual’s state of security
and happiness. So there are two principal meanings of loka, the one spacial
and the other psychological.

The way the term loka is used in the Sutta Pitaka is perhaps an extension
of this meaning of loka in the Brahmanical religion. Here, too, it is used to
indicate cosmological levels. But metaphorically it is intended to indicate
the individual’s subjective experience in samsara. This is most clearly
indicated in the Khandha Samyutta, which is primarily concerned with the
analysis of the individual in terms of the five khandhas. Here we read that
the five khandhas together comprise a “phenomenon which is a world in the
world”.*® The context is one in which the Buddha states that he has no
quarrel with the world (naham lokena vivadami) or with some of the teachings
of other teachers in the world (loke papdita). But he wants to establish a
teaching which is not given by those other teachers, that of the five
khandhas, which he has thoroughly penetrated and realised (abhisambujjhati
abhisametr). There is no suggestion in this passage that in associating the
term loka with the khandhas the Buddha wishes to deny the existence of the
external world. Rather, he is unconcerned with its status and concentrates
on passing on his understanding of the kkandhas.

This metaphorical sense of loka is also suggested by the fact that it is used
in similar contexts to the term dukkha. As we have seen, the Buddha taught
that samsaric existence is characterised by dukkha, unsatisfactoriness. And
that dukkha refers to the individual’s samsaric experience is confirmed by the
Buddha’s definition of dukkha as being the five khandhas of which the
individual is comprised, as we have also seen. Frequently, teachings are
said to lead to the “ceasing of this entire mass of unsatisfactoriness”.* This
means to the point where the individual, who persists with five khandhas
being reborn in samsara, achieves liberation. And that loka is being used in
the same way is illustrated in the MNidana Samyutta of the Samyutta Nikaya,
where two consecutive Suttas are the same save for the fact that in the
second Sutta loka is substituted for dukkha.*? In the Suttas, the Buddha states:

I will teach you, bhikkhus, how dukkha/loka arises and how it ceases... Visual
consciousness arises because of sight and (visible) objects (and so on through
all the senses); contact is the combination of the three; feeling is conditioned
by contact; craving is conditioned by feeling. This, bhikkhus, is the arising of
dukkha/ loka.

The cessation of dukkha/loka comes about when the craving which is
normally conditioned by feeling no longer occurs: when craving utterly
fades away and ceases, then grasping, becoming, birth, and cyclic exis-
tence in samsara cease.*®

If one takes the first part of these passages out of context they can be
construed to be stating that both dukkha and the world arise as part of
one’s psychological experience of perception. In other words, an idealist
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might conclude from this that the world has no external reality, that it
only exists in our perception. But if one considers the context in full, the
terms dukkha and loka are in fact associated with the life of an individual
and the Suttas are describing the process by which craving (tanka) brings
about continued becoming, rebirth, and so on, and it is through the cessa-
tion of craving that continued rebirth ceases. It is this individual ‘world’
(loka) of the individual, sometimes called dukkha, that is the subject of these
passages, not the arising of the ‘world’ in general terms.

A similar passage in the Ariguttara Nikaya states: “It is these five types of
sensual desire that are called the world in the discipline of the noble one”.*
The five types of sensual desire are identified with five corresponding
senses, and the passage continues by stating that a bhikkhu is to become
detached from sensual desire and practise appropriate meditation. When
he eventually sees that his @savas are completely destroyed, he “is said to
have come to the end of the world, he lives at the end of the world, he has
overcome attachment in the world”.** In stating that the five types of
sensual desire are called the ‘world’ of the noble one, this passage indicates
that loka is a verbal convention to indicate samsaric existence which is fuelled
by desire. When the bhtkkhu has achieved the destruction of the dsavas, this,
for him, is the end of the cycle of rebirth, the end of ‘his world’.

As a final example of this meaning of loka, I will draw on a passage in
the Salayatana Samyutta, where we read:

Bhikkhus, 1 declare that the end of the world is not to be learned, seen, or
attained by going to the end of the world. Nor do I declare, bhikkhus, that
the end of dukkha can be made without attaining the end of the world.*®

Here one does not ‘go to’ the end of the world, but ‘attains’ the end of
the world. Loka has no spacial connotation, as it would if it referred to the
‘external’ world, but is a designation for the ending of the individual’s
samsaric existence, dukkha. Later in the same Sutta, the individual’s ‘world’ is
again defined in terms of the senses. It is because of the craving that we
have for sensual experience that our ‘world’ has continued existence: this
is how the individual continues, not what the external world is.

Two points arise from the foregoing discussion. The first point is that
these passages and the possible interpretations I have shown illustrate the
need for ambiguous passages to be interpreted in the light of the material
as a whole. Those of us whose work lies primarily in attempting to under-
stand questions of a philosophical or doctrinal nature have to ask ourselves
which of the possible translations is the more likely given the doctrinal
background of the Buddhist teachings. With regard to ambiguous passages
which have potentially ontological implications, we have to ask ourselves
the prima facie question of whether it is likely that the Buddha would have
mnade such ontological statements. If we answer no to this question, then
we have to consider both whether a passage has an alternative meaning
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and whether the ontological statements of others are incompatible with his
teachings. The second point is that I am in no way attempting to refute an
ontological position that other scholars have adopted because 1 wish to
adopt another one. I merely think that in view of the fact that the Buddha
clearly dissociates his teachings from anything to do with ontology, it is a
mistake to project any ontological significance onto the text.

I would like to make one further comment here about the fact that my
research has shown that the Buddha’s teaching on what comprises the
human being is consistently focussed not on the substance of the
constituent parts but rather with what their function is and how they
contribute to the complex of human functions. In considering what are
usually called ‘body’ and ‘mind’, this important point has to be borne in
mind. The words body and mind have substantialistic connotations in
English. Though corresponding terms are used in the early Buddhist mate-
rial we will be considering, I shall suggest that such terms are a convenient
verbal convention and that they carry no substantialistic or ontological
implications. Returning to a brief example given above, this point is partic-
ularly important when considering the ripakkhandha, which refers to the
living body. It is analysed in terms of four ‘elements’, earth (pathavi), water
(apo), fire (tgo) and air or wind (vayu). Though in the West one might tend to
think of the human body as what we would call ‘matter’, according to the
Buddha’s teaching these elements are, rather, intended to signify that it is
analysed according to certain abstract qualities which characterise how the
body manifests. The characteristics of solidity and extension (the primary
characteristics of ‘matter’) are signified by the element earth. Fluidity is sig-
nified by water, heat by fire, and mobility by wind. We shall see more com-
prehensive descriptions of the elements in chapter 1, but my purpose in
commenting on this subject here is to alert the reader to the implications of
an analysis of the human being which is given not in terms of what he or
she consists of but in terms of how he or she operates.

A large part of the third volume of the Samyutta Nikaya, itself entitled the
Khandha-Vagga, consists of the Khandha Samyutta, which exhaustively discuss-
es the five khandhas. Used in this way, the term khandha is distinctively
Buddhist, not being found in the earlier Vedic literature except in the sense
of ‘trunk’. Most frequently, the khandhas are referred to by name without
giving any explanation as to what the name means or implies; where
descriptions are given, these are sometimes so brief that it is difficult defin-
itively to ascertain the precise characteristics and functions of each one.
Nevertheless it is possible to extract from the material as a whole a coher-
ent picture of each of the kkandhas. No reason is given for the order of the
khandhas, which is virtually always in the order in which I will discuss them
below: ripa, vedand, saiifia, samkhara and wiiniana.*’ With regard to the first of
these, the ripakkhandha, this presents certain organisational complications
in that cross-references between material relevant to understanding it and
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material relating to the other four kkandhas are not necessarily self-
explanatory until the later chapters have been read. For this reason, some
readers may find it helpful to delay reading the first chapter until they
have read chapters two to five.

Having discussed the five khandhas, 1 will then go on to discuss two
other key concepts with regard to the constitution of the human being,
namaripa and manomaya. The former frequently occurs in association with
uiiiana and is one of the links in the paticcasamuppada formula. The latter is
one of the most obscure terms found in the Su#ta Pitaka, but consideration
of what it means throws light on the manner in which the human being
exists as he or she progresses on the spiritual path to liberation. It also
illustrates the power of the mind according to Buddhist teachings. In the
light of this, in my final chapter I shall show that there is no justification
for holding the body to account for originating the volitions which bind
one to the cycle of rebirth.
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CHAPTER 1

The Rupakkhandha

Introduction

IN THIS CHAPTER, MY CONGERN is with the body of the human being,
referred to as the nipakkhandha. Having selected the earliest part of the Pali
canon, the four main Nkayas of the Sutta Pitaka, as my source material for
this study of the kkandhas, however, an immediate problem presents itself
which needs to be dealt with at the outset. In this early stratum of the texts
there is a notable lacuna in the information we are given about the human
being, a lacuna that at first sight appears to lie in the descriptions of the
riipakkhandha. From the two types of definitions of the ripakkhandha that we
are given one can draw out an overall view of how the khandha is meant to
be understood. Though relatively brief, this overall view is in some crucial
respects very informative, as we shall see. But as one proceeds to reading
canonical descriptions of the four aripakkhandhas (ariipa refers to the four
that are not riipa) one sees with hindsight that an important and frequently
mentioned feature of the human being has not anywhere been explained.
This feature is the senses. All the ariipakkhandhas are subdivided according to
the senses, thus stressing their important role, but they are neither
considered actually to be part of the aripakkhandhas nor are they mentioned
at all in descriptions of the ripakkhandha. When later Theravada Buddhists
realised the importance of the senses, and attempted to redress the lacuna
in the descriptions of the khandhas, they included the senses in the
ripakkhandha. In view of this, it seems appropriate to discuss the senses in
this chapter, and where necessary I have drawn quite extensively on com-
mentarial texts and parts of the Abhidhamma, notably the Dhammasanganz and
its commentary the Afthasalini, and the Vibhanga. In so doing, I have been
guided (perhaps limited) by a desire not to arrive at a definitive view of the
riipakkhandha as understood by the (later) Abhidhamma tradition, but to
suggest an overall picture of how the ripakkhandha and the senses might be
understood that is compatible both with the brief definitions found in the
Sutta Pitaka and with other aspects of the human being described in later
chapters.
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To this end, my discussion of this kkandha will be structured as follows. In
the first part of the chapter, the definitions of riipa as given in the Sutta Pitaka
will be discussed, including a consideration of the terms ‘primary’ (no-upada)
and ‘secondary’ (upada) as used in this context. The discussion will also
cover the so-called ‘elements’, the mahabhita, as briefly referred to in the
Sutta Pitaka and more elaborately in later material. The second part of the
chapter will concentrate on a specific discussion concerning the senses.
Recognising their importance, the Theravada tradition as a whole (that is
the Abhidhamma, commentaries, Buddhaghosa’s Visuddhimagga and the
writing of modern Theravada Buddhists) singles out the senses and their
corresponding objects (collectively referred to as @yatanas) in defining the
‘secondary’ level of the ripakkhandha (which itself is not defined in the Sutta
Pitaka). In spite of this, the attempt here to gain a meaningful under-
standing of the senses has not been an easy one. As we shall see, even the
Abhidhamma is inconsistent in its descriptions. Though it defines them at
times as ripa, at other times it describes them in a way which suggests they
are not ripa. In the light of such ambiguity, I shall question just what it is
that is being referred to when the senses are mentioned in the Sutta Pitaka.
Not only do descriptions of each of the four aripakkhandhas state that the
senses (or their objects) determine the different kinds of activity the khandha
represents, as I have said, but the senses are also one of the links in the
chain of the paticcasamuppada formula which describes how the functioning
of a human being is dependently originated. I also referred in the
Introduction to passages which state that the ongoing existence of the indi-
vidual, his or her loka, is caused by desire based on the senses. The
Theravada Buddhist tradition, and many scholars of Buddhism, have
understood that where the senses are said to determine the different kinds
of activity of the aripakkhandhas, they are the physical bases of the corre-
sponding mental activities. But I find this unsatisfactory: if the physical
sense organs are meant, one might expect them to be included in a descrip-
tion of the ripakkhandha in the Sutta Pitaka, particularly in view of the fact
that they are subsequently mentioned, but not classified, in the descriptions
of each of the aripakkhandhas. 1 shall suggest a way they might be
understood to be neither ripa nor aripa, thus explaining why they are not
included in the khandha analysis in the Sutta Pitaka.

In Buddhism, and in other Indian religions also, it is common that the
senses include the five which are common to us in Western culture and also
a sixth sense, manas, the corresponding object of which is dhkamma. The term
manas literally means ‘mind’, and as such appears qualitatively different
from the other senses. Perhaps because of this, it remains uniquely ambigu-
ous as a sense, throughout the Pali material. Nor is it immediately obvious
what dhamma refers to. Neither is explained in the Sutta Pitaka, but in the
Abhidhamma and commentaries they are classified as @yatanas, a term which
covers all the senses and their objects (thus giving a total of twelve ayatanas).
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But in spite of the fact that the other (five) senses and their corresponding
objects (that is, those ten of the @yatanas) are clearly defined as ‘secondary’
ripa, neither manas nor dhamma is defined as being ripa, or at least not
consistently so. The lack of clarity is compounded because the Atthasalini, the
commentary on the Dhammasangani, contains what one might call a ‘theory
of sense’ (if an imperfect one) in the context of a description of rigga, but it
omits manas and dhamma from this theory. In fact both terms have a multi-
tude of meanings in the Pali material and, in my opinion, they have never
been adequately understood in the context of sense and corresponding
object, either by the Buddhist tradition or by modern expositors. In view of
the role of all six of the senses as determining the sixfold classification of
each of the aripakkhandhas, it is important to establish how manas and
dhamma might best be understood and what the function of manas is before
we go on to consider those aripakkhandhas. The concluding part of this
chapter will therefore be a discussion of these two terms.

The ripakkhandha

Apart from the specific context of the ripakkhandha, the term ripa is found
in two other contexts in the Pali canon which are relevant and need brief
mentioning here. First, it is the term which refers to the sense object
(ripayatana) which corresponds to the sense organ ‘eye’. Here the criterion
of visibility dominates and it has the general meaning of ‘visible object’. In
such contexts the literal meaning of the Pali word ripa, ‘form’, which in
common usage usually means shape or appearance, is most relevant.
Second, it is also frequently found in the compound namaripa. This literally
means ‘name and form’, but has also been interpreted as ‘mind and body’.
The meaning of namaripa is discussed separately in chapter vi. When used
in the expression ripakkhandha, riipa is often understood through its literal
meaning (form) to refer to the shape or appearance of the human being,
that is the physical body. In this way the terms ripa and ariipa have usually
been understood to imply a distinction between ‘body’ and ‘mind’ respec-
tively. We shall see, however, that though riipa refers to the body, this is not
just in physical terms, and its shape or appearance, while clearly relevant as
visible object, ripayatana, is not an important factor in understanding the
ripakkhandha.

In the Sutta Pitaka there are two main kinds of description of the
ripakkhandha: the simple and general description, which gives us minimal
information, and the detailed and specific description, from which we get a
more comprehensive account of what the khandha comprises. The simple
descriptions are just two, both being found in the Khandha Samyutta of the
Samyutta Nikaya.' The first occurs, so far as I am aware, only once. But it is
picked up repeatedly by the later commentarial tradition. The second
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constitutes a common formula used throughout the Pali material to define
ripa, and is of considerably more interest to us here. We shall see in the
comprehensive descriptions of it that the term ripa also refers to a general
category, described as ‘external’, suggesting an overlap between the ‘form’
characteristics of the body (ripakkhandha) and those of visible objects in
general (ripayatana). But both types of analysis of ripa indicate that the term
primarily refers to the body, in accord with the Buddha’s central concern
with the human being,

The context in which the first simple analysis is given in the Khandha
Samyutta is when the Buddha is teaching that none of the five khandhas con-
stitutes anything that should be thought of as a permanent, unchanging
‘self’, in this life or in any previous life. Each of the kkandhas in turn is
briefly defined, and then each is discussed in a way which illustrates their
impermanence. The riipakkhandha is defined as follows:

And why, bhikkhus, is it called body? It suffers, bhikkhus. That is why the
word ‘body’ is used. Suffers from what? Suffers from cold and heat, from
hunger and thirst, from contact with gnats, mosquitoes, wind and sun and
snakes. It suffers, bhikkhus. That is why it is called body.?

The verb I have translated here as ‘suffers’, in order to draw out the
meaning of this passage, is ruppati. It is because of the use of this verb here
that this description is repeatedly referred to by the commentarial tradi-
tion, and by Buddhaghosa in his Visuddhimagga. Ruppati is taken by the tra-
dition as a pun on ripa, though etymologically ruppati has absolutely no
connection with ripa. And in spite of a similar lack of etymological link the
punning is also extended to nama, which, as mentioned above, is frequently
found twinned with rigpa in the compound namariipa.® So in Pali the play on
words reads as follows: Namanalakkhapam namam ... ruppanalakkhanam riipam.*
Discussing ruppati, Woodward, the translator of the Khandha Samyutta for the
Pali Text Society, suggests that ruppati as a pun on ripa could be taken to
mean that body is embodied, form is in-formed, shape is shaped.® Literally,
however, ruppati means ‘to be destroyed’, ‘to be vexed’ or ‘to be oppressed’.
In Sanskrit, rupyate means ‘to suffer violent pain’, and by the r// alternation
it is closely related to lupyate, ‘to be broken’ or ‘to be destroyed’.® By exten-
sion one can understand ruppati simply as ‘suffers’, being analogous with
dukkha (so the definition might better read: “It is characterised by unsatis-
factoriness (dukkha)”). This, surely, is the point that is being made by the use
of the verb: such etymologising was, typically, for didactic reasons. This
point has been completely missed by Mrs Rhys Davids, who suggests
translating ruppati as ‘affected’. Woodward follows this, though he points
out in a footnote that he prefers ‘afflicted’.” The latter is surely more
appropriate, being in accord with the fact that ripa is associated with
dukkha, which in turn is in accord with the Buddha’s definition of dukkha,
representing the individual’s existence in samsara, as the khandhas. And
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though it is the ripakkhandha which is defined in terms of affliction, the Sutta
goes on to state that one identifies mistakenly with each of the khandhas as
part of samsaric existence and that one is to become detached from each
and every one of them. The explicit association of ripa alone with affliction
is primarily because ripa lends itself to this pun. But an individual’s life
In samsara also tends to be predominantly associated with the body. Not
only is it the physical presence of an individual, but as such it is the vehicle,
so to speak, of his or her experience in a given life. It is therefore dispro-
portionately associated with samsaric existence to the point where it is seen
to be ‘responsible’ for the affliction of dukkha. This point is more compre-
hensively discussed in chapter viir.

The second and perhaps the simplest analysis of ripa is frequently found
in the Pali material and represents the standard simple analysis not only of
the riipakkhandha but also, as we shall see, of ripa in general (that is, whether
the body of the human being or of any other visible object). The context in
the Khandha Samyutta from which I am quoting is another in which the
Buddha is teaching that the human being should be understood in terms of
five khandhas, and that none of these constitutes a permanent, unchanging
self: one is to become detached from each of them. Here ripa is analysed
into the four great elements and whatever is derived from them: “And
what, bhikkhus, is the body (riipa)? It is the four great elements and whatever
physical thing is derived from the great elements: this, bhikkhus, is called the
body”.® The four great elements (collectively known as the cattaro
mahabhita(ni), or less specifically as dhdtus) are: earth (pathavi-dhatu), water
(apo-dhatu), fire (tejo-dhatu) and wind (vayo-dhatu). In some contexts a fifth
element, ‘space’ (akdsa), is mentioned,® but in contexts where ripa is specifi-
cally being defined only the cattaro mahabhita are mentioned. In the
commentarial tradition, these are explicitly understood to have the abstract
meanings solidity, fluidity, heat and motion. In the Sutta Pitaka, such
abstract meanings are only implicit, though in the more detailed descrip-
tions of each of the elements the implication is quite clear. It is the abstract
meanings of the elements which suggest how they are applicable both to
the riipakkhandha of the human being and also to anything else that has
form, explicitly described as the ‘internal’ and ‘external’ dimensions of rijpa
in canonical passages which explain each of the four elements in turn.'
The abstract meanings of the four elements also serve to indicate that the
notion of ‘matter’ is purely conventional here. Rather, ripa refers to the
occurrence of various states or processes, collectively referred to as the
‘body’ (or visible object), which are characterised in a certain way.'" It is
only by virtue of a state or process having the characteristics of solidity or
extension that it can be described as ‘matter’, and the ripakkhandha is not
limited to this single characteristic.

In the Sutta Pitaka, the four elements are said to be ‘primary’. The term
used for this is no-upada, which has two literal meanings: ‘underived’ and
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‘not clinging or grasping’. The former does not in any way compromise the
teaching that there is nothing in samsara that is unconditioned. Indeed, we
read in a passage about Nirvana, which s referred to as the unconditioned,
that it is without the four elements, a confirmation of the conditioned nature
of the four elements themselves: “Monks, there exists that condition
[Nirvana] wherein is not earth nor water nor fire nor air...”.'? Anything to
which analysis in terms of the four elements is applicable, therefore, is part
of conditioned existence. The meaning ‘underived’ refers, rather, to the
fact that these four elements cannot be further broken down or analysed in
the way that, for example, a foot or a hand, both of which are complex
organs with more than one function, can be broken down or analysed to
the point where it is seen that they consist of an aggregate of elements. Put
abstractly, a complex organ is an aggregate which has characteristics that
are signified by more than one type of element. In this unaggregated sense
no-up@da means ‘underived’. The latter meaning, ‘not clinging or grasping’,
suggests that ripa has an underived state that is not the product of grasping
In the context of the riipakkhandha, this is not explained any further, but the
similar term anupada is regularly found in other contexts in the Nikayas in
the sense of not having any more of the fuel (grasping) necessary for
rebirth, not clinging to the world. It is grasping, more usually called
volition, which leads to continued rebirth, continued human existence. In
the light of this, no-upada ripa means ‘primary’ in that it has not (yet) been
further conditioned by intention.'* In the Atthasalinz, the commentary on the
Dhammasangani of the Abhidhamma Pitaka, this point is made explicitly:
“Upada means ‘it grasps’; this means grasping the [four] great elements; not
letting (them) go, such (secondary/derived forms) exist depending on
them”.'* This all suggests that the cattaro mahabhita are as it were the
potential states from which the body, conditioned by one’s karma
(intention), is derived; or, put differently, they represent the potential
characteristics of the body.

As well as no-upada, riipa is also described in the Sutta Pitaka as ‘derived’
or ‘secondary’ (upada). In the simple analyses of the ripakkhandha there is no
mention of what upada riipa comprises, and we shall see that the situation is
not clear in the comprehensive description of the ripakkhandha either.
Though the commentary on the particular canonical passage we are
discussing makes no comment on what upada riipa means," the Theravada
Buddhist tradition has generally understood the term upada ripa specifically
to refer to the senses (usually taken to be the physical sense organs) and
their corresponding sense objects, collectively called ayatanas. A typical
definition of upada riipa is given in the Dhammasangani of the Abhidhamma,
where it is stated to refer to ten of the ayatanas (that is excluding the sixth
sense, manas, and its corresponding object, dhamma).' In the Vibhanga the
same ten dyatanas are in turn described as the four great elements which are
derived,'” which amounts to the same thing put differently. In the Atthasalini,
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upada ripa is discussed at length in terms of the a@yatanas, so much so that the
translator of the text for the Pali Text Society has entitled an entire chapter
“Derived Material Qualities”.'® In addition to such definitions, where the
Abhidhamma categorises upada riipa more extensively, so that it is said to com-
prise twenty-three different phenomena, the ayatanas are included.'
Likewise, in the section on the ripakkhandha in his Visuddhimagga, where
Buddhaghosa lists twenty-four kinds of upada ripa, he includes the dyatanas
in the same way as the Abkidhamma and the commentaries.?® Modern
Theravada Buddhist writers also define upada ripa as the senses.!

That upada ripa, undefined in the Sutta Pitaka, eventually came to be
defined in this way might be because of the fact, mentioned above, that in
contexts in the Sutta Pitaka where the five khandhas in turn are being
defined, and where the ripakkhandha has been defined according to the
simple analysis of the four elements and their derivatives, the different
aripakkhandhas are each said to be of six types according to the six senses
or their objects. This repeated reference to the d@yatanas in such classifica-
tions might account for the fact that they became singled out for mention
as upada ripa.

Given such prominent mention of the senses in the Sutta Pitaka, and
given that it is obvious to us that there are physical organs corresponding to
at least five of the senses (so one might equally obviously assume that they
are part of the ripakkhandha), it is also conversely notable that nowhere in
the Sutta Pitaka are the senses, or their corresponding sense objects, explic-
itly stated to be part of the ripakkhandha, and none of the passages which is
specifically describing the ripakkhandha includes any of them as upada ripa.
It is this omission that prompts me to question whether the consistent
references in the Sutta Pitaka to the senses or their objects determining the
types of mental activity necessarily implies that it was intended that either
the senses or their objects, or all of them, should be classified as part of
upada ripa within the riapakkhandha, as later defined in the Abhidhamma and
understood within the Buddhist tradition.

The question is prompted not just by the omission but also by the fact
that compared with what is found in the Sutta Pitaka, the later tradition’s
understanding of the senses becomes, on the one hand, more complex,
and, on the other hand, more ‘physical’. Dealing with the first of these first,
the Abhidhamma gives a more comprehensive classification of the twelve
d@yatanas collectively than is found in the four main Mkayas of the Sutta
Pitaka. In the Sutta Pitaka, there is more of a distinction between the senses
and the sense objects, and the term dyatana is more frequently said to be
sixfold.?* Where salayatana appears in the paticcasamuppada formula given in
the Sutta Pitaka, for example, only the senses are included in the definition,
not the sense objects.?® And though the senses and objects are at times
referred to as separate groups in the same classification, that is as ayatanas,**
the point is that the senses and objects are more clearly delineated from
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each other, each as separate ‘sixes’, than in the Abhidhamma where the senses
and their objects are all referred to individually and equally as ayatanas,
giving twelve in all, and are grouped together in definitions or descriptions
of upada ripa.®® This inclusion of the objects of sense in a definition of
something that is subject to ‘grasping’ is not, as might at first be thought, in
itself problematic. These objects are not necessarily external to the human
being: eyes and visibility, nose and smell, tongue and taste (and so on) are
all aspects of the human body. But this development represents a more
complex way of attempting to understand the senses than is found in the
Sutta Pitaka, a complexity that is compounded by lack of consistency.

By way of example, in the Dhammasangani we read that whatever ripa is
‘internal’ (that is personal to the individual) is upada, but whatever ripa is
‘external’ is sometimes upada and sometimes no-upada.*® External (bahiram)
ripa seems here to refer specifically to aspects of ripa which are experienced
subjectively oneself.? What is external in the sense of being part of other
beings is referred to in this text as bahiddha, and is also referred to as
dhamma.®® Though the ayatanas, whether internal or external (bahiram), are
usually collectively classified as upada ripa, potthabha,® manas and dhamma
are often excluded from the classification, though no reason is given for
this.

With regard to the increasingly ‘physical’ understanding of the senses,
not only does the later tradition explicitly classify the senses as riipa, but the
later texts also give long and elaborate physical descriptions of the sense
organs. The Pali terms used to refer to the senses are cakkhu, sota, ghana,
Jivha, kaya and manas, and following a physical interpretation of their
meaning, these are usually translated eye, ear, nose, tongue, body and
mind. But none of the meanings of the term @yatana suggests that a physical
organ is meant.* In the Sutta Pitaka, the senses are also sometimes referred
to as indriyas, ‘powers’ or ‘faculties’.* Though in such contexts they are also
usually translated as sense organs, the term indriya does not suggest that
physical organs are implied any more than does @yatana. Similarly, they are
also called dhatus, elements, which again need not imply physicality.*? This
suggests that the later attempts to classify the senses as upada riipa might be
placing an inappropriate emphasis on their physical aspects. And as a
further complication, we shall see in the next part of this chapter that even
in this respect the later material appears inconsistent.

The nearest the Sutta Pitaka comes to associating the senses with upada is
in a passage in the Sutta Nipata where there is a reference to the fact that the
five sensual pleasures plus manas are the grasping (upadana) which afflicts the
world.*® This does not, however, refer specifically to riipa, nor to the senses
themselves, but to the fact that sensual desire, the arising of which is based
on the senses, represents the fuel of continued samsaric existence: loka here
meaning the ‘world’ of the subjective individual rather than the external
world as a whole, as discussed above.
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In the Sutta Pitaka, all five khandhas are sometimes referred to as the
upadanakkhandha,* and they too are upddana in both senses of the word:
they are both derivatives and conditioned by grasping. Another passage
in the Khandha Samyutta describes both the pancakkhandha and the
pancupadanakkhandha. The term paricakkhandha, it explains, refers to the five
khandhas; paficupadanakkhandha means that each and every one of the five
khandhas is subject to dsavas.®® 1 referred to the term asava in the
Introduction. It is a notoriously difficult word to translate into English, but
it refers to the strongest and most deep-seated of the factors (‘graspings’)
which cause bondage to samsaric experience. There are said to be either
three or four dsavas: the three are the @sava of sense desire (kamasava), the
asava of desire for continued becoming (bhavasava), and the asava of
ignorance (avijasava), and the less common fourth is the @sava of holding
views (ditthasava). The dsavas are to be eradicated; but so profoundly are
they rooted in the human psyche that such eradication represents the very
experience of Enlightenment, the goal of the path to liberation. Thus any
reference to the asavas being present indicates an association with the
samsaric, pre-Enlightenment life of an individual, when he or she is
conditioned by grasping. Nanavira, a modern Theravada bhikkhu, suggests
that this passage distinguishes between an arahant, in whom the @savas have
been eradicated, who comprises the paiicakkhandhd, and an unenlightened
individual, who comprises the paicupadanakkhandha.® The point Nanavira is
making is that an individual only arises as a result of continued grasping
(the mechanics of which will become clearer in chapter 1v), and after
Enlightenment the individual will not arise (be reborn) again.

If the senses were to be classified as part of the ripakkhandha, then of
course it follows from the foregoing that they would be upada riipa, requir-
ing further discussion here. But in view of the ambiguity about precisely
what the terms used for the senses (@yatana, indriya and dhatu) are referring
to, and the fact that in the Sutta Pitaka the dyatanas are neither defined as
upada riipa nor included in any of the definitions of the ripakkhandha, it
seems more appropriate to defer such a discussion. Accordingly, I will
return to them in the second part of this chapter after discussing the
detailed analyses of the ripakkhandha found in the Sutta Pitaka. At that stage
more attention can be directed towards their important role.

The more detailed and specific analysis of the ripakkhandha is found in
three places in the Sutta Pitaka where the cattaro mahabhita are being
explained.” This analysis gives us much more information about ripa as the
body of the human being, though it is here that the term ripa is explicitly
stated also to refer to rigpa that is ‘external’. In each of the contexts in which
the comprehensive analysis is found, it is given for the purpose of teaching
that the individual’s body is merely an aggregate of the elements and that it
should not be thought of in terms of selfhood or identity. In one place,
descriptions of the impermanent nature of the ‘external’ manifestation
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of the elements are given in order to emphasise that the internal elements
are equally impermanent. For example, the external element of motion,
wind, is at times too strong and can blow down whole villages and at other
times there is no wind at all and people have to fan a spark in order to
make a fire burn.*®

The descriptions of the elements of pathavi and apo, solidity and fluidity
respectively, with regard to their ‘internal’ manifestation as the body of a
human being, consist of various parts of the body. We read of the ‘internal’
aspect of the element of solidity:

And what is the ‘internal’ element of solidity? Whatever is internal to the
individual and is hard and solid, and the product of grasping; that is to say
hair of the head, hair of the body, nails, teeth, skin, flesh, sinews, bones,
bone-marrow, kidney, heart, liver, membranes, spleen, lungs, intestines,
mesentery, stomach, excrement, and whatever other thing is internal to the
individual and is hard and solid [and which is] the product of grasping: this
is called the ‘internal’ element of solidity.*

Similarly, the ‘internal’ element of fluidity is described as follows:

And what is the ‘internal’ element of fluidity? Whatever is internal to the
individual, is liquid or fluid, and the product of grasping; that is to say bile,
phlegm, pus, blood, sweat, fat, tears, serum, saliva, mucus, synovic fluid,
urine, and whatever other thing is internal to the individual, is liquid or fluid,
[and which is] the product of grasping: this is called the ‘internal’ element of
fluidity.*

Though both these passages include actual parts of the body, I suggest
that the point they are intended to make is to establish that the body
includes elements which are characterised either by hardness/solidity or by
liquidity/fluidity. In neither case are the literal meanings of the elements,
earth and water, directly applicable: it is their abstract meanings which are
of central relevance. Similarly, the fact that the list is manifestly not
comprehensive suggests that such descriptions are not intended to be
understood as definitive lists of what the body is made of; rather they
indicate examples of the characteristics being described.

The passage continues with a description of the ‘internal’ element of
heat:

And what is the ‘internal’ heat element? Whatever is internal to the individ-
ual and is heat, heated, and the product of grasping; that is to say that by
which one is warmed, by which one ages, by which one is exhausted [lit:
burned], that by which one properly digests [lit: transforms] what one has
eaten, drunk, consumed or chewed, and whatever other thing internal to the
individual which is heated or warm [and which is] the product of grasping:
this is the ‘internal’ element of heat.*'
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I. B. Horner states that fgjo includes cold as well as heat since both
vitalising energy and decay are due to this element.*? Though it may be
appropriate to refer to it as the element of temperature rather than just of
being hot, it unclear whether this extends literally as far as being cold. In a
passage elsewhere in the canon, we read that it is heat, life and conscious-
ness that vitalise the human being (though the Pali word for heat in these
contexts is usma) and without them there is only a dead body, thus dissoci-
ating heat and the processes associated with it from a dead body.** But the
concern of this passage is to establish the impermanence of the vitalising
factors, not the extent of the activity of heat: usma and ayu are said to be
mutually dependent,** and uifiana is associated with the senses.*® The three
are also described as samkharas,*® which both indicates their constructed
nature and implies that they are the result of past karma.*’ I. B. Horner’s
suggestion is supported by the description of the ‘external’ aspect of tgo,
which refers to fire:*® it might be that it is in its external aspect that this
element is involved in the decay of a dead body. But this concern is an
unimportant one: as we shall see, the analysis of the body according to the
four elements is that of a live body rather than a dead one, which, though
leaving questions such as this unanswered, serves to emphasise the consis-
tency of the Buddha’s concern with human experience.

For the ‘internal’ element of motion the Sutta states:

And what is the ‘internal’ element of motion? Whatever is internal to the
individual and is movement [literally, ‘wind’] or motion and the product of
grasping; that is to say upward movements, downward movements, move-
ment in the abdomen, movement in the belly, movements of any of the
limbs, in-breathing and out-breathing, and whatever other thing is internal
to the individual and is movement or motion [and which is] the product of
grasping: this is called the ‘internal’ element of motion.**

I have translated the Pali word vatd as ‘movements’ in order to give this
passage some meaning in English. Its literal meaning is ‘wind’, and this
comprehensive description of wind passing all round the body, and along
every limb, recalls the Upanisadic five anas: prana (the in-breath), apana (the
out-breath), »yana (the circulatory or diffused breath), udana (the up-breath)
and samana (the middle or equalising breath).>® These were regarded as the
vital faculties responsible for respiration, digestion and the distribution of
food through the body.** Breath (prana) was also considered to be the
vitalising: principle in the early Upanisads, frequently used as a synonym for
Brahman.*? The functions of the Upanisadic pranas do not correspond
directly to those of the vayodhatu according to the Majhima Nikaya, since
digestion, for example, is the province of the tejodhatu. Nor is there any
understanding of vayu as a vitalising principle in the Pali canon as there is
in the case of heat: breathing is merely a bodily function. The Pali expres-
sion arigamariganusarino vata is not explained in the canon, but is understood
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by Buddhaghosa to refer to the winds (or forces) that produce flexing and
extending and so on. This would be congruent with the abstract meaning
of vayu, motion.*® There is evidence in the canon, however, (which is picked
up in the commentarial literature) that wind acts as a ‘humour’:** normal
wind conditions normal health, whereas winds which become strong (vata
baliyanti), or deranged winds (ummada vatd), cause pains and/or uncontrolled
movements of the body, eventually causing psychological derangement.**
The similarity between the Pali description of vayu and the Upanisadic
description of the pranas is enough for it to be possible that the former was
influenced by the latter.*
In two texts a description of the element ‘space’ (@kdsa) is also given:

And what is the internal element of space? Whatever is internal to the indi-
vidual, and is space or spacious, and the product of grasping; that is to say
the nose and ear orifices, the mouth opening, the passages by which one
swallows, retains and expels below what one has eaten, drunk, consumed or
chewed, and whatever other thing is internal to the individual and is space
or spacious [and which is] the product of grasping: this is called the ‘internal’
element of space.®’

Though akasa is said to be both ‘internal’ and ‘external’, no description
of ‘external’ @kasa is given in either of the texts in which this description is
found. Akdsa does have an ‘external’ dimension in descriptions of the
meditative states known as the jhanas. In such a context it is not, however,
the equivalent of external spaces between things paralleling the des-
cription of the ‘internal’ space element as internal orifices and openings. It
is, rather, a formless level where the apperception of visible shapes is
transcended.®

Here we have a comprehensive analysis of the nipakkhandha according to
the cattaro mahabhata. The term upadinnam (‘the product of grasping’)
indicates that all the factors included within the analysis of internal ripa are
upada. We shall see in chapter 1v, and again in chapter v, that this is com-
patible with the way volitions, which correspond to grasping, condition
every aspect of the arising of the individual in future lives.

The descriptions of each of the elements contain bodily parts or
functions which might logically be expected to be found there: solid things
are found in the analysis of the element of solidity, liquid things within the
element of fluidity, and so on. In other words, the analysis is common-
sensical. But the tgo and vayo dhatus, and the akdsadhatu when it appears,
comprise parts and functions which we might not immediately describe as
corporeal. Temperature, ageing and digestion, breathing and various
bodily movements, and orifices or internal spaces, are defined as being
part of the ripakkhandha. Taken as a whole, this description of the cattaro
mahabhata (plus akasa) gives us the human body as a whole in full working
order. The analysis emphasises the characteristics and processes which
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enable the living body of a human being to function: this is not a
description of a dead human body. It follows, then, that the term ripa is not
as strictly limited as one might in the first instance expect from the usual
association of body with matter or from the common understanding that
the word ‘form’ (the literal meaning of 7ipa) means shape or appearance.
From the comprehensive description we have here, ripa does not refer to
the physical body gua physical body; it is not concerned with what the body
s but with its living characteristics understood in terms of the four
elements.

We recall that the ‘object” which corresponds to the sense (organ) eye
(cakkhu) is form (riipa), and that its main criterion is visibility. Ripa as a
khandha does not so clearly imply visibility. One might say that processes
such as breathing, movement, and decay are visible, and if other processes
such as digestion and temperature control were not operating one would
be able to see that. This would correspond to the fact that in the ‘external’
dimension fire and wind are also visible (at least through their effects). But
such suggestions do not seem to me to be in accord with the overall
impression one gets from the description of the ripakkhandha, and the
internal organs are normally visible only potentially. Certainly visibility
does not seem to be a primary characteristic of the ripakkhandha.

The parts of the body referred to in the descriptions of the pathavidhatu
and the @podhatu above are also found in the canonical material as a
standard list of bodily parts to be used in a meditation exercise.>® The
standard list incorporates exactly the same parts as do the descriptions of
the dhatus and is as follows: hair of the head, body hair, nails, teeth, skin,
flesh, sinews, bones, bone-marrow, kidneys, heart, liver, membranes, spleen,
lungs, intestines, mesentery, stomach, excrement, bile, phlegm, pus, blood,
sweat, fat, tears, serum, saliva, mucus, synovic fluid and urine.®® During
meditation, a btkkhu should realise that his body includes a collection of
these physical items, none of which is to be identified as or with any sort of
abiding self. Other bodily processes are referred to in these meditation
exercises, such as breathing and movement, posture and decay.®’ None of
these passages states that it is offering a description either of the
riipakkhandha as such or of the cattaro mahabhita. The meditation on the body
in the Satipatthana Suttas, however, is clearly intended to be comprehensive,
including as it does a wide range of bodily activities, processes, postures and
states of decay, in the sense that such meditations should bring the bhikkhu
to realise that all such aspects of the body are similarly conditioned. It also
includes a meditation on the fact that the body is composed of the four
dhatus as follows:

And again, bhikkhus, a bhikkhu contemplates this body as it is placed or
disposed in respect of the elements, thinking “There are in this body the

elements of extension, fluidity, heat and motion’.%?
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No further analysis of the body according to dhatu is given, which again
emphasises the lack of concern in the texts to understand the human body
in terms of what its substance is.

The ripakkhandha, then, is the living body of a human being. This is
analysed according to the four (occasionally five) dhatus. ‘Body’ is an
appropriate translation of riipa when it refers to the ripakkhandha, since
even those phenomena included in this khandha which are not corporeal
are nevertheless parts of or associated with the body. And ripa which is
external to the human body is not part of the kkandha analysis as such.
One might conclude this part of this chapter by suggesting that the
emphasis on the characteristics of the human body which relate to how it
functions, rather than what it is in terms of substance, is highlighted both
by what is omitted from the descriptions discussed and by the style of the
descriptions of what is included. It is in this respect that what appears to
be merely an overview of this khandha is in fact singularly informative.

The Senses

According to the evidence in the Sutta Pitaka the senses are central to the
psychological/cognitive functioning of the human being. We shall see
below that even consciousness, the sine gua non of human life, is classified
according to the senses. And we shall also see in more detail in following
chapters that all discursive thoughts, ideas and knowledge arise because of
the simultaneous presence of a sense, its corresponding sense object and
consciousness: from this threefold event, known as ‘contact’ (phassa), all
cognitive activity, of whatever nature, arises; and, conversely, without such
an event no cognitive activity takes place.%® From this we see that the senses
are not only the means by which the individual interacts with the ‘external’
world in which he or she exists, but are also the means by which cognitive
experience subsequently leads either to progressing along the path to
liberation or to remaining in bondage within samsara. And yet in spite of
their importance in the individual’s psychological functioning, in the Sutta
Pitaka they are neither included in the analysis of the ripakkhandha, as we
have already seen, nor are they included in the analysis of any of the
aripakkhandhas. 1 have suggested above that though the Abhidhamma
discusses the @yatanas at length, its understanding of them appears to be
inconsistent. I have also explained that the terms commonly associated
with the senses, ayatana, indriya and dhatu, need not immediately suggest that
it is the physical sense organs that are being referred to in the terms cakkhu,
sota, ghana and so on. In looking at these points in more detail here, we
shall, I think, indeed see that what is meant by the senses is not their physical
organs but that they have a unique role which is as it were neither ripa nor
ariipa, and that this is why they are not included in the khandha analysis.
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I have stated in the first part of this chapter that in common with other
Indian religions, Buddhism recognises six senses. Be that as it may, casual
reference to different passages in the Pali material can cause confusion
concerning the number of senses there are. The standard canonical list of
sense pleasures (kdmaguna) includes only five senses: eye (cakkhu), ear (sota),
nose (ghana), tongue (jiwhd) and body (kiya).** We saw the same five, together
with their corresponding objects (ten @yatanas in all), referred to in the
Dhammasangani definition of upada ripa mentioned above.®® But this and sim-
ilar passages in the Abhidhamma are not suggesting that there are only five
senses: the reason the Dhammasangani definition in question only includes
five senses is because the author of this passage is defining upada ripa, in
which he does not include manas and dhamma. Generally in Pali texts
(including the Abhidhamma) the senses are sixfold. In the paticcasamuppada
formula, for example, when namaripa is said to be the condition for the
arising of the senses, the senses are stated to be sixfold.*® The six senses are
the five mentioned above as the kamaguna plus manas. Their corresponding
objects are (in Pali) ridpa, sadda, gandha, rasa, photthabba and dhamma, usually
translated (visible) form, sound, odour, taste, tangible things and mental
objects. They are discussed repeatedly, though not in detail, both in the
Chachakkasutta® and in the Mahasalayatanikasutta,”® and an entire volume of
the Samyutta Nikaya is entitled the Salayatana Vagga.*® The sensory events
(phassa), which are discussed in chapter 11, are sixfold according to the six
senses.”® We also read that in order to establish the moral basis from which
a bhikkhu can proceed as an ariyasavaka, all six senses have to be brought
under control,” (a discipline which perhaps reflects one of the meanings of
@yatana, which is ‘exertion’, ‘effort’, ‘practice’).

Where each of the aripakkhandhas is described according to a sixfold
sub-classification, the terms mentioned above which are often associated
with the senses, dyatana, indriya and dhatu, are not used, just the names of
the senses or sense objects themselves.”? We read of vedand, for example,
that it is of six types. These arise from contact, and are classified according
to the six senses.”® Similarly the vinnianakkhandha is of six types according to
each of the six senses.” Both the safifiakhandha and the samkharakkhandha are
again of six types, but these are classified not according to the six senses but
to their objects.” The texts do not explain why two of the aripakkhandhas
are classified according to the senses and the other two according to the
sense objects. The Pali word I have translated as ‘types’ is kgyd (literally
‘bodies’). Though this is sometimes translated in this context as ‘bases’ or
‘seats’,”® such translations act as red herrings, making it more difficult to
understand why the classification differs. If one assumes, as has been
done, that the senses refer to the physical sense organs, one might accept
that an internal sense might be a ‘seat’ of a mental activity; but it is hard
to see that an external object could be such a seat. If k@yd is translated as
‘types’, however, then neither the senses nor the objects need be considered
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as the actual ‘bases’ of the mental activities. Rather, the difference
between vedana and wifiiana on the one hand and sedfia@ and samkhara on the
other hand might be explained as follows: saiia and samkhara are more
developed and discursive levels of the cognitive process than are either
vedana or viiifiana and as such they are externally focussed. So with regard
to safina one would apperceive a smell or a sound rather than the nose or
ear. Likewise with samkhara, one’s volitions would be directed towards the
smell or the sound and not the sense itself. Moreover, both are able to
focus on a specific smell or sound rather than being limited to the general
olfactory and auditory senses. Thus the six types of saiiiid and samkhara are
classified according to the external objects. Neither vedana nor vifiiana is so
clearly defined, both functioning more generally in the cognitive process
when the activity of the senses is more relevant. So with regard to vedana,
one has visual or auditory feeling rather than visible object or sound
feeling. Vififiapa too is visual or auditory. Both of them function at the
general level of the visual or auditory sense, for the focussing on a specific
external object is the function of the safiid or samkhara khandhas.

The English words usually used in translations of the senses (eye, ear,
nose, tongue, body and mind) suggest that in each case (with the exception
of mind) it is the physical sense organ that is being referred to, which
probably accounts for the tendency to describe them as ‘seats’ or ‘bases’,
as mentioned above. And there is no doubt that (again with the exception
of manas, which is discussed in the third part of this chapter), these are
physical organs which are part of the human body. The terms most
commonly associated with them, a@yatana, indriya and dhatu, suggest,
however, that they might also refer to something other than the physical
organs themselves. Though all three of these terms have been translated as
if they do refer to the physical organs, a consideration of their other
meanings, together with some contexts in which the senses are referred to
in the Sutta Pitaka, suggests an interesting alternative.

In the Salayatana Vagga of the Samyuita Nikaya, the six senses are defined
as being agjhattam, personal or internal, and the six corresponding objects
are defined as being bahiram, external, thus giving two ‘sets’ of six @yatanas.
In the MNdana Samyutta, however, which is concerned with explaining
paticcasamuppada, only the personal @yatanas are referred to by the term
salayatana.” This difference in usage in itself makes the term a@yatana an
ambiguous one, and it is unsurprising that the Pali English Dictionary does
little to clarify the term when it states that dyatana means “sphere of
perception or sense in general, object of thought, sense-organ and object”.”®
The dictionary goes on to state “@yafana cannot be rendered by a single
English word to cover both sense-organs ... and sense objects”.” Other
meanings of @yatana given in the Pali-English Dictionary are: “stretch, extent,
reach, compass, region; sphere,® locus, place, spot; position, occasion ...
relation, order.”® It also means “exertion, doing, working, practice,
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performance”, as mentioned above. If one considers @yatana in perhaps its
most crucial context, that of the paticcasamuppada formula, it is unlikely that
it refers to the sense organs themselves. Though the definition of salayatana
in the MNidana Samyutta is given in terms of cakkhu, sota, ghana, jivha, kiya and
manas, it seems improbable that the physical sense organs would warrant
their own stage in the description of the arising of an individual human
being when no other physical organs are mentioned in the formula.
Namaripa, which precedes salayatana in the common twelvefold version of
the formula, is discussed in chapter vi. I suggest there that it does not mean
‘mind and body’ as commonly supposed, but that it means the ‘name and
form’ of the individual in an abstract sense, according to which the psycho-
logical and eventually (at birth) the physical faculties of the individual
develop. The salayatana precede birth by several stages in the formula and
thus represent part of the development of the psychological faculties
of the individual: in this context it is virtually inconceivable that it is the
physical sense organs in a literal sense that are being referred to. Rather,
the context suggests that what is meant is the sphere or extent of vision,
hearing, taste, and so on, the locus (in a non-physical sense) of the senses,
which establishes the foundation (again in a non-physical sense) of the
psychological life of the individual. Sphere, extent and locus are all
meanings of ayatana. The ‘external’ @yatanas correspond to the ‘internal’
ayatanas because the interaction between the individual and the objective
world 1s the ‘occasion” when the spheres of vision, hearing, etc., are associ-
ated with their corresponding objects; it is the relation between, or the
relating of, the internal and external aspects of the sensory event. Thus in
the commentary to the Digha Nikaya, Buddhaghosa (to whom the commen-
tary is attributed) defines @yatana as samosarana, coming together or
meeting.®® The Pali English Dictionary definition of ayatana, when it refers to
the senses and their objects, would do better to confine itself to “sphere of
perception or sense in general” and omit “sense-organ and object”, and
there need be no concern with the lack of a single English word for both
sense organs and sense objects.

The terms indriya and dhatu support such an interpretation of d@yatana.
Indriya means ‘power’ or ‘faculty’ in the sense of controlling principle or
directive force.®® In connection with the senses, it thus means the power or
potential of the individual to have sensory experience: cakkhindriya, for
example, means the personal potentiality for seeing® Other indriyas men-
tioned in the Sutta Pitaka, which in the Abkidhamma came to be systematised
with many others,* include, for example, pleasure and pain, joy and grief,
and equanimity,® none of which is physical but which refer respectively to
the personal potentiality for pleasure and pain, joy, grief and equanimity.
Dhatu literally means ‘element’, and is often associated with the four
elements which define ripa, the mahabhita. Another of its meanings is
‘phenomenon’ similar to the meaning of dhamma in some contexts.?” We
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have seen above, however, that the four mahabhiita can also have the
abstract meanings of extension, fluidity, heat and motion. In the same way,
the meaning of dhatu can be abstract. In the Dhatu Samyutta, where it is
associated with the senses, we also find it used in connection with abstract
characteristics such as radiance and beauty,* and ignorance.®

From all these meanings of dyatana, indriya and dhatu, as well as from the
position of dyatana in the paticcasamuppada formula, one might suggest that
what is referred to by the terms cakkhu, sota, ghana and so on is not primarily
the sense organs eye, ear, nose, etc., but that the terms are to be interpreted
figuratively as the faculties of vision, hearing, smell and so on. In English
the word ‘vision’ has a quite different meaning from that of the word ‘eye’.
The latter only means the physical organ (unless it is being used as a verb,
which would have a different context). The former involves the physical
organ, but means more than that: it means the ability to see, or sight itself.
Each sense faculty is a sphere or locus (in an abstract sense) for a potential-
ity: the potential to see or hear. What is particularly interesting about this
interpretation of the senses is how it relates to their objects. Though the
sense objects are not necessarily part of the human being, they too can be
thought of as representing the potentiality for a sensory event. A sound is a
sound whether anyone hears it or not, but it is also potentially part of an
auditory experience for a human being Thus the sense objects can also be
referred to as dyatana, indriya and dhatu.

A figurative interpretation of the senses is also suggested by a metaphor
associated with them in the Sutta Pitaka, which is later picked up and used
more frequently (and again systematically) by the Abhidhamma and com-
mentarial traditions. In the Sutta Pitaka we find several references to the
senses as ‘doors’ or ‘gates’ (dvara) which need to be guarded.®® Such a
metaphor suggests that they are both physical organs and openings at the
same time. The description of the senses as ‘guarded’ or ‘unguarded’ gives
the same metaphor a qualitative colouring, even where the word dvara is
not mentioned.®" This metaphor is doubly appropriate to what we have
been discussing here. On the one hand, it implies that there is an abstract
meaning to the senses which goes beyond the physical sense organs. On the
other hand, it indicates that the senses are a ‘way in’ or ‘entrance’, and
in this sense they are of fundamental importance in the psychological
processes of the human being That they have to be guarded suggests that
what one experiences through the senses can be interpreted or reacted to in
a way which can be detrimental to one’s progress on the path to liberation.
This is explained in the Samanniaphala Sutta, where the Buddha tells King
Ajatasattu how a bhikkhu guards the doors which correspond to his senses.
When the bhikkhu sees a visible object with his visual faculty, the Buddha
states, he is not entranced with views about its various characteristics. He is
intent on restraining those things which give rise to unwholesomeness, evil,
covetousness or dejection which flow over him for as long as he lives with
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his sense of sight unrestrained; he guards the visual sense, and attains
restraint over it.*

The notion that the senses are doors which need guarding has to be
understood in the context of the whole of the cognitive process or psycho-
logical life of the individual. It is significant that in the passage quoted in
the last paragraph the bhikkhu is said not to be entranced with views about
what he sees. It is not that the visual faculty itself has to see differently. As
we shall see below in chapters 11 and 1v, it is the involvement of the
samkharakkhandha in the cognitive process that gives rise to unwholesomeness,
evil, covetousness or dejection. Though it is from the senses that feelings
arise, and such feelings can in themselves be agreeable, disagreeable or
neutral, the arising of any unwholesomeness (in its broadest sense, which
means anything that is binding) is associated with volitions directed towards
the feelings by the samkharakkhandha. What has to be guarded is in fact one’s
reaction to what one experiences by means of the senses. It is precisely this
that constitutes the struggle on the path to liberation: and just as it is not
the fault of a door or an opening that an enemy enters and has to be fought
inside the building, so it is not the fault of the senses themselves that one
reacts unwholesomely to one’s sensory experience. Both an arahant and a
puthujjana might see exactly the same potentially desirable object; it is their
reaction to that sight that is different. Illustrating its connection with the
samkharas, in the Jataka the door imagery is associated with the ethical triad
of thought, word, and deed (in the Pali this is kaya, vaci, manas).*® Body,
speech and mind are said to be the three doors which are to be guarded so
that no evil is done in act, word or thought.**

Another metaphor associated with the senses in the Sutta Pitaka confirms
that it is not the senses themselves that give rise to binding volitions which
have to be guarded against. This metaphor is of an empty village. We read
in the Salayatana Samyutta that ‘empty village’ is a name for the six personal,
or internal, senses.”® The emptiness of the village, that it is unoccupied,
implies that it is not to be thought of in terms of an abiding self. It also
implies that it is the locus of activity which is generated by something other
than the physical infrastructure of the village itself. In the same passage we
read that the corresponding external objects are referred to as ‘village
plunderers’.?® This is because shapes, sounds, odours, tastes etc. are what
we find entrancing. When the sphere of such an object comes into the
sphere of the corresponding sense, our reaction might be to become
entranced by it: to have ‘views about its various characteristics’ (to refer
back to the Samansiaphala Sutta).

It is obvious that the physical sense organs themselves, being part of the
body of the human being, are part of the ripakkhandha whether they are
singled out for mention in a classification or not. Indeed the major part of
what is contained in the later texts about the senses concentrates on
describing the physical sense organs in minute and extensive detail and
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classifies them clearly as ripa.*” But from the foregoing it also seems likely
that in contexts where the senses are referred to in the Sutta Pitaka, the
terms cakkhu, sota, ghana and so on are to be understood figuratively as the
potential for vision, hearing, smelling and so on, rather than being merely
the physical sense organs. This accords with contrasting references in later
texts to the a@yatanas being invisible, as mentioned above, thus implying the
importance of their function and not their (visible) physicality.*® So the
question remains whether the senses as ayatanas should also be considered
part of the ripakkhandha. We have seen above that comprehensive
descriptions of the ripakkhandha are not restricted to physical organs.
Indeed, we saw that the khandha includes processes such as breathing and
movement.

In the Atthasalini, however, one passage suggests why classifying the
senses as ripa may not be as straightforward as with some other processes.
We read:

The physical eye does not see because it is not conscious. Nor does con-
sciousness see, because it is not an eye. But, when an object comes together
with a sense door, one sees with one’s consciousness together with the sense
organ as the physical base.*®

Though the descriptions of the riipakkhandha refer to a live body, the
relevant non-corporeal processes which life involves (such as breathing and
temperature) do not specifically involve consciousness in the same way as a
sensory experience does, according to the Atthasalini: one does not have to
be conscious of breathing or temperature regulation in order for them to
function. Nor can consciousness be said to be part of the ripakkhandha.
What is suggested by the fact that in order to function there has to be the
coming together of sense organ and consciousness, is that vision, hearing
and so on are potential processes, bringing us back to the meaning we
arrived at above in discussing the terms @yatana, indriya and dhatu. As such it
would be inappropriate to attempt to classify them in terms of rijpa or anipa:
Jjust as phassa (which is discussed in chapter 1) is not classified in such terms,
so the senses should remain unclassified, as they do in the Sutta Pitaka.

Supporting this conclusion, and in striking contrast with the quantity
of material on the physical characteristics of the sense organs, in the
Atthasalini there is also to be found one short paragraph which gives what
I have referred to above as a ‘theory of sense’. The theory is incomplete
in that it does not make any mention of manas and dhamma. But this is
probably because the theory is (oddly) included in the passage which
discusses upada ripa, and manas and dhamma are not so defined. Maung
Tin’s translation of the passage states:

For the eye has the characteristic of sentience for phenomena worthy of
directly impinging on the object, or of sentience sprung from action caused
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by a desire to see the object. It has the function of drawing consciousness
towards the objects; it has the localizing of visual cognition as its manifesta-
tion; it has the being produced by action caused by a desire to see as
proximate cause. The ear has the characteristic of sentience for phenomena
worthy of directly impinging on sounds, or of sentience sprung from action
caused by a desire to hear sounds; it has the function of drawing
consciousness towards sounds; it has the localizing of auditory cognition as
its manifestation; and it has a proximate cause as above. The nose and the
tongue (or smell and taste), and lastly the body or tactile sense may be
analogously defined.'®

There is a clear indication in this paragraph of cakkhu and sota (and so
on) as potentialities. First is the use of the term pasada, which Maung Tin
translates as ‘sentience’. Earlier in the same chapter, the Atthasalini states
that though the sense organs are corporeal (mamsa), they comprise two
aspects, pasada and sasambhara.'®* Sasambhara means merely that it is a
compound of physical parts. Pasada literally means clearness or brightness,
but in this context means something like ‘sensitive surface’.'> The
introduction of the concept of pasada clearly indicates that the eye is
psychophysical. And we have an indication of kow the physical sense organs
(eyes) contribute to vision: they provide the physical sensitive surface on
which objects might impinge. Second, desire to see is instrumental in as it
were activating the sentience. Again the potentiality of vision is indicated:
mere possession of a physical eye does not constitute seeing, Third, this
passage confirms that vision is a conscious process.

An analogy to bring these things together and illustrate that sense is an
epiphenomenon of all of them can be suggested in terms of music. The
musical instrument represents the physical sense organ. On the one hand
the instrument is comprised of minute physical parts, sasambhara, and on
the other hand it is also a sensitive surface, pasada. The hands of a player
represent the sense object. Neither of these (the instrument and the hands)
constitutes music. Just as sense objects are ayatanas by virtue of
representing the potential for an individual’s seeing or hearing (and so on)
but they are not limited to being part of such sensory processes, so the
player’s hands are not limited to being part of the creating of music. For
there to be music, the musical instrument and the hands of a player have
to be combined with conscious intention, or ‘action caused by a desire to
create music’, to echo Maung Tin’s translation above. On the one hand
the musical instrument and the hands of the player are musical instrument
gua musical instrument and hands qua hands respectively. On the other
hand, they are potentialities for music. In the same way the physical sense
organs and their corresponding objects are literally those things and also
potentialities for the relevant senses, the @yatanas. Neither the musical
instrument nor the hands of the player would be classified as music; and
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music would not be defined as physical merely because the instrument
and the hands are physical. In the same way, neither the physical sense
organs nor their corresponding objects are the senses, and the senses are
not definable as physical.

In the text, cakkhu, the eye, is also referred to figuratively in that there is
said to be an ‘eye of wisdom’ (paiifiacakkhu) which is of five kinds: the eye of
awakening, the all-seeing eye, the eye of knowledge, the divine eye and the
eye of dhamma.'®® This treatment of cakkhu is no doubt because of the role
of insight in the path of liberation in Buddhism: such insight can be
described in terms of seeing. But paiiiiacakkhu refers to a qualitatively
different kind of seeing which is more akin to cognition than to the level of
the senses. Paiiid is discussed in chapter v.

In sum, then, there is nothing in the Sutta Pitaka to suggest that the
dyatanas are classified as part of the rigpakkhandha, and no direct evidence of a
theory of sense. Though the Abhidhamma and other later Pali material
define upada ripa in terms of the @yatanas, it seems clear that if one considers
the evidence as a whole, one can come to an understanding of the senses as
neither 7iipa nor anipa. They are, rather, potentialities which determine the
nature of each of the types of an individual’s psychological processes. In
order to be effected, the potentialities make use of a physical sense organ
and also involve consciousness. So, one can metaphorically understand
them as doors through which the individual subjectively interacts with the
objective world.

Manas and dhamma: the sixth sense and its object

I have been arguing that the senses are not limited to the physical sense
organs, and that even the external sense objects have a potentiality for
sensory experience by a human being as well as their objectivity. In five
cases out of six the corresponding physical location of the senses is
nevertheless obvious to us, and such physical sense organs are part of the
body of the human being, part of the ripakkhandha. In five cases out of six
it is also obvious to us what is meant by their corresponding external sense
object. But the physical location of manas, the sixth sense, is never
mentioned in the Sutta Pitaka and neither the function of manas nor the
identity of dhamma is clearly defined. I will first discuss the question of the
physical location of manas in the light of the later Pali material. I will then
go on to suggest that from references to manas in the Sutta Pitaka, one can
extract an understanding of its function, and the identity of dhamma.
Again, reference to the way it is understood in the later material helps to
clarify such an understanding.

According to Buddhist tradition, the physical basis of the mental faculties
is the heart (hadayavatthu), and in Indian religion as a whole the Sanskrit
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word for ‘heart’ (hrdaya) is often used to refer to cognitive acts, rather than
just to an affective centre.'® But in spite of the fact that its literal meaning is
‘mind’, nowhere in the Pali canon, not even in the Abhidhamma Pitaka, do we
read that the heart is the physical base of manas.'® There is one oblique
reference in the Abhidhamma to hadaya being synonymous with manas in a
passage which is defining citta, but in the context it does not have the specific
meaning of hadayavatthu.'® One might in any case expect the Abkidhamma not
to state that the heart (or anything else) is the physical location of manas since
we have seen that manas is specifically defined in the Abhidhamma as aripa.
There is, however, an apparent inconsistency on this point, and in one
passage there is the suggestion that manas does have a physical base.'”” The
somewhat obscure Pali is translated by Aung as follows:

That material thing on the basis of which apprehension and comprehen-
sion take place — that thing is related to both of them, as well as to their
concomitants by way of the relation of Base,'*®

The grammatical structure yam ripam ... tam ripam could not be less
informative about the location of the physical base for manas. Not until the
commentaries do we find the term hadayavatthu being used,'® and it is
identified as the location of manas by Buddhaghosa in his Visuddhimagga.'"
And Buddhaghosa accordingly includes kadayavatthu (amongst the other
ayatanas) in his analysis of upada rapa.'"

Aung suggests''? that the omission of the term hadayavatthu from the
canonical material is not accidental, proving simply that the compilers of
the early material and founders of the Abkidhamma doctrine did not believe
the heart to be the location of manas.'** Manas is a sense, and as such it
might not have been considered by the Abhidhamma tradition to have had
sufficient cognitive function to be identified with the common pan-Indian
understanding that kadayavatthu is the seat of the cognitive faculties. It is
significant in this respect that in the Sutta Pitaka it is citta and not manas that
is associated with the heart, both explicitly and implicitly."'*

Two writers within the (modern) Theravada tradition assume the brain
to be the physical location of manas. Nanavira Thera refers to a passage in
the Salayatana Samyutta which states that the senses are that by which, in the
world, one is a perceiver and conceiver of the world.""* Nanavira takes this
passage as substantialistic (though it need not be taken in such a way) and
states that just as the eye is a physical thing, so manas is the “mass of grey
matter contained in my head”.!'® Jayasuriya, writing about the psychology
of the Abhidhamma, states that the “Heart or Mind-base element... [is] in
the brain”.""” It is notable that in passages in the Sutta Pitaka which refer to
the sense organs in general, and manas in particular, the brain is never
mentioned. And in only two occurrences of the standard list of parts of the
body (discussed above) is the brain (matthaluniga) mentioned. Both are
in books in the Khuddaka Nikaya: the Patisambhidimagga,''® and the



24 Identity and Experience

Khuddakapatha.'** The list is identical to the standard list of thirty-one parts
found elsewhere in the Sutta Pitaka save for the fact that it includes the brain
(matthalunga) as the thirty-second part. The commentary does not acknowl-
edge how unusual it is in including the brain, and no explanation for its
inclusion here, or its exclusion elsewhere, is given.'?® The Khuddaka Nikaya is
comprised of a variety of books, some of which are considered to be
considerably later than other parts of the Sutta Pitaka.'*' It is possible,
therefore, that these two passages are late, and that matthaluriga might have
been added to the extant standard list as a part of the body which had
become more widely known about. Alternatively, this list might have been
one which circulated among different people from those who recorded the
list which survives in other places in the Sutta Pitaka.

The brain is also mentioned both in the Viraya'** and in the Sutta
Nipata.'*® The context in which it is found in the Vinaya is a discussion of a
brain-destroying disease from which a householder is suffering. No other
parts of the body are mentioned, and the passage does not offer an analysis
of the body. The Sutta Nipata passage, on the other hand, is more
comprehensive:

Joined together with bones and sinews, having a plastering of skin and flesh,
covered with hide, the body is not seen as it really is — full of intestines, full of
stomach, (full) of the lump of the liver, of bladder, of heart, of lungs, of kid-
neys and of spleen, of mucus, of saliva, of sweat, and of lymph, of blood, of
synovial fluid, of bile, and of fat ... and its hollow head is filled with brain.!?

Many of the parts mentioned are also included in the standard list.
Probably because the Sutta NMipata is in verse rather than prose, the order
of those parts that are common to both is different; and several of the stan-
dard parts are omitted in the Sutta Nipata passage.'® It is acknowledged by
scholars that much but not all of the Sutta Nipata is very early. The inclusion
of matthaluriga here may be an indication that this particular passage is late.
But it may only be that the brain was not an organ which was known to
those early Buddhists who were concerned to give an analysis of the body,
whether for classification or for meditational purposes. Certainly, there is
no suggestion in the canonical material, early or late, that it is manas or the
physical base of manas.

There are three possibilities concerning the location of manas. First, we
have seen above that in the Sutta Pitaka the senses are not explicitly stated
to be upada ripa. 1 have suggested that this might be because they princi-
pally represent the potential processes of seeing, hearing and so on. Their
corresponding physical organs might have been excluded from the classi-
fication partly because they are readily identified (in all but one case) and
partly because the physical organs as such, though necessary, are of minor
significance in the psychological implications of seeing. If the terms used to
list the first five senses (cakkhu, sota, ghana, jivha and kaya) are actually
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intended to mean the psychological elements of vision, hearing, smell,
taste and touch rather than the physical organs of eye, ear, nose, tongue
and body, then in the Sutta Pitaka those senses are not explicitly located: we
know their locations because they are familiar to us. One is at a loss to
locate manas only because its location is not obvious to us any more than it
was obvious to the writers of the Abkidhamma.

Second, it is possible that though manas is part of the ripakkhandha, it
has no gross physical organ. We find in the Dhatukatha, another book in
the Abhidhamma Pitaka, a classification of rigpa which includes an analysis of
it according to whether it is subtle or gross.'?® This would account for the
non-corporeal aspects of the ripakkhandha we have already discussed, and
might explain the elusiveness of manas in being physically located. Third,
from the evidence (or lack of it) in the Sutta Pitaka, it remains a possibility
that manas has no corresponding physical organ, whether gross or subtle.
This might be another reason why the six senses as a whole are not classi-
fied within the ripakkhandha in the Sutta Pitaka. And it is clearly the implicit
understanding in sections of the Abkidhamma where manas is omitted from
descriptions of upada ripa.

There is insufficient evidence in the Sutta Pitaka, or in the Abhidhamma,
for us to know which of these three is correct. Nor do our general knowl-
edge and observation help. We may know from observation, for example,
that even if references to the senses in the texts are to be understood figura-
tively as referring to psychological processes rather than physical organs, a
corpse will nevertheless still have the physical organs eye, ear, nose, tongue
and body. But we do not know whether it also has a manas.

I turn now to the function of manas and the identity of its object, dhamma.
Manas is one of the most ambiguous and confusing terms in Pali material.
Western scholars and those working within the Theravada Buddhist
tradition usually translate it literally, as ‘mind’. Given that manas is an
@yatana, however, such a translation is perhaps questionable, since the word
‘mind’ tends to suggest that it undertakes processes that would be classified
in one of the aripakkhandhas. Though there have been some twentieth
century Western philosophers (notably Wittgenstein and Ryle) for whom
‘mental’ processes such as thinking are not incorporeal processes, most
Westerners are still very much influenced by the Cartesian dualism
between mind and body, whereby thinking is a non-corporeal process. And
in the Buddhist analysis of the person into khandhas, thinking is definitely
not a process which is associated with any of the elements by which the
body is characterised. The extent to which the Buddhist tradition’s
understanding of the sense manas attributes cognitive processes to it is no
clearer than whether or not it has a physical location. The lack of clarity in
this respect may well be because cognitive, thinking processes are clearly
stated to be the function of certain mental faculties, as we shall see.'?” The
ambiguity of the situation is exacerbated by the fact that the term manas is
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also frequently used in the MNikayas in a generic sense (as opposed to the
specific sense of manas as sense organ) in contexts where it does have a
mental, cognitive meaning. And etymologically the word comes from the
same root as the verb maiiiati, to think. Ascertaining in what sense manas is
being used requires consideration of the contexts in which it is found, some
of which are more ambiguous than others. In many passages it is
contextually clear that it is as a generic term for the mind in its cognitive
capacity that manas is being used. In a well-known passage, for example, it
is used in sequence with citta and vifiiana, which are definitely associated
with cognitive activities.'?® Here the term manas clearly does not refer to the
sense. Elsewhere, in contexts which one might loosely call ‘formulaic’, the
formula appears sometimes with manas and sometimes with citta or cetas,
which again are definitely mental or cognitive terms. Such contexts are
discussed further in chapter v.

Ambiguity about the meaning of manas is compounded because the
Abhidhamma tradition systematised the term, using various suffixes to give
it different technical meanings in different contexts. Though these later
technical usages of manas are occasionally mentioned in this chapter, their
later technical meanings are far from obvious in the Sutta Pitaka, the
material with which I am primarily concerned. And the ambiguity is yet
further exacerbated by the fact that dhamma, the object corresponding to
manas, also has a multiplicity of meanings. When manas is translated as
‘mind’, dhamma tends to be translated accordingly as ‘thoughts’, ‘ideas’,
‘mental images’.'* Yet the term can refer to phenomena of any kind as
well as to teachings and doctrines.!*

In order to distinguish manas as sense from manas as ‘mind’ in general
I will henceforth call the sense manodhatu. In the Abhidhamma, manodhatu has
a technical meaning which distinguishes it from mandyatana and
manoviiianadhatu. There, mandyatana is a collective term referring to the
whole of consciousness, but it is not clear to me whether either manodhatu
or manovnnanadhdtu means manas as sense as discussed here.'® My use of
the term manodhatu in a completely non-technical way just to refer to the
sense is similar to its use in the Sutta Pitaka in contexts where all the senses
are referred to as dhafus."*

As I have stated above, nowhere in the Pali material is the precise
meaning or function of the sense manodhatu explicitly made clear. But from
a consideration of the contexts in which it is found in the Sutta Pitaka one
can suggest that it is understood in two different ways, both of which have
been adopted by the later Abhidhamma and commentarial traditions: as a
unique quasi sense, and as an ‘ordinary’ sense.

The first meaning of manodhatu is suggested from passages in which it is
referred to differently, as a unique sense rather than as the sixth in a
series of senses each having a similar level of functioning. A passage in
the Khandha Samyutta refers first to the first five senses and then to



The Riapakkhandha 27

manodhatu separately. The passage does not explicitly offer an explanation
of the meaning or function of manedhatu, and from the context one can
only make a suggestion as to why it has been singled out, which I will do
below.

The passage states that the first five senses (that is, not including
manodhatu) manifest because of an erroneous belief in selthood.'** The next
sentence makes most sense if translated: “there are [also], bhikkhus, manas
and dhammad, which are the basis for knowledge/ignorance”.'** The Sutta
goes on to state that it is through contact with ignorance that various
(false) views regarding selfhood arise in ordinary people,'*® and a para-
phrase of its conclusion, in order to draw out its meaning, might be:

It is in the holding of such views that one persists as an individual in
samsara, that is, one who has the five senses. In the well-taught advanced
disciple ignorance comes to an end and insight arises, there are no more
(false) views concerning selfhood, %

A consideration of the main implication of this passage, though it is not
precisely present in the Pali, serves to highlight the meaning of the passage
itself. The implication is that for the advanced disciple who gains insight
there will be no more persistence as an individual in samsdra; he or she will
therefore no longer be reborn as someone with five senses, the manifesta-
tion of which is accompanied by the manifestation of a further so-called
sense which is associated with the cognitive process. So the significance of
the passage is that the arising of senses indicates that one is still ignorant
and bound in the cycle of samsara.

The use of awjja (ignorance) in one reading of this passage can be
explained because the cognitive process is that which takes place prior to
liberating insight: it is samsaric cognition, which from the point of view of
liberating insight is not zijja but avijja. Thus where vjja@ means liberating
insight, manodhatu is associated with ignorance rather than knowledge.
Liberating insight is of a different nature, and according to this interpreta-
tion it does not involve manodhatu, even though the individual with the five
senses is still manifest during the lifetime in which he or she achieves
Enlightenment. On the other hand, the use of ija in connection with
manodhatu can be explained because given that the eventual liberating
insight is to a certain extent dependent on the gradual elimination of
ignorance as the bhikkhu proceeds along the path, manodhatu might be
associated with eventual knowledge: the samsaric perspective from which
virtually everyone operates is that from which ignorance is gradually
diminished and liberating knowledge is correspondingly built up, culminat-
ing in insight itself. And according to this interpretation, manodhatu may
even be involved in such insight.

What this passage establishes, whichever variant one reads, is that
manodhatu is different from the other senses. Since the context is concerned
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with ignorance or knowledge, this difference might be because according
to Buddhist teachings liberation comes about by means of the cognitive
faculties of which manodhatu is in some way the sense. As such it is directly
involved in the process of liberation in a way the other senses are not.

The way in which manodhatu functions as the sense which is associated
with the cognitive faculties is suggested elsewhere. We read that manodhatu
functions as a ‘collator’ (patisarana) for the five mutually distinct senses
(paric’ indriyani) and experiences or realises the scope of their activity.'*
Patisarana, the word I have translated as ‘collator’, more literally means
‘refuge’, ‘shelter’ or ‘help’.!*® I. B. Horner translates it as ‘repository’.'* In
my opinion the context demands something more like ‘collator’, and, as
we shall see when its function is explained in more detail, this is not
incompatible with the more literal meanings: the other five senses are
directed through it, as it were, and in acting as the collator of the data fed
in by them it is both a repository for those data and also assists them in
rendering those data comprehensible.

Mrs C. A. FE Rhys Davids discusses this passage in her Buddhist Psychology.
She assigns to manodhdtu the role of co-ordinator, and refers to it as the
sensus communis, a description which has also been used by subsequent
scholars.'* Mrs Rhys Davids was no doubt drawing on the meaning given
to the ‘internal sense’ referred to as sensus communis by Thomas Aquinas.'*!
Accordingly, she suggests that manodhatu as sensus communis is the subjective
correlative of dhamma, which it recognises as the objective mundus sensibilis.

What this seems to me to mean is that manodhatu serves as a special
filtering and collating ‘sense’ which is the subjective side in our relation to
the objective world, all of which is referred to collectively as dhamma.
Dhamma as counterpart to manodhatu is a pluralistic representation of the
world, which has a certain inherent rationality, and manodhatu is the
receiver of these phenomena in general (without any initial specification as
to sound, visible objects, odour, and so on): and it is able to act as their
collator, rendering them cognisable for the cognitive faculties.**? This is a
necessary process since we receive data from different sensory objects
simultaneously. The perception of a person, for example, might involve
sight, hearing, smell and touch. The sense of sight, however, cannot itself
distinguish colour from sound, odour and touch: we need something to
synthesise all the sense impressions.'** So, Mrs Rhys Davids writes, through
manodhatu as sensus communis, “we get a simulated unity and simultaneity of
impressions, which are really single and successive, if exceedingly and most
delicately swift”.'* Manodhatu can also be considered a sense in that it
‘senses’ the ‘sensibility’ of phenomena (dhamma).'** Rather than ‘ideas’,
‘mental objects’ and so on, dhamma according to this explanation of its
meaning might therefore be translated as ‘sensory phenomena’, which
covers the samsaric world in its entirety as experienced by us through our
senses.'46
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In accord with understanding dhamma as all sensory phenomena,
Geiger, in his Pali Dhamma, interprets dhamma as the “empirical world”.'¥?
In the light of this, a point needs to be elarified about the Khandha Samyutta
passage first cited above in which the existence of manas and dhamma were
referred to after the arising of the five senses. Woodward’s translation of
this passage is that manas and dhamma are the result of the manifestation of
the five senses.’*® In my opinion this is not what the passage means. It
refers to manas and dhamma separately because they have a unique role in
the cognitive process as data collator and raw data respectively. The raw
data, dhamma, may be the empirical world as experienced through our
senses, but that is not to say that the empirical world itself arises because of
sensory activity.

It 1s not uncommon in the Sutta Pitaka for the word dhamma to mean
more than just sensory phenomena. In the tilakkhana formula, for example
(which is discussed in chapter 1v), dhamma has the universal meaning of all
phenomena of whatever nature. Such a meaning would obviously include
more than Geiger’s ‘empirical world’. Another understanding of dhamma is
that it refers to phenomena which are ‘knowable’, though as such one
cannot either claim or deny their universality. Carter, for example, states
that dhamma are phenomena that “can be grasped, known by the ‘mind-
organ’ (manas) ... are themselves without substance but cooperate in a
changing but orderly co-production in such a manner that they can be
noted, thought out, and mastered, so to speak — internal psychic and
external physical patterned processes, as ‘knowables’.”!*?

I agree with Carter’s suggestion that dhamma as the object of manodhatu
are knowable phenomena. But his statement needs, in my opinion, two
qualifications. First, there is no evidence that the manodhdtu has what we
would call the mental faculties of grasping and knowing. In its capacity as
sensus communis, it receives dhamma as incoming raw data at the preliminary
stage of the cognitive process. Grasping and knowing both take place at
subsequent stages of the cognitive process as functions of the various
mental faculties. We saw above that in guarding the senses as doors, the
bhikkhu must not be entranced. Though the Pali for this is na ninuttaggahs,'*°
which more literally means that he must not seize upon (any sensory
experience), I mentioned there that such entrancement or seizing comes
not from the sense but from the samkharakkhandha.'*' Even if one interprets
Carter’s use of the word ‘grasps’ metaphorically, as indicating something
like ‘pays attention to’ or ‘is conscious of’, by stating that it ‘knows’ he
would still be attributing more to manodhdtu than we are able to confirm
from the texts.

Second, Carter’s description of dkamma as “internal psychic and
external physical” phenomena is potentially ambiguous. The analysis of
the ayatanas is into the subjective senses and the objective sense objects: the
dyatanas as a whole represent the means whereby the individual as subject
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interacts with the objective world. As such the former are internal or
subjective to the individual and the latter, including dkamma, are external
or objective to the individual. I have deliberately stated ‘external or
objective’ and not ‘external’ alone because knowables may not strictly be
external, even if they are objective. Dhamma as knowables would include
phenomena such as teachings, doctrines, concepts, and so on. It also
includes thoughts and ideas insofar as these are objectified: someone else’s
thoughts and ideas, for example, or one’s own previous thoughts and ideas
which have become objectified through the lapse of time. The subjective
mental processes which arise immediately subsequent to one’s subjective
interaction with the objective world, such as thinking and knowing, are
not (yet) objectified and are thus not included in the term dhamma as the
stream of incoming raw data: they are not the object but the content of the
mind. So dhamma in the context of being the object of the manodhatu refers
to all objective phenomena, and the sentence referred to above might
have been clearer as ‘objective psychic and physical’ phenomena.
Whether they are sensory or abstract, all such phenomena are filtered
through or collated by the manodhatu, subsequent to which the cognitive
processes function.

The fact that manodhatu also processes abstract or conceptual dhamma,
as well as all other sensory dhamma, suggests its second role as that of an
‘ordinary’ sense: processing data which are specific to its nature, as it were.
The abstract or conceptual dhamma are phenomena which are as specific
to manodhdtu as, say, sound is to the ear. So though all dhamma are
processed by manodhatu, it also has this aspect to its function which one
might consider to be a more ‘normal’ sensory function. I will return to
this second understanding of manodhatu in the Sutta Pitaka shortly.

The understanding of dhamma as objective phenomena in general rather
than being limited to mere sensory phenomena is compatible with the use
of dhamma in the Satipatthana Suttas. In these Suttas the fourth satipatthana is
the contemplation of dhamma.'*? This exercise is to be undertaken
considering in turn the nivaranas, the khandhas, the dyatanas, the seven
bojjhangas and the four Noble Truths. The context suggests that it is the
teachings on each of these things which are to be meditated upon;
presumably why they were given, their significance, meaning, and so on.
Here dhamma represents all phenomena which arise in the course of each
meditation exercise, and the doctrinal concepts which form the objects of
the meditation are as objective to the individual as are strictly external
sensory phenomena.

Writing from within the Theravada tradition, Nyanatiloka explains that
the term dhamma refers to namaripa dhamma “as presented to the
investigating mind by mindfulness”.'** Though Nyanatiloka, following
Buddhist tradition, interprets namaripa dhamma as “bodily and mental
phenomena”, we shall see in chapter v1 that this is not necessarily an
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appropriate interpretation of it: nama is not the equivalent of aripa, and
therefore mental, dhamma. Rather, it is the equivalent of conceptual or
abstract dhamma, which precisely fits with the conceptual or abstract (and
objective) dhamma referred to in the last paragraph. Ripadhamma refers to
sensory phenomena. The nature and status of all dhamma later became the
subject of extensive philosophical speculation within the Buddhist tradition
as a whole, much of which is recorded in Vasubandhu’s Ablidharmakosa and
its bhasya. But there is no such speculation in the Sutta Pitaka: there, even the
term namaripa dhamma is not used, let alone defined.

We find manas in one other context which appears to confirm its unique
role as what one might call a quasi sense and that it functions as collator
of a wide range of incoming data. This is in a reference to the level of
awareness achieved in the fourth jhana. “What can be understood through
manoviinana'® when it is ‘purified’, that is when it is isolated from the five
[other] senses?”'** The reply is that one can know that space is unending
(ananto akaso), that consciousness is unending (anantam vifiianam) and one
can know the sphere of no-thing (@kificaiifiayatana). These three represent
consecutive jhana levels of meditation, none of which is knowable through
the senses.

Here the role of manodhatu appears to be similar to that meant by sensus
communis as described above, in that it collates the incoming data as the
first stage of the cognitive process, but those data are what one might call
supra-sensory rather than simply abstract or non-sensory. In another
description of the jhanas, what one knows at the fourth level is described
differently:

...through completely transcending all apperceptions based on appearance,
through the cessation of apperceptions which are sensory in origin, through
not paying attention to apperceptions of multiformity.'3

Though in this passage the involvement of manodhatu is not explicitly
stated, what one knows is clearly not from sensory data. Perhaps in line
with this, the Vibhanga suggests that manas might function at even higher
non-sensory levels when it states that both manas and dhamma are some-
times lokzya (worldly) and sometimes lokuttara (supramundane).'®’

I stated above that where dhamma refers to all phenomena whatsoever
the term clearly referred to more than Geiger’s ‘empirical world’. We have
now arrived at an understanding of dhamma when it is the object of
manodhatu which includes sensory, non-sensory and supra-sensory phenom-
ena. Whether or not this meaning of dhamma also represents more than
Geiger’s ‘empirical world’, on the grounds that it includes phenomena
which are not actually empirical, is open to debate. The non-sensory and
supra-sensory phenomena may not be empirical in the Western
materialistic meaning of the word, but it may be a valid word to use in
Buddhism. Even at supra-sensory jhdna levels phenomena are part of
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samsaric experience: in spite of terms such as ‘the sphere of no-thing’, such
levels do not constitute liberating insight and are part of the samsanc
cognitive process. They would not be psycho-cosmological ‘spheres’ if they
were not."*® On the other hand, if dhamma applies at lokuttara levels it might
include within it the unconditioned as well as conditioned phenomena, as
it does in the filakkhana formula (discussed in chapter 1v). In view of the
diversity of phenomena included within the term dhamma, it is perhaps
unnecessarily ambiguous to define it as the empirical world when ‘know-
ables’ is more clearly an inclusive term.

An important implication of understanding manodhatu as sensus communis
is that any and all sensory activity involves the activity of the manodhatu. If it
is the coordinator and collator of all sensory input, then it is activated
whenever any of the other five senses functions. In this respect it is unique
among the senses; it functions, as already suggested, as a quasi sense.
References in the canonical material to only five k@maguna might be based
on this assumption: though manodhatu would be involved in the process of
the arising of visual, auditory, olfactory, gustatory and tactile pleasure it
would not in itself be the basis for a specific type of pleasure in its own
right.

But this assumption overlooks the ‘normal sense’ aspect of manodhatu,
and it is this aspect alone which features in the second understanding of
manodhatu that one can extract from the Sutta Pitaka, to which I now return.
Even if manodhatu functions as a quasi sense which processes all incoming
raw data, another part of its function is as the sense which processes
abstract phenomena, as we have seen above. As such, one might think that
pleasure could be associated with these abstract thoughts or ideas. This
possibility is referred to in some passages which are otherwise problematic
in the light of the analysis of manodhatu as sensus communis. Such passages only
treat manodhatu as an ordinary sense, that is the sixth in the seri€s of senses,
and assume that it functions in the same way as the other senses in relating
to its corresponding object. Though such passages confirm one role of
manodhatu, however, they indicate that for the authors of such passages it is
not understood as comprehensively as has been described above.

An example of this is in the description of the arising of feelings in the
Madhupindikasutta, which was quoted from above.'* It gives exactly the
same description for all six senses: visual, auditory, olfactory, gustatory, tac-
tile and ‘mental’. Thus the sentence construction for the description of
‘mental feeling’ is the same as it is for visual feeling '*® No mention is made
of the manodhatu being activated as collator for the other senses. Nor does
the commentary on this passage suggest that manodhatu functions differently
from the other senses: having described the arising of visual feeling, it states
that the same process applies to auditory feeling and all the others.'®!
Similar passages about the arising of feelings are found elsewhere in the
canon.'®? Likewise, in many of the Suttas whose content is primarily
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concerned with the senses, the description given of manodhatu is in precisely
the same formula as that given for the other five senses.'®

Rahula, writing from within the Theravada Buddhist tradition, also
understands manodhatu in this way,'®* as does Nanavira Thera.'®® In such
contexts manodhatu is translated as ‘mind’. And as object corresponding to
‘mind’, dhamma is translated by words such as ‘thoughts’, ‘ideas’, ‘mental
images’, ‘mind states’ or ‘mental states’.'®® Such translations are justified
because in these contexts there is no indication that the object correspond-
ing to manodhatu is any less specific than are the objects corresponding to the
other five senses. And if manas literally means ‘mind’ then it is understand-
able that a translator, and indeed the Theravada tradition, might assume its
object to be something like thoughts, ideas, mental images and so on. Such
translations confirm that here the function of manodhatu is not considered to
be that of receiving all incoming data whether sensory or abstract. Rather,
in these contexts the understanding of manodhatu seems to be limited to its
being the sense which processes the abstract phenomena discussed above,
while sensory data (riipadhamma) are the province of the other five senses.

In this understanding of manodhatu, then, only one aspect of it is
recognised: that it is the sense which corresponds to abstract ‘mental’
objects. It is not seen as the collator of all the incoming data from the other
senses. As such it functions in the same way as the other senses in that
contact with abstract objects — the thoughts of another, a teaching, one’s
own previous thoughts — can give rise to ‘mental’ feelings and so on. This
less comprehensive understanding of manodhatu might have a prosaic origin.
It is possible that the mnemonic style of many of the passages found in the
Mikayas resulted in a sixfold analysis being included in a manner which
made it impossible to convey the unique function of manoedhatu in handling
both the abstract phenomena which are said to be the object of it as a
sense, and the other sensory data which it collates as patisarana. It could
simply have been that because of an oversight the passages in question
were arranged mnemonically at the expense of comprehensiveness.

It might also simply be that we do not understand the meaning of manas
as a sense and thus are unable to interpret the relevant passages correctly.
And the Theravada tradition perpetuates but does not co-ordinate the two
meanings, showing that it is itself unclear as to the meaning of manodhatu. We
have seen above that in the commentaries no distinction between manodhatu
and the other five senses is introduced when commenting on canonical
passages which refer to manodhatu as the sixth in a series of senses, and that
writers within the Theravada tradition accept manodhatu as a sixth sense in
this way. But elsewhere in the commentaries and the Theravada tradition,
manodhatu is interpreted as a collator for all sensory data (that is as sensus
communis as already defined). We read in the Abhidhamma commentarial
literature, for example, that the apperception of a visible object arises at the
door which is the visual sense and also at the door which is manodhatu. The
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same is the case with all the other senses.'®” Similarly, Karunadasa, writing
about the Buddhist analysis of matter according to the Abhidhamma and Pali
commentarial material, states: “...all the ripadhammas become the objects
of manowiifiana”.'*® This does not mean that the objects of manodhatu are
limited to ripadhamma, but is confirming that the objects of the other five
senses, collectively the riipadhamma, are collated by manodhatu.

In spite of the unclear and/or conflicting evidence, one might suggest
that the most satisfactory way of understanding manodhatu in the Sutta Pitaka
is that it has both a unique function as a collator of incoming data and also
can be described in terms of the sixth in a series of senses in that it is the
sense corresponding to ‘mental’ objects. The translation of manas and
dhamma as ‘mind’ and ‘mental objects’, however, is potentially misleading,
not least because of the ambiguity and insufficiency of such English words
in this context: they are neither precise nor indicative of the complexities of
the Pali terms. These translations might also imply too developed a
cognitive role for these two a@yatanas. Though we have seen the crucial role
of manodhatu as collator of all incoming data (dhamma), which is the raw
material for the cognitive process, the fact remains that they are included in
classifications of the senses, and not in the analysis of the individual in
terms of the paficakkhandha which gives such comprehensive attention to
mental activities. And though it is this unique combination of being a sense
and also functioning so crucially in all cognition that justifies calling it a
quasi sense, this nevertheless does not make it (according to the analysis as
given) part of the mental processes as such. What one can say is that just as
the other five senses each act as the door between their particular kind of
object and the subjective experience of the individual, so manodhatu
(whether or not it has a corresponding physical organ, gross or subtle), as
collator, acts as the door between the objective world in its entirety
(whether it be ripa or ariipa) and the cognitive experience of the individual.
Sensus communis is a suitable name for it only insofar as such a name is not
understood as limiting it to incoming sensory data. The English word
‘sensitivity” has connotations which go beyond the mere senses: it implies an
intuitive dimension which perhaps corresponds to the role of the manodhatu
at trans-sensory levels of experience. Overall, however, manodhdatu can
perhaps not be translated by any current English term.

The figurative understanding of the senses as doors suggests not just that
they link the individual and the objective world but that they are also the
link between the riipakkhandha and the four aripakkhandhas: not strictly the
former nor the latter themselves, they nevertheless have their ripa aspect
(with the possible exception of manodhatu) and yet function as that by which
all the activities of the ariipakkhandhas are sub-divided. That they are explic-
itly classified (if confusingly) in the Abhidhamma is perhaps unsurprising
since the Abhidhamma is primarily concerned with classifying. The analysis
of the human being into khandhas in the Sutta Pitaka, on the other hand, is
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not intended to be a comprehensive classification. It describes the rigpa and
aritpa aspects of the way an individual manifests which, when understood,
illustrates the inappropriateness of thinking in terms of separate selfhood:
not only is this clearly the didactic context in which they are frequently
referred to in the texts, but we have seen from our examination of just one
of the khandhas a manifest absence of any attempt to be descriptively
comprehensive. The senses themselves are not included in this analysis
because what is relevant about them is neither ripa nor aripa. But their
necessary role in the functioning of the human being is perhaps why they
are included in the paticcasamuppada formula.

Notes

SN, Vol II1.

2. SN.IIN.86: Kifica bhikkhave riipam vadetha? Ruppafiti kho bhikkhave tasma riipan ti vuccati. Kena
ruppals, sitena pi ruppati uphena pi ruppati jighacchaya pi ruppati pipasaya pi ruppati damsa-makasa-
vatatapa-sirimsapa-samph i ruppati. Ruppatiti kho bhikkhave tasma ripan ti yuccati.

3.  Wayman (1984, p.61g) discusses the use of the pun on nama by Vasubandhu,

Samghabhadra and Asanga. Namana literally means ‘bending’, and the point is that the

four aridpakkhandhas (collectively taken to mean nama, though this assumption is discussed in

chapter vi) “go towards objects (artha) as though naming them, thus ‘bending’ toward them

... [and] because when the body disintegrates, these aggregates, so to say, bend toward

another existence”.

-

4.  For example, MA.[.221; Vism p.528.

5. KS.IIL73, n.1.

6.  cf. Monier Williams® Sanskrit English Dictionary, p.8B84 and p.go4.

7. K8.IIL73, n.1. Karunadasa (1967, p.of) discusses the use of ruppati.

8.  For example, SN.I11.59: Katamaiica bhikkhave riapam? Cattaro ca mahabhita catunnam ca
mahabhitanam upadaya ripam idam vuccati bhikkhave ripam.

9.  For example, MN.I.423, l[L.241. In the 4biidhamma, akasadhatu is considered to be part of

the category of upada (‘secondary * or ‘derived’) rifpa (for example, Dhs 638). As we shall see,
upada riipa is systematised and classified in the Abhidhamma in a way which is completely
absent from the four main MNikayas of the Sutta Pitaka.

10. MN.Li8sff, g21ff, 111.240ff: Pathavidhatu [apo-, tejo-, vayu-] siya ajjhattika siya bahira. 1
mentioned in the Introduction the convention where ajjhattam and bahiddha are used to
make a distinction between onesell and others. Here, this convention is not being used
{save in the sense that what is external to onesell’ includes other people). In the
Patisambhidamagga of the Khuddaka Nikdya, there is a classification of what is ‘internal’
(aghatta) and ‘external’ (bahiddha). Among other characteristics, they are defined as being
‘produced by craving’ (tanhasambhita), suggesting they are upada (see the discussion below).
The senses and sense objects are the factors classified, but they are not specifically stated to
be ripa (Patis 1.76-78).

11, cf. Harvey, 1991, p.3.

12.  Udana VIILi: Atthi bhikkhave tad ayatanam, yattha n’sva pathavi na apo na tgjo na véyo ... . Pande
(1983, p. 7:f) discusses the lateness of the prose sections of the Uddna as, in effect,
commenting on the earlier verses it contains. Our quotation is part of a prose section,
maybe indicating that the question of the conditioned nature of the cattaro mahabhiita needed
to be clarified. The passage need not (and, in my opinion, should not) be interpreted
ontologically: the four elements are a feature of samsanic perception, not of ‘seeing things as
they really are’ (Nirvana). Nor does the term dyatana, often translated as ‘sphere’, necessarily
have spacial implications: we shall see in the next section of this chapter that when used in
connection with the senses it has no spacial meaning In the context quoted here, ‘condition’
is meant in the sense of ‘state’, with no causative connotations.
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cf. Dhs 877-80, where it states that some no-upada riipa does not result from karma. In
chapter 1v, we shall see that it is intention that conditions all five of the khandhas in future
lives, including the body.

Asl p.305: Tattha upadiyaii ti upada. Mahabhitani gahetva amuficitva tani niss@ya pavattanti 1 attho.
SA.IIL276.

Dhs 594: Cakkhayatanam, sotdyatanam, ghandyatanam, jivhdyatanam, kaydyatanam; ripdyatanam,
saddayatanam, gandhayatanam, rasayatanam, photthabbayatanam.

Vibhariga p.70ff: Catunnam mahabhiitanam upadaya.

Expositor, Vol.II, chapter 111, a translation of Asl p.go5ff.

Dhs 596. cf. also Nyanatiloka, 1957, p.23. Karunadasa (1967, p.31) states that derived ripa is
not defined until the commentaries, overlooking the extensive 4bhidhamma explanations.
Vism p.444. Buddhaghosa makes one exception from the ayatanas, tangible data
(photthabbayatana). Nanamoli, in his translation of the Visuddhimagga (1964, p.489, n.13),
points out that in the Paramattha-maijisa, the Visuddhimagga Commentary, it is explained
that the exception is because tangibles are included in primary ripa.

cf., for example, Rahula, 1985, p.2of; and Nanavira Thera, 1987, p.g8ff.

For example in the paticcasamuppada formula, the Chachakkasutta, MN.II1.280ff; the
Mahasalayatanikasutta (MN.111.287ff) and the Salayatana Vagga (SN, Vol. 1V).

SN.IL3, et freg.

For example, the Chachakkasutta and the Salayatana Vagga.

For example, Vibhariga joff.

Dhs 586: Yan tam ripam ajjhattikam, tam updda, yan tam ripam bahiram, tam atthi upada, atthi
nopada.

Dﬁs 743 (I take it that this is referring back to Dhs 596).

Dhs 1045. cf. also Dhs 1208, 1418.

Dhs 744.

The use of the term anidasa with regard to the ayatanas at Vibhariga 70ff does not mean that
the physical sense organs are not indicated, but that one cannot, in seeing the sense organs,
actually see any more than their material constituents: it is their function as senses that is
not visible. cf. Dhs 1087-go.

For example, SN.I11.46, V.205; MN.L180. Sometimes (for example at SN.IIT.46, V.205)
these are fivefold, excluding manas, but at MN.1.18o manas is referred to as manindriyam.

For example, in the Dhatu Samyutta, SN.I1.140ff. The Abkidhamma systematiscs the ayatanas,
indriyas and dhatus, and the senses are included in all three classifications. cf. Nyanatiloka,
1957, pp.27ff. These terms are discussed further in part 2 of this chapter.

Sn 170: Katamam tam upadanam yattha loko vihafifiati ... panica kamaguna loke manochattha pavedita.
For example, at SN.IIL58f.

SN.IIL47.

Nanavira, 1987, p.26. cf also Gethin’s discussion of the term upadanakkhandha (1986, p.37f).
MN.L185f, g21f, II.240f.

MN.L.18g.

MN.L185: Katama ¢’'avuso ajjhattika pathavidhatu? Yam ajjhattam paccattam kakkhalam kharigatam
upadinnam; seyyathidam kesa loma nakha dantd laco mamsam naharu atthi atthimifja vakkam hadayam
yakanam kilomakam pihakam papphisam antam antagunam udariyam karisam, yam va pan’aiiiam pi
kifici ajjhattam paccattam kakkhalam kharigatam upadinnam, ayam vuccat'avuso aghattika pathavidhatu.
Katama ¢’Gowvo ajhattika apodhatu? Yam ajjhattam paccattam apo apogatam upadinnam; seyyathidam
pittam semham pubbo lohitam sedo medo assu vasa khelo singhanika lasika muttam, yam va pan’ afifiam
pi kifici ajjhattam paccattam apo apogatam upadinnam, ayam vuccat’ dvuso ajhattika apodhatu.

Katama ca ajjhattika tejodhatu? Yam ajjhattam paccattam tejo tejogatam upadinnam seyyathidam yena ca
santappati yena ca jiriyati yena ca paridayhati yena ca asitapitakhdyilasdyitam samma parinamam
gacchati, yam va pan’ afiiam pi kifici ajjhattam paccattam tejo tejogatam upadinnam, ayam vuccati
ajjhattikd tejodhatu.

I. B. Horner (trans.), MLS.1.4, n.g.

MN.1.296: Yada kho avuso imam kayam tayo dhamma jahanti: dyu usma ca vifiianam, athayam kayo
ujjhito avakkhitto seti yatha kattham acetanan #i. cf also SN.IIL.143; DN.II.335.

MN.I.2g5.

MN.I.296.

Ayusamkhara: the context implies that all three factors are included in the plural (MN.L2g5).
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See chapter 1v. cf also Reat, 1991, p.29gf.

MN.1.188.

Katama ca afjhattika vayodhatu? Yam ajjhatiam paccattam vayo vdyogatam upadinnam; seyyathidam
uddhangama vata adhogama vata kucchisaya vata kofthasaya vata angamariganusarino vald assaso
passdso, yam va pan’ afifiam pi kifici ajjhattam paccattam vayo vayogatam upadipnam: ayam vuccali
ajjhattika vayodhatu.

Br. Up. 1.5.3, 3.9.26; Ch. Up. 3.13, 5.19-23. Ten breaths are mentioned but not listed at Br.
Up. 3.9.4. cf. also Reat, 1991, p.213ff.

The later Mt. Up. 2.6 describes the respective function of each breath in detail.

cf, for example, Br. Up. 3.9.9, 4.1.3, 5.13.2, 6.1.1; Ch. Up. 3.15.4, 5.1.1.

Vism 350.

SN.IV.230; AN.I1.87, IIL131, V110

Pv. I1.6 and PvA. 94. cf. also Vibhariga 84.

Reat (1991, p.214ff) traces and discusses the fifteen vital, perceptual and volitional faculties
{each of the three consists of five faculties) in the Upanisads.

MN.1.423; [11.241: Katama ca ajhattika akasadhatu? Yam agjhattam paccattam akasam akdasagatam
upadinnam, seyyathidam: kannacchiddam nasacchiddam mukhadvaram, yena ca asitapitakhayitasayitam
ajjhoharati, yattha ca asitapitakhayitasayitam santitthati, yena ca asitapitakhdyitasayitam adhobhaga
nikkhamati; yam va pan’ afifiam pi kifici aphattam paccattam akdasam akdsagatam upadinnam: ayam
vuccati bhikkhu ajphattika akasadhatu.

For example, MN.1.352: ripasariianam samatikkama.

MN.L57; AN.I11.323, V.rog; DN.II.293; SN.V.278.

For example at MN.L57: Atthi imasmim kaye kesa loma nakhd dantd taco mamsam nahdru afthi
atthimifija vakkam hadayam yakanam kilomakam pthakam papphisam antam antagunam udariyam
karisam pittam semham pubbo lohitam sedo medo assu vasa khelo stighanika lasika muttan 4.

The processes included vary, the Satipatthana Suttas (MN.1.57; DN.I1.293) being the most
comprehensive.

Puna ca param bhikkhave bhikkhu tmam eva kayam yathathitam yathapanihitam dhatuso paccavekkhati:
atthi imasmim kaye pathavidhatu apodhatu tejodhatu vayodhatiti.

We shall see in chapter 1v that there are exceptions to this. But such exceptions take place
at such an advanced stage on the meditative/soteriological path that they do not
compromise the importance of the senses in the cognitive process.

e.g. DN.1.245; MN.1.266; AN.IIL.411; SN.IV.225: at these references the kamaguna are listed.
There are other references to the term pafica kimaguna which do not explicitly state what
they are, for example AN.IIL411; DN.IL271, IIL131, 234. cf. Reat, 1990, p.227ff on the five
classical sense faculties in the Upanisads.

Dhs 594ff.

Namariipa-paccaya salayatanam.

MN.III.280ff.

MN.IIL.287ff.

SN, Vol. IV.

MN.IIL.239.

MN.1.180f, 266, 346.

SN.II5gff.

Chayime vedanakiya: cakkhusamphasiaja vedand, sotasamphasiaja vedand, ghanasamphassaja vedand,
Jiwhdsamphassa)a vedana, kayasamphassajd vedana, manosamphassaja vedana.

Chayime vififianakaya: cakkhuvififianam, sotaviiianam, ghanaviifianam, fivhavifiianam, kayanfifianam
manovifiRanam.

So for the safiiakhandha we read: chayime sefifiakaya: riapasaiiia, saddasafiia, gandhasaiiia,
rasasaiiiid, phofthabbasafifia, dhammasaifia, and the samkharakkhandha is described in the same
way except that cetand is substituted for safiiid in the Pali.

For example, KS.II1.52f.

For example, SN.II.3: Karamanca biukkhaw salayatanam? Cakkhdyatanam sotayatanam
ghandyatanam jivhayatanam kaydyatanam mandy

PED, p.105.

Ibid., quoting from Aung, 1963.

When it is found in contexts where the jhinas are being described it is usually translated
‘sphere’.
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PED, p.105.

DA Li24f.

PED, p.121.

PED makes this suggestion.

Gethin (1992, chapter 4) discusses in detail the complete list of twenty-two indriyas, first
explicitly mentioned together in the Vibhaiga but also found unsystematically scattered
throughout the Indriya Samyutta (SN.V.13ff). The Sasigiti Suttanta (DN.1I1.207ff) refers to
eighteen indriyas at DN.111.21g, 239.

SN.V.207: Sukhindriyam dukkhindriyam sindriyam d indriyam upekhindriyam.
Dhamma as the object(s) corresponding to manas is discussed below.

SN.IL.150: abhadhatu, subhadhatu. Though such terms may have meditative levels as their
primary reference, this does not invalidate the point I am making,

SN.IL153: avijjadhatu.

For example, DN.1.63, 70, 250; SN.Il.218, IV.103, 117, 194. In the Chandogya Upanisad
(I1L.13), the heart is said to have five ‘openings of the gods’ (deva-susaya), corresponding to
the five senses. They are the ‘doorkeepers’ of the ‘world of heaven’ (swargasya lokasya dvara-
pa). cf. Radhakrishnan, 1953, p.3g0. cl. also Cousins, 1981, which discusses the way a
‘sense-door process’ is developed in the dbkidhamma.

MN.1.180, 221; AN.IL16.

DN.1.70: Katham bhikkhu indriyesu guttadvaro hoti ... idha bhikkhu cakkhuna ripam disva na
nimittaggahi hoti nanuvyafijanaggahi. Yatvadhikaranam enam cakkhundriyam asamyutam viharantam
abhijja-domanassa papaka akusalda dhamma anvassaveyyum tassa samvardya patipajjati, rakkhati
cakkhundriyam, cakkhundriye samvaram apagjati.

Again, this triad is discussed in chapter v,

J1.276: Kayadvaram vacidvaram manodvaran 4 tini dvarani rakkha, ma kayena papakammam kari ma
vacaya ma manasd.

SN.IV.174: Suitfio gamo & kho bhikkhave channam ajjhattikanam adhivacanam. The term ayatana is
not mentioned here, though from its presence in the next sentence quoted above one can
infer it. In her translation of the Dhammasarigani (in which this metaphor is referred to) Mrs
Rhys Davids suggests that dyatananam be included in this sentence (4 Buddhist Manual of
Psychological Ethics, p.160, n.2).

SN.IV.175: Cora gamaghdtaka ti kho bhikkhave channam bahirinam ayatananam adhivacanam.

Asl p.3o5ff.

Vibhariga, p.70fF: with the cxceptiun of riipa as visible object.

Asl p.ggof: Cakkhu ripam na passati, acittakatia; cittam na passati, acakkhukatia. Dyvardrammana-

hatt pasad. tthukena cittena passati. Citta seems to be used in a general sense of

‘mind’ or ‘consciousness’ here. This term is discussed in chapter v. In the Abhidhamma
tradition the eye is sometimes referred to as pasada. This is discussed below.

. The Expositor, Vol 11, p.4081, translating Asl p.312: Etesu ki ripablighatarahabhitappasidalakkhanam

datthukama- .ran:d.rmakamma:amuﬂkanabhumppﬁada!akkkanam va cakkhu ripesu avifjanarasam
cakkhuvififia adharabhavapaccupatthanam datt ta-nidanak ajabhiitapadatthanam.
Saddab}ngkazamfmbhuhppamddaﬁhamm mmkammdana}mmmmamumambkutappmadahkkf:amm
va sotam saddesu avifijanarasam sotawiiianassa adhdarabhdavapaccupatthanam sotukamatanidana-
kammajabhiitapadatthianam (and the form is the same for the other three senses). Maung Tin’s
translation of bhitappasada as “sentience for phenomena” is questionable. It has been
suggested to me by Mr. Lance Cousins that bhita here is likely to mean mahabhiita and that
pasada has the technical meaning of a sensitive point of subtle riipa within the eye itsell. So
this might read: “the eye has the characteristic of (having) a sensitive point and of (being
comprised of) the four elements” (my translation).
Asl p.306. So of cakkhu it states: Mamsacakkhu pt sasambharacakkhu pasadacakkhii ti duvidham hoti.
In some contexts in the Sutta Pitaka, pasada also means mental composure or serenity.
Gethin (1992, p.112ff) discusses the close relationship, in such contexts, between pasida and
saddha, faith, in a psychology of ‘confidence’.
Asl p.306: Tesu buddhacakkhu samantacakkhu fianacakkhu dibbacakkhu dhammacakkhil & paficavidham
fiacakkhu.
cl. Collins, 1987a, p.357.
This fact was first pointed out by Shwe Zan Aung in his Compendium of Philosophy (Aung,

(3

1963, p.277fT.); cf. Nyanatiloka, 1980, p.73, and C. A. F. Rhys Davids, 1974, p.Lxxxviff and
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1914, p.71, n. 1. Karunadasa, 1967, p.62-3 also discusses the fact that the identification of
hadayavatthu with manas is a post-canonical development.
Dhs 6.

manodhatuyd ca manovifiidnadhdtuyd ca tam sampayuttakanai ca dhammanam nissayapaccayena
paccaye.

Aung, 1963, p.278.

Atthasalini, p.264: Lakkhanadito pan’ esa duvidha pi manowiitianadhatu ... hadayavatthupadatthina ti
veditabba.

Vism 447: Manodhatu-manovififianadhatinam nissayalakkhanam hadayavatthu. An important
proviso has to be added here. Because of the addition of the suffixes dhatu and winfianadhatu
in the commentarial tradition as a whole, precise comparisons between such terms and the
manas of the Sutta Pitaka are necessarily handicapped. Others have made detailed studies of
the development of the terminologies (cf. for example, Cousins, 1981). My aim here is to
draw out an overview in order to suggest a coherent general picture.

Vism 444.

Aung, 1963, p.278.

cf Karunadasa, 1967, p.62f: possible reasons for the failure to identify the physical location
of the manodhatu are discussed.

PED gives extensive examples of both explicit and implicit associations of citta with the
heart: pp.266ff. Citta is discussed further in chapter v.

SN.IV.g5: Yena lokasmim lokasaiisii hoti lokamani.

Nanavira, 1987, p.g6.

Jayasuriya,1963, p.51.

Patis. 1.6.

KhP p.2.

Paramatthajottka 1, p.6o.

Nanamoli (trans.), Minor Readings, introduction.

Vin.L274.

Sn 199.

Atthinaharusafifiutto tacamamsavalepano chavyd kayo paticchanno yathabhitam na dissati, antapiro
udarapiiro yakapelassa vatthino hadayasia papphasassa vakkassa prhakassa ca simghantkaya khelassa
sedassa medassa ca lohitassa lasikdya pittassa ca vasdya ca ... ath’ assa susiram sisam matthalungasa
piritam ... 1 have used Norman’s translation (1992, p.21f).

Zysk (1991, p.143, n.54) is mistaken in giving this Sutta Nipata reference for the standard list
ol parts of the body.

Narada, in his translation of the Dhatukatha for the Pali Text Society (the Discourse on
Elements), helpfully clarifies this in his tabulations of the complex contents of the Dhatukatha.
Existence at levels of subtle rizpa is discussed below in the chapter on manomaya.

One passage suggests that manas as a sense and the mental processes as a whole were
considered to be linked through the fact that the power of the mind at every level conditions
our [uture lives. This is discussed in chapter vii, when the subject will be clearer to us.
SN.1Lg5: Cittam iti pi mano iti pt viiinanam it pi. This passage has been taken to mean that
citta, mano and vifiiana are being used synonymously. This need not be the case, and these
terms will be discussed in further detail below.

cf., for example, Rahula, 1985, p.21; KS.111.52.

Carter discusses the term dhamma as religious teaching in his book Dhamma: A Study of a
Religious Concept (1978).

cf. Nyanatiloka, 1980, p.115, and 1957, p.28.

SN.IL140ff.

SN.IIL.46: Aymitt kho pana bhikkhave udhigate atha paiicannam indriyanam avakkanti hoti:
cakkhundriyassa sotindriyassa ghanindriyassa jivhindriyavsa kdyindriyassa. Avakkanti literally means
that the five senses ‘descend’, but the meaning here is figurative, and best conveyed by
‘manifest’. Elsewhere avakkanti is used in the sense of ‘descending into the mother’s womb’.
This is discussed in chapter v.

Atthi bhikkhave mano atthi dhamma avigjadhatu. The editor of this passage notes that avigjadhatu is
only found in one manuscript, and that others read: atthi bhikkhave mano attht dhamma atthi
vijjadhaty (hence my inclusion of both ignorance and knowledge in the translation). The
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translator for the PTS, EL. Woodward, considers the reading avijadhatu more appropriate
to the context and translates accordingly (K8.111.41, n.2).

Auvijjasamphassajena bhikkhave vedayitena phutthassa assutavato puthujjanasia asmiti pi’ssa hoti, ayam
aham asmiti pi’ssa hoti, bhavissanti pi’sia hott, na bhavissanti pi’ssa hoti, ripi bhavissanti pi’sa hoti,
anipi bhavissanti pi’ssa hoti, safifit bhavisanti pi’ssa hoti, asaiiiit bhavisanti pi’ssa hoti, nevasafifii nasaiit
bhavissanti p’ssa hott.

Tithanti kho pana bhikkhave tatth'eva paficindriyani. Ath’ettha sutavato ariasavakassa avifja pahiyati
vipa uppapati. Tassa avijaviraga vijuppada asmiti pi'ssa na hoti, ayam eham asmiti pt’ssa na hott,
bhavissanti, na bhavissanti, riipi, ariipt, saiifii, asafiig, neva saift nasafift bhavissanti pi'ssa na hotiti.
MN.1.295; SN.V.218: Pasic’ imani indriyani nanavisayani nanagocarani ... kim patisaranam, ko ca
nesam gocaravisayam paccanubhoti?... Mano patisaranam, mano ca nesam gocaravisayam paccanubhoti.
It is used in this more literal sense at, for example, MN.I1l.g and MN.I.310.

of the Dhammasarigani (1974, p.LXXXV11).

C.A.F. Rhys Davids, 1914, p.68ff. cf also Reat, 1990, p.225f and p.243ff.

cf. Copleston, 1955, p.173f.

cf. also PED, p.520.

Aquinas gives the ‘internal sense’ the further function of being that by which we know that
we see a visible object rather than hear it; that we fear a sound rather than feel it, and so on.
Reat (1990, p.225f and p.243fi) discusses the meaning of manas in the Upanisads, where it has
many meanings ranging from sensus communis right up to “the supreme faculty of the soul,
capable of apprehending ultimate truth”. Reat also discusses the role of manas in the pre-
Upanisadic Vedas (p.107ff), where it is most commonly stated to be the locus of emotions or
the repository of the individual’s character traits. One such epithet is nrmanas:
‘herominded’. Zachner (1969, p.156) compares the Buddhist understanding of manas as
sensus communis with manas in the Bhagavad Gita, where it sometimes is the controller of the
senses (3.7; 6.24) and sometimes has to be controlled (2.60, 67). In the well-known parable
of the chariot in the Kathopanisad, buddhi is the charioteer, manas is the reins and the senses
arc the horses: so there manas is perhaps neither controller nor controlled but an
implement of control.

C. A. F Rhys Davids, 1914, p.j0.

PED, p.520.

In the chapter which describes the evolutes of prakrti, the Samkhya Sitras state that manas is
the principal (pradhina) evolute “because it is the receptacle of all samskaras”: Tatha
‘fesasamskaradharatvat (Samkhya Sitras, 11.42).

Geiger, 1920, p. 80—2.

KS.II1.41.

Carter, 1978, p.2. cf'also p.61f.

DN.IL70.

In the Chandogya Upanisad (I11.2) nose, speech, tongue, eye, ear, mind, hands, and skin are
said to be the eight ‘graspers’ (grahah: lit. ‘graspings’) (Radhakrishnan translates this as
‘perceivers’ - 1953, p.215). But it is their objects (atigraha) which do the grasping: jthvd (for
example) vai grahah, sa rasendtigrahena griita’ ... The notion of grasper and grasped might be
a figurative indication that the functioning of the senses requires the coming together of
sense and object; or it might more generally be a metaphor for the relationship between
subjective experience and the objective world. This notion was developed in later Buddhist
systematic philosophy.

MN.1.60; DN.II.301: Puna ca param bhikkhave bhikkhu dhammesu dhammanupassi vikarati.
Nyanatiloka,1980, p.42.

In common with the other senses, in order to function manedhatu is ‘activated’ by vififiana,
hence manovifiiana.

MN.1.293: Miwatthena h'avuso paricahi indriyehi parisuddhena manovifiianena kim neyyan ti?
MN.L.352: ... sabbaso ripasafiianam samatikkema patighasafifianam atthagama nanattasaiiianam
amanasikara. (In translating, I have paraphrased slightly in order to draw out the meaning.)
Vibhanga p.76: Dasayatand lokiya; dvayatana siya lokiya siya lokuttard. This comes in a chapter
where manas and dhamma are always referred to as the eleventh and twellth of the ayatanas.
The psycho-cosmological spheres are discussed in chapter vii.

MN.Linif.
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Manadi ¢’aouso paticca dhamme ca uppajjati manovifiianam, tinpam sangati phasso, phassapaccaya
vedand, yam vedeti tam safjanati... Cakkhuii ¢’Gvuso paticca riipe ca uppagjati cakkhuvififianam, tinpam
sangati phasso, phassapaccaya vedana, yam vedeli tam safijanati. ..

MALIL.77: Sotafic'avuso ti adisu i es’ eva nayo.

For example at MN.II1.280ff, 287ff.

The Mahasalayatanikasutta (MN.111.287ff); the Chachakkasutta (MN.I11.280ff); and much of
the Salayatana Samyutta (SN, Vol. IV).

Rahula, 1985, p.23.

Nanavira Thera, 1987, p.g4ff.

cf, for example, Rahula, 1985, p.23; KS.IV.56 and passim; Further Dialogues, Vol 11, p.g15ff.
Asl 74: Raparammanam hi javanam cakkhudvare pi uppajjati manodvare pi; saddadiGrammanesu pi
es’eva nayo. Elsewhere in the same book (Asl 264) we read the following: Lakkhanadito ...
manoviifidanadhatu ... halarammanavijanana-lakkhana-santiranadirasa... From the context and
meaning of this passage it appears possible that manovifiianadhatu is the equivalent of
manodhdtu in the Sutta Pitaka. Here the characteristics of manovifianadhatu are said to be
knowing the six sense objects and having the property of investigating them. cf. Cousins,
1981, where the development and meaning of the technical Abhidhamma and commentarial
terminologies are discussed.

Karunadasa, 1967, p.63. Similarly, Karunadasa’s use of the term manovififiana appears to
refer to the same thing,



CHAPTER 11

The Vedanakhandha

Introduction to the ariipakkhandhas

THE FOUR KHANDHAS OTHER THAN the ripakkhandha are collectively called
ariipa in the Pali texts. They are sometimes referred to in scholarly works
and translations as the ‘mental’ khandhas, in the sense of being opposed to
the corporeal (ripa) khandha. We have seen in the discussion of the
ripakkhandha, however, that the term ripa is not limited to corporeality.
Defining the anipakkhandhas as ‘mental’ in this polar sense should therefore
be done with caution. And just as the composition of the ripakkhandha was
not described in terms of substance, so one should not anticipate that the
aripakkhandhas comprise some sort of mental entity. In describing the four
elements which comprise ripa, I stated that they represented the occur-
rence of certain states or processes which are characterised by solidity (or
extension), fluidity, heat and motion. The aripakkhandhas might be similarly
interpreted as the occurrence of certain states or processes that are not
characterised according to the four elements. In Buddhism this distinction
does not imply the ontological dualism posited by Descartes” well-known
polarisation of consciousness (which is unextended) and matter (whose
primary property is extension). Rather, one might suggest that it implies
that the states or processes occur at different levels on a spectrum of density.
Those which are designated by the term ripa occur at levels on the spec-
trum which are characterised by the four great elements. Though the most
dense of these is solid, that they include heat and motion illustrates that
their range is considerable. Those states or processes which are designated
by the term aritpa occur at levels on the spectrum which do not have any of
the characteristics associated with rigpa. The significance of this spectrum is
discussed in chapter vir. The four anipakkhandhas are vedana, sanina, samkhara
and wifinana.
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The Vedanakhandha

Vedana is usually translated as feeling or sensation. We read in the Khandha
Samyutta that there are six kinds of feeling.' Literally, the Pali states that they
are feeling which arises through contact of eye, feeling which arises through
contact of ear, through contact of nose, through contact of tong 1e, through
contact of body, through contact of mind (manas). I have already suggested
in chapter 1 that in such contexts the terms used to refer to the senses,
cakkhu, sota, ghana and so on, mean the faculties of vision, hearing, taste, etc.
rather than the physical organs of eye, ear and tongue. This passage,
therefore, is better translated as stating that the different types of feeling
arise from visual contact, auditory contact, gustatory contact, olfactory
contact, tactile contact and ‘mental’ contact. )

In the Madhupindikasutta of the Maghima Nikdya, the arising of feeling is
stated to be dependent on the presence of several factors: consciousness, at
least one of the organs of sense, and contact between the organ and its
corresponding external object of sense. The feeling is subsequently
apperceived (or identified).? The Sutta describes the arising of feelings
according to each of the senses, the process being the same in each case. So
of visual feeling, for example, we read as follows:

Visual awareness arises because of eye and [visible] forms; contact [is the]
combination of the three; feelings are caused by the contact; that which one
feels, one apperceives (or identifies)...?

This passage makes more sense of the sixfold definition of feeling
referred to above as we now see that (visual) contact is defined as the
combination of consciousness, eye and visible form. Thus contact i1s more
than the mere contact of eye and visible form: it is the conscious coming
together of sense organ and corresponding object. In other words, it is a
conscious sensory event. This passage also makes clear that visual
awareness (also often called ‘eye consciousness’) (cakkhuvififiana) is a pre-
requisite for the whole process of the arising of the feeling: if there can be
no visual contact without the presence, or activation, of cakkhuwiifiana, then
without it there can be no feeling.

There are many different descriptions of the types of vedand. By far the
most commonly referred to are the three types covered by the term #&sso
vedand: agreeable, disagreeable and neutral.* It is this analysis which stands
first in the Vedana Samyutta.® It is also stated that vedana which is agreeable,
disagreeable and neutral is experienced (vedayitam) either bodily or
mentally,® making six types of feeling in all.” And in the Satipatthana Sutta it
states that agreeable, disagreeable and neutral feelings can be experienced
with regard to material (sémisa) or non-material (niramisa) things.® These
last two sentences have been interpreted as meaning that feelings have
both a physical and a mental aspect.® In my view, however, it seems more
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likely that the first refers to the fact that feelings that have a tactile origin
are experienced bodily (k@ya is the object corresponding to the sense of
touch) and feelings that have a non-tactile origin are experienced mentally:
so, for example, the agreeable feelings we experience as a result of hearing
or seeing something nice are not in this sense ‘bodily’ feelings. In the Digha
Nikaya it states that bodily pain is produced through bodily contact; grief is
an example of mental pain, which arises through mental contact
(manosamphassajam).’® As manas appears to be understood in this context as
meaning the ‘mental’ sense, and grief does not obviously arise from eye, ear,
nose or tongue, this passage does not explicitly support my suggestion that
the bodily/mental analysis differentiates between kaya as the tactile sense
object and all other sense objects. But it does support the point I am
making, which is that this analysis refers to different types of feeling and
does not mean that all feelings have both physical and mental aspects. With
regard to the second sentence, samisa and niramisa are used to make a
distinction between the experience of feelings which arise from the
ripakkhandha, which means from sensory contact, and the experience of
feelings which arise from levels of meditation. This is explained in the
Vedana Samyutta, where feelings are stated to be of three kinds, delightful
(pit]) agreeable (sukha) and neutral (upekha). Samisa refers to the five
kamaguna."* Niramisa(am) piti/sukham/upekha, however, is experienced in
levels of meditation (jhana).'* Elsewhere @misa is put in opposition to dhamma,
with a similar contrast in meaning.'* We are told that a feeling is pleasant
or unpleasant depending on whether pleasure or pain is the dominant
feature of the feeling.'*

Many different classifications of feelings are given in the Vedana Samyutta.
It starts by stating that feelings are of two kinds (bodily and mental), or
three kinds (agreeable, disagreeable and neutral). It continues with five, six,
eighteen, thirty-six and one hundred and eight kinds. The five kinds are the
moods (indriya) of pleasure, pain, joy, grief and indifference.'® The six kinds
are those which arise from contact with each of the six senses. The eighteen
kinds are the six ways (presumably according to the senses) of paying
attention to (upavicara) joy, grief and indifference respectively.'® The thirty-
six feelings comprise a more complex analysis of feeling in that it relates the
six forms of joy, grief and indifference (that is, each of them experienced
according to the six senses) with the worldly life and with the renunciatory
life in turn.'” According to the analysis into one hundred and eight feelings,
the thirty-six feelings can be classified as past, present or future.'®

The analysis that pleasant, unpleasant and neutral feelings can be
experienced as worldly (gehasita) or as renunciatory (nekkhammasita) is also
given in the Magjhima Nikaya.' The distinctions ‘worldly’ and ‘renunciatory’
apply to the manner in which the feelings arise: whether they arise from the
perception of material things, or whether they arise from the discernment
of the transitory nature of things seen. This reflects the distinction made
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throughout the Pali canon between the ordinary (ignorant) man, the
puthujjana, and the advanced disciple of the Buddha’s teaching, the
ariyasavaka. The well-taught ariyasavaka knows, for example, that there is a
refuge from disagreeable feeling other than happiness through sense
pleasures.?* He or she would, presumably, experience feelings as
renunciatory. This is also described as having feelings but being detached
from them.?!

In one text a lay person, Paficakanga, expresses his doubts about neutral
feeling and insists that there are only two kinds of feeling, agreeable and
disagreeable. He repeatedly refuses to accept the venerable Udayi’s
teaching that there are three kinds of feeling, including neutral. Eventually
the Buddha pronounces that different people explain vedana in different
ways, and that they are all correct. According to some explanations there
are only two, but it is also correct to say that there are three, five, six,
eighteen, thirty-six and one hundred and eight kinds of feeling.** The
Buddha goes on to make the point that inevitably some people will quarrel
about how many kinds of feelings there are, but that such quarrelsomeness
is futile and harmful. It is far better to accept that people can understand
the matter differently and to dwell in harmony with the different opinion.

Vedana is sometimes translated as ‘sensation’ rather than ‘feeling’, and it
could be argued that ‘sensation’ is a word which is more readily associated
with neutrality than is ‘feeling’, which is more often associated in our minds
with pleasure or pain. The word ‘sensation’ also implies a connection with
the senses, which might be said to be more appropriate to vedana, which
requires the coming together of a sense organ and its corresponding sense
object in order to arise. But ‘feeling’ can be used neutrally: it is not uncom-
mon to say ‘I feel indifferent about that’. And not only is it commonly
accepted that feelings require sensory activity, even if this is not obviously
implicit in the word itself, but in the Buddha’s analysis of the khandhas this
does not only apply to the vedanakhandha but to all four of the aripakkhandhas.
The main reason I prefer the use of the word ‘feeling’ rather than
‘sensation’ in translating vedana is, however, because I suggest that vedana has
a cognitive dimension which is conveyed by the word ‘feeling’ but not by
‘sensation’. The word vedand comes from Vvid, which has a twofold meaning
involving both knowledge and (mere) feelings: intellectually it means to
know and experientially it means to feel. In vedana both of these meanings
are relevant. Though itself referring only to potential cognitive processes,
the wording of the twelvefold paticcasamuppada formula suggests that the
purely sensory event takes place when ‘contact’ occurs. The Pali word for
this contact is phassa, and it is from phassa that vedana then arises, which in
turn subsequently gives rise to craving (tapha). From this we see that vedana
is more than the (mere) sensory event: it is one stage further on in the
process. We have also seen above that feelings are intrinsically pleasant,
unpleasant or neutral. This also implies that at the level of the feeling itself
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there is a degree of discrimination or cognition sufficient for its classifica-
tion in one of these three ways. A further point arises from the description
given above of the arising of feeling, which is that it illustrates that it is part
of a process involving both safii@ and vifiiana. We shall see below in the
chapters on these two khandhas that both of these are part of the cognitive
process. But the samkharakkhandha is not involved. Again as we shall see
below (in chapter 1v), this is where the emotions Westerners associate with
feelings come from.?*

The cognitive role of vedand is unsubtle: one might say that it is affective
rather than intellectual cognition. It is nevertheless significant enough to be
an important factor in understanding the role of the wedanakhandha
correctly. From a psychological point of view, it is not too difficult for us to
understand that vedand is part of the cognitive process. We know, for
example, that feelings can be expressed cognitively: if we say we are feeling
sad, we also mean that we know that we are experiencing sadness. We also
commonly refer to feelings as a vague level of knowledge in expressions
such as ‘T have the feeling that this is correct’, or ‘I feel there is something
wrong here’. Thus vedana plays a part, however nebulous, in the cognitive
process of an individual. It is perhaps significant that vedayita, the (irregular)
past passive participle of the verb vedeti, from which vedana comes, is often
interpreted as meaning ‘experienced’ rather than ‘felt’. And ‘experience’
might be a better translation of vedand when it is found in the context of the
cognitive process as a whole: in English to state that cognition necessarily
involves experience is more readily acceptable than stating that it
necessarily involves feelings. I will return to the question of the cognitive
role of vedana in the chapter on the wirianakkhandha, when we will have more
information available to us.

What the discussion here has shown is that though different types of
feelings are referred to, descriptions of what feelings are emphasise the
way they arise. The concern is not with understanding what a feeling is per
se, but in seeing that feelings arise as part of a process.

I have pointed out above that according to the twelvefold version of the
paticcasamuppada formula, feeling (vedand) has contact (phassa) as its condi-
tion and that feeling itself is therefore more than mere sensory event. And
in the description of the arising of feeling to which I have referred it is also
from phassa that feeling is stated to arise. Indeed, in the Phassamilaka Sutta
in the Vedana Samyutta the dependence of vedand on phassa is stressed: the
three feelings (agreeable, disagreeable and neutral) are born of contact,
rooted in contact, caused by contact, conditioned by contact.?* Before
going on to discuss the safiiakhandha, therefore, it would seem appropriate
to investigate the role of phassa in more detail.
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Phassa

In the Majjhima Nikaya passage which describes the arising of| say, visual
feeling (and the form of the Pali is the same for all six senses), phassa is said
to be the combination of three things: eye, (visible) object and conscious-
ness.?* This is what I have suggested should be understood as the conscious
(visual) sensory event. And it is from this conscious sensory event that
feeling arises.?® Elsewhere the way in which phassa gives rise to agreeable,
disagreeable or neutral feeling is described by means of analogy. So of
agreeable feeling we read that just as when two sticks come into contact
together (i.e. when there is friction between them), warmth and heat are
produced, but when the two sticks are separated and kept apart, the
warmth and heat dissipate and are no longer produced, in just this way
agreeable feelings arise because of the appropriate phassa and do not arise
when the appropriate phassa ceases.”” There is no suggestion in the text that
this description refers exclusively to bodily (tactile) feelings, and the
reference to contact as tactile has to be understood as meaning the coming
together of any of the senses and a corresponding object. This point is
stressed by the commentator on the Brahmajala Sutta who states that sense
and object are not to be thought of as literally touching one another:
rather, phassa is what occurs when there is the appropriate coming together
of the two (and winifiana).*® A further point about the analogy of the sticks is
that it raises the possibility that phassa itself is agreeable, disagreeable or
indifferent. That appropriate feelings arise from appropriate contact
suggests that, say, the agreeableness of the feeling is determined at the
phassa stage of the process of the arising of the feeling,

As we shall see in chapter 111, the passage from which I have quoted a
description of the arising of feeling states that as the process continues
apperception and identification of the experience in question take place. I
have also suggested, partly in the light of this passage but also in the light of
others (which are discussed fully in chapter v) that vedana is not to be
understood as mere feeling but that it is part of the cognitive process as a
whole. It follows from this suggestion that phassa is also a sine qua non of the
cognitive process as a whole. That this is the case is explicitly supported by
some canonical passages in which phassa is found. In the Brahmajala Sutta, in
which the Buddha systematically refutes a wide variety of views held by
Brahmans and ascetics, phassa is stated to be involved in each and every one
of the views referred to.?* Without phassa, the Sutta states, none of those
views would be held.*® All of the views arise because of continual contact in
the six spheres of contact.® And in the Samyutta Nikaya we read that (visual)
contact is defined as the meeting, coincidence, coming together of eye,
visible object and consciousness.** Later the passage states: “Contacted one
feels, contacted one thinks, and contacted one apperceives”.*® In a descrip-
tion of the five khandhas in the Khandha Samyutta of the Samyutta Nikdya we
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read that it is from the arising of phassa that vedana, sarifia and samkhara arise,
and from its cessation that they cease.* In the same passage, ripa is said to
arise and cease according to the arising and cessation of food (@hara), and
vifiiiana arises and ceases according to the arising and cessation of namaripa.
These differences are unsurprising if one remembers that the classification
into khandhas is an analysis rather than a prescription for the arising of the
human being. What is meant, therefore, is that the body is dependent for its
functioning on food; and vedana, safifia and samkhdra are dependent for their
functioning on phassa (which the passage has defined as the conscious sen-
sory event). Vififiana is not dependent on phassa since phassa involves vififiana.
It is, rather, dependent on namaripa. Namaripa is discussed in chapter vi,
when it will become clearer in what sense wififiana might be said to be
dependent on it.

It appears from what we have seen thus far that it is reasonable
to describe phassa, which is defined as the contact which takes place
when vififidna, sense organ and sense object come together, as a conscious
sensory event, as I have suggested. But in the Citlavedalla Sutta, we find
phassa used in a context where this definition and understanding of phassa
do not seem quite appropriate.** The nun Dhammadinna is asked by
Visakha how many contacts impinge (phusanti: literally ‘contact’ or ‘touch’)
on a bhikkhu when he has emerged from the meditation which involves the
stopping of apperception and feeling.** Dhammadinna replies that when a
bhikkhu emerges from the attainment of the cessation of apperception and
feeling three contacts impinge on him: the contact as void, the contact
that is signless (i.e. without any object), and the contact that is undirected
(i.e. free from all longings).*” Here phassa seems to mean something like
‘impression’: when a bhikkhu emerges from the (highest) meditative level,
sannavedayitanirodhasamapatti, he is conscious of the impression of voidness,
signlessness and freedom from longing. These have not arisen as a result of
the coming together of wiifiana, sense organ and sense object because the
bhikkhu’s meditative state was one which transcended such activity.*® But
when he emerges from this state and sensory experience returns, he has an
impression of his non-sensory experience. One might say that the
impression occurs when his non-sensory experience comes in contact with
sensory experience. Such impressions are distinct from, perhaps less
‘defined’ than, the conceptions which are associated with the saiinakhandha,
discussed in chapter 1. The contrast appears to be between conscious dis-
cursive thought, from which conceptions arise, and meditative experience
which is non-discursive), from which impressions arise.

In an unusual passage in the Mahaniddesa, a book of the Khuddaka Nikaya,
the significance of the impressions of voidness, signlessness and freedom
from longing (suntiiato phasso, animitto phasso, and appanihito phasso) becomes
clear. The passage gives a commentary on the term ‘a seer of discrimina-
tion in respect of contacts’ (vivekadasst phassesu). First, a comprehensive list of
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different types of phassa is given which is not found elsewhere. This first of
all includes contact relating to the six senses, then goes on to include verbal
and sensory contact, contact from agreeable, disagreeable and indifferent
feeling; good, bad and indifferent contact; contact of the sensory, form and
formless realms; void, signless and desireless contact; mundane and supra-
mundane contact; past, future and present contact.*® The passage goes on
to state that the vivekadassi regards all such contacts except for sufifiato phasso,
animitto phasso, and appanihito phasso as free from self, from what belongs to a
self, from what is permanent, stable, unchanging ** Suiifiato phasso, appanthito
phasso and lokuttaro phasso are not explicitly referred to, but the passage then
states that whatever contacts are noble, rid of the dsavas, supramundane,
connected with the void, are seen as free from passion, ill-will, ignorance
and so on.*! Because suifiato, appanihito and lokuttaro phasso are not stated to
be free from a self, Pérez-Remoén draws on this passage to support his thesis
that early Buddhism posits a non-empirical Self.*? In fact all this passage
seems to be stating is that there are some kinds of phassa which are associat-
ed with those things which are commonly mistaken for a permanent self,
but which the vivekadassi comes to realise are not associated with such a self,
and other kinds of phassa which are conducive to liberating insight, where
such a sense of self is not relevant.

Elsewhere, two of the types of contact listed in the Mahaniddesa referred
to in the last paragraph, are referred to in a way which suggests that they
represent an understanding that phassa is of two distinct kinds, not including
the meditative impressions mentioned above. These are adhivacanasamphassa
and patighasamphassa. In the Mahanidana Suttanta of the Digha Nikaya, for
example, these terms are used to describe the way in which namaripa gives
rise to phassa in a ninefold version of the paticcasamuppada formula which
excludes the salayatand link.** Namaripa is discussed more fully in chapter vi.
In the Vibhanga (of the Abhidhamma Pitaka), patighasamphassa and
adhivacanasamphassa refer to safina,* and this context will also be referred to
below in chapter 1. In both of these two contexts, however, patighasamphassa
refers to phassa in the sense of sensory contact, and adhiwacanasamphassa refers
to phassa which is verbal or conceptual, that is abstract. Neither of these two
contexts refers to the non-sensory jhanas: it follows from what we have seen
in the Mahaniddesa passage that the lokuttara types of phassa transcend
conceptualisation. They indicate that the range of ‘ordinary’ (i.e. non-
lokuttara) phassa includes two kinds: sensory contact in the literal sense (patigha
means ‘striking against’ and refers to the ‘meeting’ of sense organ and sense
object) or sensory contact in the abstract sense (a good translation of
adhivacanasamphassa would be ‘metaphorical contact’). This distinction
probably corresponds in the first instance to the contrast between the first
five senses and the manodhatu as the ‘standard’ sixth sense: the latter
functioning abstractly by comparison with the others; and also to the two
aspects of the safiiakhandha discussed fully in chapter m. There, on the one
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hand, the literal sense of sensory contact corresponds to apperception, and,
on the other hand, its abstract sense to conception.

It also seems clear that phassa is a conscious event, whether sensory or
metaphorical contact, or meditative impression. It is defined as the
coincidence of wiifiana, sense and sense object. And as abstract impression
on emerging from jhana, it is experienced when consciousness is once again
‘normal’. It is thus clear that the English word ‘contact’, which tends to
have a tactile or spacial connotation, is insufficient on its own to convey the
full meaning of phassa. Rather, the meanings of phassa which we have
discussed suggest that it refers to the moment of contact between the
subjective world of the individual and the objective world with which he or
she interacts. This explains why consciousness is included in the definition
of phassa, for the individual is not interacting with the world if he or she is
not conscious, and why the consciousness of the event is of more
significance than the (mere) contact. In the Buddha’s teaching it is what
happens subjectively that matters. )

Writing as a modern Theravada bhikkhu, Nanavira suggests that if one
understands that phassa is primarily contact between subject and object,
rather than contact between eye, forms and eye consciousness, then it is
possible to see that such contact implies the presence of the illusion of ‘T’
and ‘mine’. Thus for an arahant, when there is cessation of such illusion,
there is also phassanirodha.*® He refers to a verse in the Udana, which states:
“Contacts impinge dependent on ground; how should contacts impinge on
a groundless one?”.* His point is that eye as sense organ is a sense organ in
puthufjana and arahant alike, and is a mere physiological aspect of the human
being. Eye consciousness as a subjective aspect of the human being, on the
other hand, is part of that human being’s psychological constitution and is
affected by his or her degree of insight on the path to liberation. Phassa as a
practical function continues for an arahant, when cognitive faculties still
function on the basis of eye, visible forms and eye consciousness. But it
must no longer be regarded as contact with me, or with kim, or with
somebody, Nanavira states. He refers to the Salayatana Sutta, where it states
that the Blessed One possesses an eye (and all the other sense organs), he
sees visible forms with the eye; but he has no desire and lust, and his citta is
wholly freed.*” Having no desire and lust is a concomitant of no longer
having false notions of ‘I’ and ‘mine’ according to Buddhist teachings.
According to Nanavira, then, the subjective aspect of phassa implies the
involvement of some illusory sense of ‘I’ in relation to the objective world.
This is borne out by the role of phassa in the continued samsaric existence of
an individual, the continuity of which will cease after arahantship is
attained.

A final point is that the verb from which phassa comes, phusati, is also
used in contexts where its meaning is perhaps an extension of the meanings
contact and impinge. The expression ceto-samadhim phusati, for example,
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means “[the bhikkhu] attains a state of concentration of the mind”.*®
Nirodham phusati means “he attains cessation”.*

Phassa, then, is of two kinds and is found in two corresponding contexts.
Most commonly it refers to the conscious sensory or metaphorical contact
which is a sine qua non for the arising of feelings and for the cognitive
process as a whole. It also refers to an abstract impression which is-also
conscious but which does not originate from the coming together of a
sense and its corresponding sense object.
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CHAPTER III

The Saririakhandha

THERE ARE SIX TYPES OF saiiiid and, like feelings, they arise through contact
of the six subjective senses with their corresponding ‘external’ objects.! The
precise function of the safifiakhandha has been considered difficult to assess
since the term saifid is used in different ways in the canonical material. Mrs
Rhys Davids, for example, wrote of it: “The apparently capricious way in
which the intension of the term sadifia is varied in the Pifakas makes it
difficult to assign any one adequate English rendering”.? It is true that most
canonical references to it do not give an explanation of what it means or
what it does. There are, however, exceptions, and from a consideration of
such explanations, together with careful analysis of the context in which the
term is found, one can ascertain that there appear to be two different ways
in which safifia is understood. On the one hand, it is found in contexts
where it is said to have a discriminatory or identificatory role. Though
sometimes such a role is indicated in what appears to be a merely token
definition of safifig, there being no clear understanding on the part of the
author as to its precise role, elsewhere the discriminatory role is more clearly
defined. On the other hand, it is also clear that conceptual processes of
various kinds (ideas, imagination, abstract conceptions, and so on) are part
of its role.’

Safifid as Apperception
An example of what appears to be a token definition of safifid is found in the
Khandha Samyutta.* The context is one of many where the Buddha is
recorded as explaining that one should understand oneself in terms of the
five khandhas. In this particular passage he is explaining why each of the
khandhas is referred to as it is.

The precise meaning of the description of saifia is unclear. The Pali
could be translated as follows:

What, O monks, do you call safifia? One perceives, O monks; that is why the
word saiifid is used. Perceives what? Perceives blue, yellow, red and white.
One perceives, O monks; that is why the word sa/id is used.®
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The rendering of safijanati simply as ‘one perceives’ here, is, perhaps,
somewhat unsatisfactory, because perception as such might be considered
to be a sensory function — of the eye. Even allowing for the fact that the
word ‘perception’ has an elasticity of meaning which can extend it beyond
a simple sensory function, it is nevertheless inadequate, and certainly too
ambiguous, to express accurately the meaning of sasijanati (or sasiia). An
alternative translation would be ‘one identifies’, giving safjanati a more
discriminatory meaning, and the saifiakhandha a discriminatory function:
“Identifies what? Identifies [that a colour is] blue, yellow, red or white
[rather than green, orange, or brown, etc.]”. In the passage describing the
arising of feeling, to which I have already referred,® it is clear from the Pali
that safjanati does not mean ‘one perceives’, since it is directed towards
something that has not only already been seen, but about which a feeling
has also already arisen. Perception is neither required nor meaningful at
this stage. The context demands that it be translated in a way which
conveys that it is discriminatory, and/or that it acts in some way as a
comprehender or processor of what has already taken place.

So, on the face of it, ‘one recognises’ is a preferable translation to ‘one
perceives’ in the Khandha Samyutta passage. But the situation is complicated
by the fact that in the same Khandha Samyutta passage recognition or
identification seems to be the function of the wiifianakkhandha. The Pali
description of wififiana corresponds structurally to the description of sasifia;
safijanati being replaced by wyanati and various gustatory qualities, such
sourness, sweetness, saltiness, replacing the colours.” In the context of this
passage it is difficult to translate vjanati in a way which does not
incorporate discriminatory knowledge: wiiiana distinguishes that something
is sour, sweet, salty, and so on.® The solution may be that even if saiia and
vifiiiana are both to be understood as discriminatory faculties, they differ in
the degree, or level, of discrimination for which they are responsible. So, for
example, it may be that vififiana identifies that something has colour and
saninid identifies that it is yellow; or that wifiana identifies that something is
sour and safifid identifies it as lemon.® Unfortunately, the Khandha Samyutta
passages on safiid and wififidna respectively are not directly comparable in
this respect, so we cannot from this material alone ascertain the precise
function of saiifia (or of vififiana). The colours and flavours referred to in the
passage are standard lists, so it may be the case that the author of this
passage did not know the difference between sarifia@ and wiiniana and merely
gave two different standard lists as a way of avoiding giving a proper
definition of each of them. If the author understood wiifiana as the faculty of
discrimination, it may even be that as far as he was concerned safi7ia@ had no
readily identifiable function, but he felt obliged to offer some token
description of it as one of the khandhas (or vice versa).

The Mahavedallasutta also gives what appear to be token definitions of
both sefiid and wviiiana.'® Here too the definitions imply that both are
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discriminatory: wfiana is said to discriminate (zijanati) pleasure, pain and
the absence of pleasure or pain and the standard list of colours is again the
example given for what safifia discriminates. The discrimination between
feelings according to pleasure, pain and their absence is also mentioned in
the Satipatthana Suttas,'* but there it is mentioned as part of the process of
attaining insight rather than as a brief definition of the function of wiisiana:
the cognitive verb used is pajanati rather than vjanati. The Mahavedallasutta,
which is discussed in chapter v, gives a comprehensive description of the
cognitive process. As we shall see, the function of wiifiana is to provide
‘consciousness of ” all cognition rather than to discriminate. But the brief
definitions given in this Sutfa for these two terms do little to clarify their
roles. What we seem to have here is another example of the author of the
passage having difficulty in defining the terms he is using: he is able to
describe the cognitive process using the relevant terminology, but when it
comes to defining the khandhas involved in the cognitive process he resorts
to standard formulas in place of adequate definitions. Alternatively, both of
these passages may reflect the practical difficulties associated with an oral
tradition: the ease with which teachings that are standardised for mnemonic
purposes can end up in contexts that are not quite suitable.

Centuries later, Buddhaghosa gives more comprehensive definitions of
both saizid and viAnapa as cognitive faculties (jananabhava) (along with paniia),
and he uses colours as examples for both of them, thus making a proper
comparison possible. The difference between safifia and wiifiana, he explains
in his Visuddhimagga, is that the former identifies an object as blue or yellow
but cannot bring about the penetration of its characteristics as imperma-
nent, unsatisfactory and impersonal.!? The latter identifies an object as blue
or yellow, penetrates its characteristics, but cannot bring about, even
through endeavour, the manifestation of the supramundane path.'* It is
paniia that does all these things.'* Thus Buddhaghosa understands all three
as discriminatory faculties. He goes on to give the analogy of the
understanding of a child, an adult and an expert respectively. While there
may be the germ of such a threefold division of cognitive functions in the
Sutta Pitaka, it is far from being as tidy and consistent as Buddhaghosa
presents it. And we shall see in chapter v that though it is integral to the
cognitive process, vififidna is not specifically discriminative.

If we return to the passage in the Sutta Pitaka describing the arising of
feeling, we have a context which gives us a much clearer description of
safiid as a faculty which discriminates or identifies. It is significant that
vifiiana in this context has no discriminatory function, but is stated to arise
when eye (for example) and visible object are mutually present.!* Here
vififiana has the meaning of the ‘awareness’ which underlies or ‘attends’ all
human (i.e. conscious) experience.'® We then saw that the feeling
subsequently gives rise to safifia.'” The Pali continues: yam safjanati tam
vitakketi, yam vitakketi tam papanceti. To make sense of this, it is relevant that in
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classical Sanskrit one of the meanings of samyia (Pali safiia) is ‘name’.'® In
Buddhism, the samsaric cognitive process is based on not seeing things as
they really are: and this misperception is what constitutes the ignorance
which generates continued samsaric existence. Misperception involves
‘naming’: the process by which what we see or experience is identified by us
according to our understanding of it. It is also relevant that though the Pali
papaiiceti is usually understood to mean ‘to be obsessed’ (so the phrase above
is translated “what one reasons about obsesses one”'?), in Sanskrit prapasica
means manifoldness. It is the term used by the great Mahayana Buddhist
Nagarjuna in his Madhyamakakarika to indicate that which needs to cease in
order for liberation to take place:** manifoldness implies our mistaken
imposition of separateness upon things that are in reality dependently
originated. The Pali English Dictionary states that it is unclear whether
papaiica means the same in Pali as it does in Sanskrit. In my opinion, the
context in which we find it here demands a similar interpretation of it.
While such manifoldness could be understood in terms of obsession, in the
sense that it is our misperception of the way things are that brings about
the various desires which represent bondage (or ‘obsess’ us), the meaning of
the passage is more readily understood if we translate paparicet: as ‘one causes
to become manifold’. Papaica is associated with saiifia throughout this Sutta
in a manner which suggests that manifoldness is a concomitant of
identification. And the significance of such manifoldness here, as for
Nagarjuna, is that it implies that in perceiving manifoldly one is attributing
separate independent existence to everything one perceives. That this is
the meaning of papaiica is confirmed by other passages in the Sutta Pitaka in
which it is found. In the Salayatana Samyutta, for example, we read:

Men who have conceptions of manifoldness of some kind go on separating
things when apperceiving; but [eventually] he [a bhikkhu] drives out
everything that is [thus] constructed by the mind and to do with the
mundane life and proceeds to a life of renunciation.?*

In this passage there is a clear indication that the attribution of
manifoldness, in the sense of separateness, where there is (according to the
Buddha’s teaching) no such separateness, is part of samsaric perception: the
term manomaya, constructed by the mind (literally, ‘mind-made’??) indicates
that papasica is not perception of ‘things as they are’ (yathabhitam) but that
the bhikkhu has to proceed from such mundane (‘constructed’) samsaric
perception. Similarly, in the Arguttara Mikdya we read that whoever is given
to manifoldness will not reach Nirvana.?® In two other passages in the
Arnguttara Nikaya, we read that the classical ‘unanswered questions’ (referred
to in the Introduction) are papaiicitam,* and that other such views are the
result of “making manifold what is not (really) manifold”.?

Johansson points out that such examples “bind the concept of paparica to
the psychological area of associative and analytical thought”,** and
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Nznananda has suggested the translation ‘conceptual proliferation’.?” Both
Johansson and Nanananda discuss papasica in considerably more detail than
is necessary to understand it in the context we are discussing in this
chapter. Neither of them, however, appears to have understood the
profound implication of papaiiceti as making manifold. Johansson, for
example, sums up his chapter as follows: “Papaiica is, then, a word for a
vaguely defined prolific tendency, in the fields of imagination, thought and
action. It is the tendency to produce associations, wishful dreams and
analytic thought.”?® But this surely misses the much more profound point
that in seeing things as manifold one is attributing independent existence to
them, and to oneself as perceiver. Nagarjuna’s Madhyamakakarika are above
all concerned to refute independent existence and to teach dependent
origination, and in singling out the term papafica he is giving us an
indication of the underlying meaning of it. This meaning is also indicated
in the Sutta Nipata where it states: “The wise man should put a stop to the
thought ‘T am’, which is the root of all naming in terms of manifoldness”.?
Of this passage, Johansson states: “It [papasica) is an ego-related activity,
which gives satisfaction to human vanity and pride ... To get rid of papaiica
is therefore one of the problems of the Buddhist disciple”.* In Buddhism,
ego-related activity is more than just satisfying to human vanity and pride:
it is the fundamental ignorance which has to be eradicated. And the use of
asmi in the above sentence is surely both literal and figurative; that is, it
means both the erroneous sense of ‘I am’ on the part of the individual
bhikkhu, and the erroneous attribution of independent existence to that
which he sees as manifold. Furthermore, as the fundamental ignorance
which has to be eradicated, it is the problem for the Buddhist disciple, as
Nagarjuna states, not merely one of them.

To return to our discussion of saiifid, from the Majjhima Nikdya passage we
are discussing here, we see that sa/iiid has a discriminatory or identificatory
function which is in effect one of ‘naming’. This in turn leads on to the
various thought processes (vitakka) of samsaric existence, and a separated or
manifold way of interpreting our experiences. This sequence is confirmed
in the Sutta Nipata, where we read:

One who is conscious of neither a conception nor a false conception, and
who is neither unconscious nor conscious of a conception that has
disappeared: for one who has attained such a state, form disappears, for
naming in terms of manifoldness arises subsequent to conceptions.*!

As Johansson points out, the first part of this probably refers to the
higher jhana levels in which there are no conceptions of form.*? The second
part clearly confirms that papasica follows sasifia.

From this perhaps the most satisfactory translation of safiid would be
‘apperception’, which implies both that its function is discriminatory, and
also that it incorporates a function of assimilation or comprehension of
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what has been perceived so that identification can take place. Such
apperception (which one might also call the way we name things) and the
resulting thoughts and application of manifoldness, would be ‘accurate’ in
ultimate terms according to one’s degree of insight as to the way things
really are. This differs from the assimilatory function of manodhatu in that
manodhatu collates sense impressions in order to impose some sort of pattern
or order, whereas the safifigkhandha assimilates data at a more ‘refined’ or
‘classified’ level. Manodhatu renders sensory data comprehensible, whereas
the safiiakhandha does the comprehending: the former is a preparatory stage
for the latter, cognitive process. This is perhaps to be expected from the
etymology of the word sa7ifia: the prefix sam functions similarly to the Greek
syn (synthesis) and the Latin con or co (comprehension, cognition): safiia
synthesises the raw data presented to it by the manodhatu.®® This distinction
is formally recognised in the Abhidhamma, where it is explicitly stated that
safifid operates on information from the manodhatu:

What, then, is safiia? Safifia is the apperception, the apperceiving, the state
of having apperceived which arises because of contact with manodhatu; this,
then, is safifia.>*

One might think from the foregoing that the safiiakhandha is associated,
at least to some extent, with discursive thought. The discrimination,
assimilation and/or comprehension, and ‘naming’ of what might loosely
be called incoming data all involve at least some degree of thinking about
the data. And in the Fataka, the expression safifid karosi is clearly used in the
sense of ‘you think’.** But though both witakka and papasica, which are
described as taking place subsequent to the activity of safiid, are more
obviously discursive processes, whether or not safiia itself is discursive
remains unclear.®

The use of the standard list of colours in definitions of saffid, and the
fact that the example given of the arising of feeling is referring to visual
feeling, does not mean that sa7ifia functions only in connection with visual
perception. Feelings based on the other senses arise in the same way and
subsequently go through the same identificatory and interpretative
process:* the Khandha Samyutta states that safifia is sixfold according to the
six senses,® and in the Mahasatipatthana Suttanta saiifia is explicitly linked
with all the senses.*

Safiia as Conception

The fact that safifid functions as the ‘naming’ faculty means that it can also
be thought of as the faculty of conception, or what Johansson calls
‘ideation’.*® Johansson makes his suggestion not because sadiia is the
‘naming’ faculty but on the grounds that the colours referred to in the
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definitions of safiid can be both visually apperceived and also imagined. In
the context of safifia as naming faculty, this might be further explained as
follows: sannia identifies our experience, and for as long as one is unenlight-
ened it as it were superimposes samsaric criteria onto reality ‘as it really is’,
or apperceives reality through samsaric spectacles. In so doing, concepts
(Johansson would call them ‘ideas’) are generated as well as ‘things’ being
named; and such concepts or ideas may be of a much less specific nature
than, say, the interpretation of a single visual perception. In this respect
saifia functions in the sense of ‘conception’ (which I prefer to ‘ideation’)
rather than ‘apperception’. Put differently, the functioning of safii is not
dependent on the co-temporal input of sensory data. When such sensory
data s co-temporal, saiifia apperceives (identifies) them; when they are not
co-temporal, safifia functions concéptually. The latter might either be in the
sense specifically suggested by Johansson, of imagining a (previous) apper-
ception (one might describe this as the bringing to mind of an image of an
earlier identification). Or it might be in the less specific and more asbtract
sense of imagining or conceiving of something that has not actually been
apperceived as it is (presently) being imagined or conceived of. As
mentioned in the discussion of phassa, in the Abhidhamma the twofold role of
safifid as apperception and conception is referred to as patighasamphassaja and
adhivacanasamphassaja respectively:*' apperceptions arise from sensory
experience and are described as ‘gross’ (olarkd), conceptions are abstract
and are described as ‘subtle’ (sukhuma).

We read elsewhere that at the meditative levels known as the aripaghanas,
which are beyond sensory experience and (therefore) apperception,*? a
meditator can have abstract conceptions even though he or she does not
‘sense’ that sphere.*® The abstract conceptions are that ‘space is infinite’
(ananto akaso ti), ‘consciousness is infinite’ (anantam vifiianam ti), ‘there is
no-thing’ (natthi kirici i), which correspond to the first three ariipajhanas. The
fourth aripaghana is non-conceptual as well as being beyond apperception:
nevasannandsannayatana.

The distinction between apperception and conception is illustrated in a
passsage in the Maghima Nikaya where we read that gods with ripa are the
product of manas** and arigpa gods are the product of sefifia.** From the
context, it is not clear whether there are such gods or whether they are
being referred to hypothetically.** What is obviously being referred to is
the difference between gods which have form, which can be apperceived,
and gods without form, which can only be conceived of.*’

The role of safifia as the faculty of conception is referred to in the
Anguttara Nikaya where the Buddha mentions four types of distorted
conception (visafifid) as having ideas of permanence in what is imper-
manent, of satisfactoriness in unsatisfactoriness, of the concept of self in
impersonality, and the idea of beauty in what is not beautiful.*® The
Buddha’s use of the term wisafiia to refer to these four types of erroneous
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conception has the concomitant implication that safii@ can be correct: if the
term safifid on its own meant erroneous conception, there would be no need
of the prefix 7. So though certain conceptions may be incompatible with
‘seeing things as they are’, other conceptions may also be correct: the term
safifia does not in itself mean false conceptions. This is illustrated in a
description of deep meditation given by Sariputta. On the one hand, he
states that deep meditation is a state “in the world but without any concept
of the world”.** This suggests that ideas or concepts are of an ongoing
nature, part of our general samsaric experiential baggage, and that in our
normal waking state what we experience as the ‘world’ involves ‘naming’
by us according to our level of insight. On the other hand, in such medita-
tion Sariputta is nevertheless able to have a specific idea,* in this instance
that Nirvana is the end of rebirth,*! which is clearly not false according to
Buddhist teaching.

There is no suggestion that the world is merely conceptual, only that it is
safiia that interprets it according to our level of insight. We find saniia
described as ‘like a mirage’,*? but the passage is one in which each of the
khandhas is being described in a manner which conveys its impermanence:
the context does not imply that sa7ifid is being singled out as unreal. In this
context, it is relevant that the meditative levels of the nipaphanas and the first
three ariipaghanas (or spheres — dyatana) are all referred to as safifia.*® These
three arigpaghanas have already been referred to above. The fourth aripaghana
is called the realm of neither-conception-nor-non-conception® (which is
why it did not feature in the Anguttara Nikaya passage which gave the
abstract conceptions of the meditator in the aripajhanas). The fourth
aripaghana does not, however, represent the attaining of insight any more
than the preceding jhanas do: it is a state free from conceptions of whatever
nature, and is conducive to the attainment of Nirvana since it is thus free
from any notion of ‘I’,** but liberating insight has still to be achieved. There
is controversy about whether the subsequent and highest meditative level of
the cessation of conception and feeling (safiidvedayitanirodha) represents
liberation or not.* If it does, then it cannot be just because of the cessation
of conceptions. Not only does the fourth ariipaghana, which, as I have said,
does not represent liberation, also appear free from conceptions, but it is
also stated elsewhere that the destruction of the dsavas (which does
represent liberation) can take place in one who has conceptions. Indeed,
the experience is described as being the highest activity of safizia.*” It would
appear from this that safifi@ not only apperceives and conceives all our
samsaric experiences, sensory and abstract, but is also instrumental in
identifying the liberating experience. And though it precedes papaiica when
papaiica occurs, it would appear that paparica is not automatically a result of
safini@, as might be inferred from the description of the arising of feeling.®
Supporting the points made in this and the last paragraphs, it is stated in

the Abhidhamma that safifi@ can be bad, good and neither-good-nor-bad.*
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We also read of the conceptual activity of safifia as conception being
deliberately used, in the sense of a visualisation process or mindfulness
exercise, to give names to things or concepts in a way which conduces to
subsequent ‘right thinking’, rather than o=ly to a continuation of samsaric
perception, so aiding the bhikkhu’s progress towards liberation. This
function of safifi@d might be called the ‘constructive imagination’, since it
represents a process of good/positive (constructive) conditioning of one’s
faculty of apperception by means of deliberate conceptualising
(constructing). The most simple example of this is the three ‘conceptions of
a bhikkhw’ | found in the Samanasaiifia Vagga in the Anguttara Nikaya. The three
conceptions are: “I have come to a state of being without caste; my
livelihood is dependent on others; I must dress [or behave] myself
differently”.®® A sick bhikkhu, Girimananda, is also taught ten conceptions
(dasa sannia) in order to allay his illness.®! The ten are: impermanence,
selflessness, unpleasantness, wretchedness, abandoning, dispassion,
cessation, discontentedness with all the world, the impermanence of all
samsaric phenomena, and mindfulness of inbreathing and outbreathing,5
Each of these is subsequently elaborated in an explanation of what it
represents. Elsewhere in the Ariguttara Nikdaya there is another list of ten
conceptions given for the purpose of attaining the deathless, Nirvana
(amatogadha amatapariyosana): conceptions of what is unpleasant, of death, of
the repulsiveness of food, of distaste for all the world, of impermanence, of
unsatisfactoriness in impermanence, of selflessness in unsatisfactoriness, of
abandoning, of dispassion, of cessation;** and another for the purpose of
preventing any evil unprofitable states overpowering one’s state of mind.®*
In the Samyutta Nikaya we find similar conceptions, but with the addition of
the four brahma viharas.®® The ‘conception of impermanence’ (aniccasaiifid), if
practised and developed, is specifically stated to cause all sensual lust, all
desire for form, all desire for continued existence, all ignorance and all
notion of ‘I’ to come to an end.®® Conversely from certain appropriate
insights the corresponding conceptions of impermanence (aniccasania),
unsatisfactoriness (dukkhasaiinia) and selflessness (anattasaiiiia) arise.’

The foregoing suggests that this deliberate use of sai@id in the sense of
constructively imagining certain conceptions acts psychosomatically: the
imagining of a mental state that is being aspired to contributing in some
way to the achieving of the aspiration. This role of saiifi is further supported
in the Digha Nikaya where we read that if a bhikkhu turns his attention to the
idea of light, and sustains the idea of day [i.e. light] both during the day and
the night, both during night and day, then with his thoughts open (or
unveiled) and uncovered he develops a luminous mind.® This is one of the
four developments of concentration, samadhi bhavana. Similarly, we read that
if a bhikkhu enters and abides in the idea of happiness and lightness, then his
body is lighter, softer, more plastic and more luminous, and he is able to
levitate easily.®® This is part of how psychic power (iddhi) is established.”
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From all of the foregoing, it seems likely that the safiiakhandha represents
the processes of apperceiving and conceptualising, where apperceiving
refers to the identificatory process that takes place on receiving incoming
sensory data and conceptualising refers to the process of bringing to mind
any abstract images, conceptions, ideas and so on which are not co-
temporal with incoming sensory data. Those passages where this is only
referred to by means of the standard list of colours are those where wiifiana
seems to be understood as the faculty of discrimination and the difference
between the two faculties is not clearly defined. There is clear evidence
elsewhere, however, that sa/ifia has an identificatory function. As conception
(in the sense of constructive imagination) it can also be used as a
meditational tool with which to develop insight.

Another passage which refers to safifi@ is particularly interesting,
although it is not a passage in which the physical and mental faculties are
being analysed or explained. In the Potthapada Sutta™ the Blessed One is
asked by Potthapada how the mental state of abhisaitiianirodha (?the cessation
of consciousness — discussed below) comes about. During the conversation
between Potthapada and the Blessed One, we come across saiiii hoti (he
becomes conscious) in apposition with asafifiz hoti (he becomes unconscious).
Throughout the Sutta the word saifid is used in the sense of ‘consciousness’
as a blanket term for mental awareness in general, or the sum of the mental
faculties. But it is also used in the sense of the arising or cessation of
particular ‘conceptions’, or states of consciousness (such as joy or desire),
which is achieved through training the mind,’® and saifiaggam (highest
consciousness) is referred to as something which is to be achieved, a
meditational goal, as it were.”® At a point where the Blessed One is
describing various meditational states,’* we also read: “there arises in him a
consciousness, subtle but yet actual, of everything being within the sphere
of the infinity of cognition”.”® So in this Sutta as a whole, safiid appears to
cover an extraordinarily wide range of meanings and functions. An
explanation for this might be that the Buddha’s interlocutor, Potthapada, is
not a Buddhist (in the Sutta, he is described simply as a paribbajako, a
wandering mendicant). It is possible that the Buddha conducted the
conversation using terms in a way which was meaningful to Potthapada
even if this was not how he would have used them himself in a different
circumstance. The Sutta is unusual in being the only one in which the term
abhisafifianirodha is found. Rhys Davids, in his translation of this Sutta,
remarks that it is the earliest reference to the term in Indian literature.” It
has usually been interpreted to mean the cessation of consciousness in the
sense of ‘trance’, the Pali English Dictionary, for example, stating that the
prefix abhi qualifies the whole compound, giving it the meaning ‘trance’.”
Its actual meaning, however, remains unclear, and though this passage is an
interesting one, its uniqueness does not in any way detract from the
consensus derivable from other passages about the meaning of safiia.
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CHAPTER IV

The Samkharakkhandha

SAMKHARA HAS BEEN VARIOUSLY AND often confusingly translated by terms
such as mental formations, habitual tendencies or dispositions, conditional
aggregates, and former impressions, terms which have little precise
meaning for us in English. The term samkhdra occurs in many different con-
texts in the Nikayas, and has been notoriously difficult to explain and
understand. We can, however, substantially clarify its meaning by looking
at it in three distinct contexts: in the #lakkhana formula, as the second link
in the paticcasamuppada formula, and the samkharakkhandha. We shall see that
the second and third of these contexts are closely linked through the cyclic
nature of karma and through the Buddha’s ethicising of the law of karma,
and how this largely functions through the ethical life of the individual.
Though in both the second and third of these contexts one can initially
come to a relatively clear understanding of the meaning of samkhara, we
shall see that in fact the boundaries between the two contexts are blurred
and extended through their mutual involvement in the overall causal nexus
which provides the ‘fuel’ by which the individual persists in samsara.

Samkhara in the Tilakkhana Formula

First, and fundamentally, the term appears in the #lakkhana formula. I put
this first, and say that it is fundamental, because the filakkhana formula
describes the nature of samsaric existence as a whole, insight into which is
liberating knowledge according to the Buddha’s teachings. Clarifying what
it means in this formula also shows how different the meanings of samkhara
can be, since in this context its meaning is significantly different from the
two which follow. In the passage in the Arguttara Nikaya where this formula
is found," it is stated that the formula refers to ‘the fact that things are a
certain way’ (dhammatthitata), and ‘the fact that there is a regularity of things’
(dhammaniyamata) which applies whether or not a tathagata (an epithet of the
Buddha) appears in the world.? The formula is: “all conditioned
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phenomena (samkhara) are unsatisfactory, all conditioned phenomena
(samkhara) are impermanent, all phenomena (dhamma) are selfless”.® In fact
all the phenomena of samsaric experience, of whatever kind, are condi-
tioned: this is precisely why they are impermanent and unsatisfactory. So
all samsaric phenomena are samkharas (or samkhata — conditioned; the two
words are virtually interchangeable). The construction of the word samkhara
itself gives us insight as to its precise meaning: the verb kar (Sanskrit: £7)
basically means ‘make’ or ‘do’; but the addition of the prefix sams gives
‘make’ the more specific meaning of ‘put together’, ‘compose’, ‘form’ or
‘condition’. As nothing to do with samsaric experience is asamkhata, what this
clearly means is that nothing exists as an ultimate element or simple: all
samsaric phenomena are ‘formed’ or ‘conditioned’. This is re-stating that all
samsaric phenomena are dependently originated.

The characteristic referred to in the third line of the formula, selflessness
(anattd), is implicit in the meaning of samkhara: being conditioned does not
allow for the independence that selfhood presupposes. But in this third line,
samkharad is juxtaposed with the word dhamma. Dhamma refers here to all
phenomena, whether conditioned (samkhata) or otherwise: in other words
the last line of the formula, all things are selfless (sabbe dhamma anatta),
includes the samkhata phenomena of samsaric experience referred to in the
first two parts of the formula, but it goes further than they do in that it
includes the unconditioned (asamkhata), which in the Buddha’s teachings
refers specifically to the experience of Nirvana. Impermanence and
unsatisfactoriness are not attributed to the unconditioned, but it is
important to establish that for it too, along with conditioned phenomena,
any attribution of independent selfhood is erroneous.

First, then, the term samkhara refers to all the phenomena of samsaric
existence: there exists nothing in samsara which is not samkhata. Everything
being discussed here in connection with the five kkandhas, for example, is, as
well as any other meaning or significance it may have, a samkhara. This is
what is meant when the nun Vajira describes a ‘being’ (safta) as a “mere
heap of samkharas”.* In this context, the term means, therefore, conditioned,
dependent, formed (rather than spontaneous or independent) phenomena:
it means samsaric phenomena.

Samkhara in the Paticcasamuppada Formula

Second, samkhara is the second link in the formula of paticcasamuppada.® In
order to ascertain the meaning of samkhdra in this context, it is important to
understand the purpose of the formula. It has usually been understood to
have been intended as a metaphysical formula explaining the nature of
samsara as such. Indeed the doctrine of paticcasamuppada above all states that
all samsaric phenomena are causally originated, conditioned. At the
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beginning of a canonical passage in which the formula is given, the Buddha
states that he is teaching dependent origination and about things which
have arisen dependently.® He also states that he is referring to the way
things are (dhammatthitata), the fact that there is a regularity of things
(dhammaniyamata), and that things are causally related (idappaccayata).” We
saw the first two of these phrases used in introducing the tlakkhana formula
above. The third, idappaccayata, is used elsewhere in the canon in a context
which indicates clearly that it is a term which refers to the metaphysical
nature of samsara.® Such phrases support the usual understanding of
paticcasamuppada, that it describes the conditioned nature of samsara.

I suggest, however, that the term paticcasamuppada — dependent
origination — applies to a general doctrine, and that the actual formula given
by the Buddha is intended to have a more specific purpose. This is to
explain the ‘how’ of human existence in samsara, to give a synthetical
formula which explains the mechanics of how a human being is a human
being. The dilemma in response to which it might have been given could
have gone something like this: ‘If the whole of samsaric experience is
paticcasamuppanna (i.e. it consists only of conditioned, dependently originated,
phenomena), if all that can be said about conditioned phenomena is that
they are impermanent and unsatisfactory, and if absolutely all phenomena
are selfless, how does what we experience as an individual life actually func-
tion? How does it hang together as a seemingly coherent whole? One might
be able to accept that inanimate things are unsatisfactory, impermanent
and selfless, but the case of human beings is more complex and requires
further elucidation.’

My suggestion that the formula has this purpose is well supported in the
texts. Most significantly, this purpose is implied by the fact that the formula
itself refers specifically to a human being. Terms such as ignorance,
consciousness, senses, feelings, birth, old age and death, are clearly
referring to a human being® In the Mahanidana Suttanta in the Digha Nikaya,
which is one of the most important passages dealing with paticcasamuppada,
each stage of the formula is further elaborated in terms of human charac-
teristics such as holding opinions, quarrelling, slander and lies, and so on.°
Elsewhere, the formula is given in order to explain dukkha, the term the
Buddha used to describe the samsaric experience of human beings, as stated
in the first Noble Truth." It is precisely because samsaric experience is
dukkha that the Buddha gave his teaching to lead people away from it: it was
the human condition he was concerned about. The formula is used in
other contexts to describe the Middle Way: the lack of independent
existence of anything at all is conceived of as the ‘middle way’ between
existence and non-existence.'? But the fact that it is so obviously associated
with the human being surely reflects both the Buddha’s express statement
that he was solely concerned with helping people to gain Enlightenment
and so escape from the cycle of samsara, and also that he was not concerned
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to give ontological explanations. The achieving of Nirvana involves ‘seeing
things as they really are’ (yathabhiitam), but exactly what things really are is
never described by the Buddha: only the way to achieve such insight
oneself is described. This suggestion is also supported in the texts by the
fact that understanding the teaching is stated to mean that one will no
longer ask questions about individual existence in samsara, past, future, or
present, such as “Am I, or am I not? What am I? How am I? This ‘being’
that is ‘I’, where has it come from, where will it go?”.'?

Paticcasamuppada as a generally applicable doctrine which demonstrates
that all things are causally originated is unquestionably fundamental to the
Buddha’s teaching. In some contexts where the formula is also given, and
in one context where the formula is not given, the general doctrine is stated
as follows: “When this is, that is; when this arises, that arises; if this is not,
that is not; when this ceases, that ceases”.'* The modern way of putting this
is “When A is, B is; A arising, B arises; when A is not, B is not; A ceasing,
B ceases”."* In my opinion, however, it is only through understanding that
the purpose of the twelvefold formula itself is specifically to explain how
human beings exist in samsara that one understands it accurately.'® This is
certainly the case when it comes to understanding what samkhara means in
this context: the term applies to the way in which a human being arises, not
to the way in which samsara in the wider sense of the objective world in
general arises, and confusing the two can be very misleading. My point is
that the formula is not explaining that the ‘stuff’ of samsara (the objective
world) is the samkharas, vifiiana and so on, conditioned by ignorance. I will
return to this point below.

The formula varies as to the number of ‘links’ it contains. The common
twelvefold version (given in the Introduction) starts with ignorance, and
states that ignorance is the condition for the arising of the samkharas, which
in turn are the condition for the arising of winiana, namariipa, the salayatanas,
and so on. It explains the whole cycle of human existence, how individuals
are reborn again and again. As existence is thought to be cyclical in
Buddhism, it seems most likely that the formula is intended to be under-
stood as circular rather than linear; but given that liberation from the
samsaric cycle is brought about by insight, it is perhaps not surprising that
the formula as given should begin with ignorance. ‘Ignorance’ simply
means ‘lack of insight’. This can vary in degree, but always means that
liberating insight has not taken place. This, indeed, is why there is
continued samsdric existence as an individual. Ignorance represents the
prime condition for the human condition as a whole. And because of such
ignorance or lack of insight, certain volitional and formative activities,
called samkharas, take place, which in turn are the specific conditions of a
particular human being. I say ‘specific’ and ‘particular’ because in this case
samkhara is not merely a generic term covering all conditioned phenomena.
Here, samkharas arise according to the nature of the ignorance of each
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individual: no two people’s ignorance is precisely the same (it is dependent
on where someone is on the path to liberation) and so no two people’s
samkharas are the same. To understand in what way they are volitional, it
helps if one bears in mind that according to the Buddha’s teaching, karma
(action) is cetand (volition), and that the words karma and samkhara come
from the same verbal root, kar (Sanskrit: k7). How one acts or intends,
therefore, is conditioned by one’s level of ignorance (or knowledge), and so
long as they are conditioned by ignorance, such actions or intentions
continue to have their place as a condition for the arising of a particular
individual. We read in the canon that only an ignorant person (purisapuggalo)
will have good or bad intentions; when ignorance has ceased, he or she will
have neither good nor bad intentions.'” The term samkhara has sometimes
been translated or interpreted as ‘formation’.'® When it refers to samkhara
as the second link in the paticcasamuppada formula, this is a particularly apt
translation because it has more of an actively formative meaning than mere
‘volition’ has. That the samkharas are formative is also implied from their
position as the condition for the subsequent arising of an individual. In an
abstract sense they are the ¢reative principle in 2 human being.

The second meaning of the word samkhara, then, is the active and
formative principle which, conditioned by ignorance, in turn conditions (or
forms) the arising of a particular individual. One might say that it is the
individualising faculty, in the sense of being the formative principle which
distinguishes individual A from individual B. We shall see in chapter v how,
by way of association with the faculty of consciousness (vififiana), this
subsequently gives rise to the ‘name and form’ of the individual concerned.
‘Formative activities’ would perhaps be an appropriate translation of the
term samkhara in this context.

Samkhara as a Khandha

The third relevant context in which the term samkhara is found is the
samkharakkhandha. 1 have put this third because understanding what it
means here is facilitated by having already looked at the preceding two
contexts. As we shall see, the meaning of samkhara here is closely related to
that in the paticcasamuppada formula, with one distinction. Once again, we
need to bear in mind the reason for the analysis of the person into khandhas
in order to grasp its proper meaning. We have already seen that the
tilakkhana formula explains the fundamental nature of samsaric existence in
general, and that the paticcasamuppada formula is a synthetical explanation
of the ‘how’ of individual human existence. As we know, the khandhas also
apply to human existence, but analytically rather than synthetically: they
show that while it is possible to show how an individual human being arises,
as the paticcasamuppada formula does, that individual should be understood
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not in terms of separate selfhood but in terms of how each A#andha can be
seen to ‘contribute’ certain key characteristics of the human being as a
whole. The analysis is entirely impersonal (in the psychological rather than
the metaphysical sense of impersonal), and is not at all intended to explain
a particular or specific human being in the way the paticcasamuppada
formula can.

In the Khandha Samyutta, the samkharakkhandha is defined as the six groups
of volitional activity.!* Once again the sixfold classification is according to the
connection of the six senses with their corresponding six objects. Signifi-
cantly, this definition of the samkharakkhandha clearly separates what in the
West would probably be called ‘will” from other mental states.”® In Buddhism,
the teaching that karma is intention makes it particularly important that this
be clearly defined: the nature, presence or absence of volitional states deter-
mines the way in which, and extent to which, one is ‘bound’.

This is established in another definition of samkhdra given in the Khandha
Samyutta. From the Pali one can see that there is a complex play on verbal
and nominal forms of words associated with sam Vkar. Samkhatam
abhisamkharontiti bhikkhave tasma samkhara ti vuccanti.® What it means is: “The
khandha of volitional activities is so called because they volitionally construct
(abhisamkharonti) conditioned phenomena (samkhatam)”. The passage goes on:

What conditioned phenomena do they volitionally construct? They
volitionally construct the conditioned phenomenon that is the body as body;
they volitionally construct the conditioned phenomenon which is [the
khandha of] feeling as feeling; they volitionally construct the conditioned
phenomenon which is [the khandha of] apperception as apperception; they
volitionally construct the conditioned phenomenon which is [the khandha of]
the volitional activities as volitional activities; and they volitionally construct
the conditioned phenomenon which is [the khandha of] consciousness as
consciousness.*?

What this passage clearly indicates is the way in which the individual’s
will determines his or her future samsaric existence: one’s volitions are the
instrumental factor in the coming-to-be of the entire human being?* The
key role played by volitional activities in the cyclic samsaric existence of an
individual human being is further discussed below.

The samkharakkhandha is unique among the khandhas in that it need not,
and indeed ultimately should not, be ‘activated’ in the functioning of a
human being. We have already seen above, in our discussion of the
paticcasamuppada formula, that ignorance is the condition for the arising of
the formative activities (samkharas). Ultimately, a bhikkhu is aiming to substi-
tute knowledge for ignorance, in which case the condition for the arising of
these formative activities will cease. Indeed the paticcasamuppada formula is
given in reverse in the Nikayas to illustrate how it is possible for human
existence in the cycle of samsara to cease. Similarly, the analysis into
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khandhas shows that a human being can function without the involvement
of the samkharakkhandha, without volitions in the sense that is intended here.
The description of the arising of visual feeling, for example, to which we
have already referred, shows clearly that it is quite possible for the feeling to
arise without any involvement at all of the samkharakkhandha:

Visual awareness arises because of eye and [visible] forms; contact [occurs]
when there is a combination of the three; feelings are caused by contact;
that which one feels, one apperceives...?*

From this we can see that the sensory activity, including both the organ
and object of sense, involves the ripakkhandha; awareness is the function of
the vifiianakkhandha;*® apperception takes place in the saiiakhandha: and
these three khandhas are involved in the activating and recognising of what
is experienced in a fourth — the vedanakhandha. The feeling can be agreeable,
disagreeable or neutral, but the samkharakkhandha is only involved if there is
a concomitant volition concerning the feeling: if it is an agreeable feeling, a
concomitant volition might be to desire it; if it is a disagreeable feeling, one
might be revolted by it. In practice, the feelings of an unenlightened
individual usually are accompanied by volitions, and this is illustrated by
the fact that in the paticcasamuppada formula feelings are said to be the con-
dition for the arising of craving (tanha). But one can, and ultimately should,
experience feelings without any concomitant volitions: an arahant is able to
experience pleasant and unpleasant feelings while remaining entirely
detached from them. This is stated in the Vedana Samyutta, where we read
that the well-taught Ariyan disciple has no repugnance for painful feeling,
or delight in sensual pleasure.?® The process of analysing the person into
khandhas shows how this is a constitutional possibility. An interesting pas-
sage in the Majhima Nikaya, which is discussed in detail in chapter v, states
that it is impossible to separate vedana, safifia and wiiniana, but does not say
that samkhara is similarly inseparable.?’

The samkharakkhandha, then, is the khandha of the will, and it might be
translated as the ‘volitional constituent’ of the human being,

The Cyclic Causal Nexus

As we have seen, both the samkharakkhandha and the paticcasamuppada for-
mula are specifically connected with the samsaric experience of the human
being. It is perhaps not surprising, then, that the meaning of samkkdra in
each of these two contexts should be closely linked, as we shall now see.
First, however, I return to the point made above that there is one
difference between the meaning of samkhara as a khandha, that is as the
volitional constituent of a human being, and its meaning as the second link
in the chain of the paticcasamuppada formula, the formative activities. This is
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that the volitional constituent does not function as that which conditions or
forms the constitution of the individual for this life (as can be inferred from
the fact that its inactivity does not affect the composition of an individual).
Rather, the volitions of the samkharakkhandha are concerned with how the
individual operates: his or her day to day volitions during this life. This
difference is compatible with the fact that the paticcasamuppada formula is a
synthetical explanation of how a human being functions, while the kkandha
formula is analytical: the former is creative and the latter is not. It is also
compatible with the fact that there are two distinct aspects to the way
karma works. In the first instance, samkhara as formative activities, the
second link in the paticcasamuppada formula, forms the human being for this
life: it is the creative aspect of karma. In the second instance, the
samkharakkhandha, which is the volitional constituent of that human being in
this life, functions according to the way he or she has been formed: it is
what we might call the operative aspect of karma. Being cyclical, of course,
the operative karma of this life will (unless it is neutral) become the creative
karma of a future life: one’s present volitions eventually condition the
ignorance on which future formative activities are based. This is explicitly
evidenced in the passage above which defines the samkharakkhandha as
volitionally constructing the human being.

The difference between the meanings of samkhara in these two contexts
is by way of their representing two aspects of karma, which is itself the
linking factor between them. It is in this sense of the cyclical nature of
karma that Frauwallner, who translates samkhara as Gestaltung, ‘formation’,
states that it “signifies that something is put in a condition of readiness
which further influences and operates”, and compares this with its meaning
in the classical Samkhya system, where the term samkhara denotes “the
condition of the wheel which is moving in rotation and continues to move
of itself”.?® Interestingly, the word (abhi)samkhara is used in the Ariguttara
Nikaya in a passage in which a wheelright is discussing how long a wheel
will continue to roll: a wheel will keep rolling for as long as ‘the impulse
that set it rolling’ lasts.? This is clearly an apt analogy for the ‘wheel of
samsara’, which is a popular way of expressing the cyclical nature of the two
different aspects of samkhara being discussed here, and which together
might be said to be the ‘fuel’ of the individual in samsara. Frauwallner is
attempting to give a single translation for these two meanings of samkhara,
which I have called ‘formative activities” and ‘volitional constituent’
respectively. While this is a perfectly legitimate aim, there is nevertheless an
ambiguity which results from using one translation rather than analysing
the differences between the contexts in which the term is found. In fact,
from the discussion above of the two aspects of karma represented by the
two meanings of samkhara which I have suggested, we are in a better
position to see that where such a single translation is required,
Frauwallner’s ‘formation’ can have the connotation of both the creative and



74 Identity and Experience

the operative aspects of the term in these two contexts. But it does not
immediately convey the cyclic nature of the two kinds of volition, and
without first offering an analysis of the two meanings this twin connotation
might easily be missed. Confusion may also arise because ‘formations’ has
been used extensively by I. B. Horner in her numerous translations to refer
solely to samkhara when it is part of the paticcasamuppada formula: its creative
aspect.® She uses ‘habitual tendencies’ when translating samkhdra as the
fourth of the five khandhas. The best single translation is ‘inherited forces’,
since here there is a much clearer implication in the word ‘inherited’ of an
operative aspect and in the word ‘forces’ of a creative aspect.®! That
volitions are ‘inherited’ does not necessarily mean that they are entirely
pre-determined (without at least a degree of free will the Buddha’s
ethicising of the law of karma would be pointless), but they are nevertheless
as conditioned as any other aspect of the individual by one’s overall moral
state in one’s previous life or lives.

A frequently used formula brings together the two meanings of samkhara
as aspects of the ethical life of the individual which functions cyclically in his
or her continuing rebirth process through the law of karma. This is the tri-
ad ‘thought, word and deed’ by which all the actions of an individual are
carried out. Highlighting both the ethical nature of this triad, and the way
the samkharas condition the individual’s life in every way, we read in
Kukkuravatikasutta: “One volitionally acts through body, speech and
thought”.* It is according to whether such actions are harmful (sabyabagham)
or harmless (abyabajjham) that one is subsequently reborn, the Sutta states.
Elsewhere this triad is described in terms of karma, with karma being used
as a synonym for samkhara.*® Taking the two passages together, we see the
Buddha’s ethicising of karma clearly tied in with the function of the
samkharakkhandha as the khandha of volitions. E. J. Thomas, in his History of
Buddhist Thought,** suggests that the division of samkhara into kaya, vaci and
citta (or manas) is the earliest classification of the samkharakkhandha. He is
referring to the fact that the later Abhidhamma classifies the samkharakkhandha
according to fifty different mental activities, only one of which is volition.

There is another early classification in the Sangiti Suttanta, not mentioned
by Thomas, which ties in the ethical teaching by using a different triad.
This is into good (pufa), bad (apuiifia), and (literally) imperturbable or
stationary (a@nefija).*® The literal translation of anefija might suggest that this
classification includes karmically neutral volitions. According to the
commentary, however, anejabhisamkharo here refers to the will for rebirth in
the aripa loka, and this meaning of the term is also found in the
Abhidhamma.* The context of the Digha Nikdya passage does not help us in
determining the way in which it is being used, because the Sangiti Suttanta
gives lists for recitation purposes without any explanations: it is generally
agreed to be a kind of proto-Abkidhamma, an early work of scholastic
classification, no doubt for mnemonic purposes. But the view of the



The Samkharakkhandha 75

commentator that anefjabhisamkharo is not referring to neutral volition is
supported by the other context in which the same triad is found.*® Here the
three types of samkhara of the triad are stated to be the volitions of an
ordinary ignorant man (avijagato purisapuggalo), and the passage goes on to
state that when ignorance has been replaced by wisdom the bhikkhu will not
have volitions of these three types.*® Rebirth in the anipa loka (or the result
of any other volition which is not neutral) is ultimately undesirable since it
does not represent liberation. So a bhikkhu in whom ignorance had been
replaced by wisdom would not have such volitions. We have here, then, two
early triadic classifications which might be applied to the activity of the
samkharakkhandha, both of which are ethical in nature.

We also find the former of these triads, that into kdya, vaci and citta, in a
passage where it is clear from the context that the classification is referring
to samkhara as the second link in the paticcasamuppada formula rather than to
the samkharakkhandha. This is located in the Nidana Samyutta, the section of
the Sutta Pitaka which discusses the doctrine of paticcasamuppada, and the
passage is describing the links of the paticcasamuppada formula in turn.
Samkhara is defined in terms of body, speech and mind.* In a passage in the
Abhidhamma, we find the two triads linked in a description of samkhara as the
second link in the paticcasamuppada formula. So formative activities
(samkharas) which are good, bad or desirous of the aripaloka, are bodily,
verbal and mental.*' The application of these triadic ethical classifications
of samkhara to both of these two contexts, the samkharakkhandha and samkhara
as the second link in the paticcasamuppada formula, clearly emphasises the
interconnectedness of these two kinds of samkhara in the cyclic continuum of
the individual in samsara as well as their significance in the ethical process.

A word needs to be said at this point about the role of samkhara in
conditioning future rebirth. I have said that the samkharakkhandha as the
operative aspect of karma becomes the creative aspect of karma in
determining a subsequent individual life, and this was evidenced in the
Khandha Samyutta passage where the constituents of the human being were
all said to have been volitionally constructed. In the Samkharuppattisutta in
the Majjhima Nikaya the Buddha explains the arising of samkhdras in a
different context.*? The Sutta states that a bhikkhu who possesses faith
(saddha), moral standing (sila), learning (suta), detachment (cdga) and wisdom
(paniid) can set his mind to being reborn in a particular favourable circum-
stance, such as a wealthy noble (kkattiyamahasala), brahmin or householder,
a god, or in one of the many brahma realms. Together with the five qualities,
a bhikkhu’s mind must have ‘constant inclinations’ (bhavita bahulikata) towards
the rebirth he desires. The Sutta is somewhat simplistic in style, and it is
therefore tempting to interpret it equally simplistically, and assume that it
is intending to explain how a bhtkkhu is able to will himself into a nice
rebirth if he so wishes. This indeed it does, and illustrates the way in which
his inclinations or intentions in one life condition his subsequent life. One
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might in any case expect to find a passage on this subject included in the
canonical material since it is a pan-Indian belief that one can to a greater
or lesser extent choose or influence one’s next life by one’s particular
aspirations at the time of death.** And the Buddha’s teaching that karma is
volition gives considerably more credence to this notion. But the message
the Sutta contains is far more powerful if considered in the light of its final
paragraph. This states that a bhukkhu who has reached the advanced stage
implied by possession of the five qualities of faith, moral standing, learning,
detachment and wisdom, need not have inclinations towards a specific
favourable rebirth such as those already mentioned. He also has the choice
of liberation, which is achieved through the extinction of the @savas. Since
one of the dsavas is the desire for continued becoming, we can see that it is
the extinction of this altogether, rather than desiring to continue to become
in a favourable circumstance, that is necessary in order to bring about the
liberating factor of no subsequent arising (rebirth) at all.** So while this
Sutta does serve to illustrate that specific mental inclinations can produce
specific results, the message of the Sutta is, rather, a warning of the binding
power of volitions.

Having discussed samkhara in the contexts of the paticcasamuppada formula
and the samkharakkhandha and established a relatively clear understanding of
how each contributes in its own way to the cyclic ethical activities of the
individual, I turn now to illustrating that, in practice, the complex of
volitional factors of which an individual is comprised is far from being so
clearly defined. Volitions do not come to fruition according to a set
temporal pattern. They can therefore lie dormant, as it were, and for long
periods of time condition the constitution of the individual through the
cyclic way the formative activities and the volitions condition each other.
The term used in Pali to indicate this is anusaya, which means: “bent, bias,
proclivity, the persistence of a dormant or latent disposition, predisposition,
tendency. Always in a bad sense”.** ‘Bad’ of course means binding, not bad
in the legal sense of criminal or even in the simple sense of unpleasant. The
English term ‘bias’ is perhaps a good word to convey the connotations
associated with anusaya. That anusaya implies ‘bad’ tendencies is suggested
in passages which equate their absence with the absence of other
fundamentally binding factors. In the Sutta Nipata we read of “the bhikkhu in
whom there are no latent tendencies, in whom the unwholesome roots are
destroyed”.*® The venerable Khemaka, who has managed to eradicate
overt identification with each of the five khandhas, still has not “eradicated
the tendency to think ‘I am™.*” The subtle nature of this tendency is
likened in the text to a soiled cloth which has been washed clean but which
still has about it the vague smell of salt or cow-dung It has to be returned
to the washerman to leave it for some time in a sweet-scented coffer
(analogous to further meditation on selflessness). The vague smell will then
be completely removed.
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Though this passage illustrates that Khemaka’s persisting notion of
‘Tam’ is subtle, it also suggests that the anusayas function at a very deep level.
They are almost what one would describe as ‘part of human nature’. In the
Mahamalunkyasutta, the Buddha states that even in a baby there are the
latent tendencies to the view of (identifying with) its own body, to doubt, to
clinging to customs and rituals, to sense pleasure, and to ill-will towards
other beings.*® The Sangiti Suttanta lists seven anusayas: sense pleasures,
anger, views, doubt, conceit, the desire for continued existence and
ignorance,* and each of these is found in many places throughout the Sutta
Pitaka. Elsewhere a triplet is given: obstinacy, prejudice and bias.*® The
profundity of the anusayas is perhaps most strongly suggested by the fact
that four of them mentioned here, sensual desire, the desire for continued
existence, views and ignorance, are together referred to as the asavas. These
are the last binding factors to be eradicated by the disciple on the path, and
their eradication is accompanied by Enlightenment.

The association of the anusayas with the dsavas reinforces the suggestion
made above that they are almost what one would describe as ‘part of
human nature’. Cyclically reinforced over many lives, they have become
deeply embedded in an individual’s psychological make-up. They are the
origin of unwitting, asampaja, actions.® We also see the threefold classifica-
tion of volitions according to bodily actions, speech and thoughts identified
with breathing, discursive thought, and apperception and feeling respec-
tively, all of which are normal processes in every human being.*® This is
perhaps why the term ‘roots’, mild, is so often associated with binding
defilements in Pali material: they have to be rooted out. Paradoxically,
however, it is volition which is applied in the rooting out process. In the
light of the deeply embedded nature of the anusayas (or asavas), which fuel
one’s continued samsdric existence, this process 1s so difficult that it i1s
referred to as going ‘against the current’, patisotagami.

We have seen that samkhara and karma are classified according to good
and bad. Though in popular teaching good volitions or actions are usually
said to lead to a favourable rebirth, they can also be used intentionally to
direct one’s will towards the following of the Eightfold Path and eradicating
the roots of defilement. In the Sabbdsavasutta, for example, it states that the
asavas can be eradicated by wisely paying attention (yonise manasikara) to
their control (samvara), to endurance (adhivasana) and so on.** All of these are
deliberately or volitionally applied. We also find the terms patthana and
panidhi, respectively meaning aspiration and mental resolve, in association
with cetana, volition, in contexts where all three can be used towards the
continuing of dukkha or can be directed towards activities which conduce to
sukha, its direct opposite (and as such sometimes used as a synonym for
Nirvana).>* A bhikkhu has to keep his thoughts under control by a deliberate
act of will (samkhara) involving habitual restraint.®®
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The way the samkharas act as a ‘fuel’ for the individual’s continuing
samsaric existence is not difficult to understand from all of the foregoing.
We can see the way volitions in one life condition a subsequent life and
how this process is reinforced through its cyclic nature. We have also seen
how fundamentally this is embedded in the psychological nature of the
human being, in the desire for continued existence, for example. This
probably explains why the term samkhara is also used together with ayu or
Jiita to mean the ‘life-force’. In the Mahaparinibbana Sutta, we read that
the Buddha can either deliberately hold on to this life force*® or give it up
and die.®” Elsewhere it is used as one of the defining characteristics of a
live person: without it there is only a dead body.*®

In view of the complexity of the causal process, it seems reasonable to
suggest that the goal of volitional inactivity mentioned above applies only
to those volitions that are potentially karmically binding:*® volitions such as
hate, desire, anger have to be distinguished from those karmically neutral
volitions which are continually involved in the practical functioning of an
individual, such as deciding to sleep, eat, sit down, and so on. The former
are to be eradicated, the latter continue and are insignificant to one’s
progress on the Path. What this means is that karmically neutral actions
are not technically volitions. This is relevant to understanding the meaning of
samkhdra both in the paticcasamuppada formula and in the samkharakkhandha.
In the case of the paticcasamuppada formula, in spite of the fact that
samkharas, the volitional formative activities which condition an individual,
are dependent on ignorance, it is possible for a human being to continue to
function even after all ignorance has been eradicated. One only has to
recall that the Buddha continued to live for forty-five years after his
Enlightenment to realise that this is the case. This need not be problematic
if one considers the formula in the spirit in which it was intended rather
than pedantically applying logic to it. As already stated, the formula is
intended to show how a human being’s continued rebirth is primarily
dependent on ignorance, and once ignorance is eradicated there will be no
more rebirth; the life of an Enlightened individual may continue until
death takes place in due course but that death will not be the condition for
rebirth. It is at the death of an Enlightened individual that the entire causal
nexus, including karmically neutral activites, ceases. In the case of the
samkharakkhandha, it would seem that this kkandha is only activated when
volitions in the technical sense take place: karmically neutral, or non-
technical, activities do not involve the samkharakkhandha. Once again, no
problems arise if one bears in mind the purpose of giving the analysis: the
Buddha'’s overriding concern was to offer a path to liberation rather than a
complete classification of every process that occurs, and, since karmically
neutral activities are not a soteriologically significant factor within human
existence, they do not have to be part of an analysis of the human being
which is given for the sole purpose of leading to liberating insight. The
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technical status of samkharas is suggested in passages which state that
Nirvana, the cessation of ignorance, is the stilling (or cessation) of
samkharas.* At this point one’s state of mind is without volitional activity.®*
But at this point that part of the causal nexus which fuels one’s basic
functioning as a human being nevertheless continues.

A final point concerning samkhara brings me back to the suggestion that
it is important to understand that the paticcasamuppada formula applies to
the way a human being arises and not to the way samsara in the general
sense of the objective world arises. We can see that the meaning of samkhara
in the tilakkhana formula differs from its meaning as the second link in the
paticcasamuppada formula and in the samkharakkhandha in that the first has a
passive meaning, ‘conditioned phenomena’, and the last two have an active
meaning, ‘formative activities’ and ‘volitional constituent’. We saw above
that all the phenomena of samsaric experience are samkharas, and in this
sense all the khandhas and parts thereof are samkharas regardless of any other
more specific function they may have. Given also that the paticcasamuppada
formula describes a process wherein the samkharas are the active and
formative principle of individual samsaric continuity, one might say, as
Franke does, that the term samkhara refers both to process and product. In
making this point, however, it is crucial to understand (as Franke does not)
both that this can be said only with reference to human samsaric continuity,
and also that both process and product are concerned with method and not
with substance (that is, with how it works rather than with what it is).
Franke claims®? that samkhara is both process and product of an entirely
mental creative activity; that the process, being based on ignorance, is
psychological, and the product imaginary. He makes this claim for the
world as a whole. Franke has failed to understand that the paticcasamuppada
formula is intended to explain the ‘how’ of human samsaric existence, not the
‘what’ of the world as a whole. He erroneously states on the one hand that
because the samkharas are conditioned by ignorance and give rise to the
subsequent parts of the chain, the entire process is mental, and mistakenly
claims on the other hand an idealistic ontological status for the product.®
In my opinion, it cannot be claimed that the samkharas are both process and
product of the objective world (samsara) as a whole, because we have no
evidence to support the supposition that the world is volitionally formed,
only that it is conditioned (samkhata).

Notes

1. AN.L286. The formula itsell'is also found at Dhammapada 5-7; 277-279. cf. also MN.1.336;
DN.IL157.

2. EL. Woodward translates dhammatthitata as ‘causal law of nature’ and dhammaniyamata as
‘orderly fixing of things’ (GS.1.2641). His translation of the formula itself is misleadingly
incorrect because he gives ‘phenomena’ for both samkhara and for dhamma.

3.  Sabbe samkhara dukkha, sabbe samkhara anicea, sabbe dhamma anatta.
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SN.L135: Satto ... suddhasamkharapuiijo.

For example, at SN.I1.25 and throughout the Nidana Samyutta.

SN.IL25: Paticcasamuppadaiica vo bhikkhave desissami paticcasamuppanne ca dhamme.

Ibid.

For example, SN.L.136: ... duddasam idam thanam: yad idam idappaccayata paticcasamuppido:
“This is something hard to perceive: that this is conditioned by that, it is dependently
originated.”

The formula may also refer to other beings on the samsaric cycle of rebirth: animals, devas
and so on. But the path to liberating insight is primarily given in terms of the human
condition and it is this with which this book is concerned.

DN.ILss5fT: Ditthipadana ... tuvamtuva-pesuiiia-musavada.

For example, AN.L.177; SN.IL2 ctc.; MN.L1go.

Anupagamma majjhena tathagato dhammam deseti. There are many examples of such contexts in
the Nidana Samyutta; for example, SN.IL17. cf. Mrs C. A. . Rhys Davids’ comment in
Dialogues Vol 11, p.42f.

SN.I1.27: ... aham nu kho smi, na nu kho smi; kim nu kho smi; katham nu kho smi; aham nu kho satto
kuto agato so kuhimgamt bhavisafi ti.

MN.II.32 (without the formula); SN.I1.28,95; MN.II1.63. Not at DN.IL55{ or AN.I.176f.
Imasmim sati, idam hoti; imass’ uppada idam uppajjati; imasmim asati, idam na hoti; imassa nirodha
tdam nirujjhati.

cl. Rahula, 1978, p.53.

I will henceforth make this distinction: the term paficcasamuppada means the doctrine of
dependent origination, whereas the paticcasamuppada ‘formula’ refers to the chain itself.
SN.IL.82.

For example, I. B .Horner in her translations for the Pali Text Society. See her note at
MLS, Vol.I, p.xx1v.

SN.1I1.60: Katama ca bhikkhave samkhara? Chayime bhikkhave cetanakaya.

I am using ‘will’ in a general commonsense way and do not imply any technical meaning
which may be associated with specific philosophies.

SN.IIL87.

Kifica samkhatam abhisamkharonti? Ripam ripattaya samkhatam abhisamkharonti, vedanam vedanattaya
samkhatam abhisamkharonti, safifiam saifiattaya samkhatam abhisamkharonti, samkhare samkharatiaya
samkhatam abhisamkharonti, viifianam wiiRanatihaya samkhatam abhisamkharonti.

Collins (1982, p.202) translates samkhatam abhisamkharontiti tasma samkhara as “(people) form a
construction, thus they are ‘formations™. Though this translation may be philosophically
correct, it makes no mention either of the khandha the passage is defining or of the role of
volitions in the constructing of an individual.

MN.Lrrx: Cakkhuit ¢’avuso paticca ripe ca uppajjati cakkhuvifiianam, tinnam sangati phasso,
phassapaccaya vedana, yam vedeti tam safijanati. .. .

The vifianakkhandha is discussed in chapter v.

MN.IV.209: Tassa yeva kho pana dukkhdya vedanaya patighava na hoti ... kimasukham nabhinandato.
MN.L2g3: Ya ¢ aumn vedand ya ca saiid yan ca viiianam ime dhamma samsattha no visamsattha, na
ca labbha 1 anam vintbbhujitva vinibbhujitva nanakaranam panifiapetum.

Frauwallner, 1973, p 59.

AN.L112: Yavatika abhisamkharassa gati.

cf. Horner’s note, MLS, Vol I, p.xx1v.

Gombrich, 1971, p.346.

MN.1.98q: Kayasamkhdram abhisamkharoti ... vacisamkharam abhisamkharoli ... manosamkharam
abhisamkharoti.

MN.1.415fF: Kayakammam ... vaciyakammam and manokammam. The interchangeability of citta
and manay in this context is discussed in chapter v.

Thomas, 1933, p.61, n.2.

For example, Dhs 62.

DN.I11.217: Taye samkhara: puiinabhisamkhdro, apuitiabhisamkharo, anefjabhisamkharo.
DA.111.998 and Vibhariga 135: ...atamo anefijabhisamkharo? Kusald cetana arlipavacard, ayam vuccati
anemjabhisamkharo ti.

SN.I1.82.

Ato kho bhikkhave bhikkhuno avijja pahina hoti vijja uppanna, so avijjaviraga vijjuppada n’eva
puitiabhisamkharam abhisamkharoti, na apuiiiabhisamkharam abhisamkharoti, na anefjabhisamkharam
abhisamkharott.
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SN.IL4: Katame ca bhikkhave samkhara? Tayo ‘me bhikkhave samkhara kdyasamkharo vacisamkharo
cittasamkhdro: ime vuccanti bhikkhave samkhara,

Vibhanga 135: Tattha [in the paticcasamuppada formula] katame avijapaccayd samkhara?
Punfiabhisamkharo apuifiabhisamkhiro anefjabhisamkharo kayasamkharo vacisamkharo cittasamkharo.
Vibhanga 340 only mentions the first triad.

MN.II1.gg: Samkharuppattim vo, bhikkhave, desissami.

Gombrich (1971, chapter 5) discusses how this is understood by Buddhists in a village
setting in Sri Lanka.

MN.IIL.103: Ayam, bhikkhave, bhikkhu na katthaci uppajjati na kuhifici uppajjatiti.

PED, p.44.

Sn 14: Yassanusayd na santi keci miild akusala samithatdse. cf. also Sn 369.

SN.IIL130: Asmili anusayo asamithato.

MN.1.433: Sakkayaditthanusayo, victkicchanusayo, silabbataparamasanusayo, kamaraganusayo, sattesu
byapadanusayo.

DN.I11.254: Kamaraganusayo, patighdnusayo, ditthanusayo, vicikicchanusayo, , mananusayo (this is
usually associated with ‘I am’), bhavaraganusayo, avijjanusayo.

Adlatthanabhinivesanusaya. For example at MN.L136, 11131, 240; SN.IL17, I1L10, 135, 161;
AN.Virn.

AN.IL158, SN.IL.40. cf. also AN.L171.

MN.L3o1.

MN.L7.

For example, AN.I.32, V.212.

AN.1.254: Sasamkhara-niggayhavaritavato.

DN.IIgg.

DN.IL106.

MN.1L2g6. This passage, where @yusamkhira is combined with heat, usma, and consciousness,
vifiiana, was referred to in chapter 1 and is also discussed in chapter v. cf. also DN.11.335.

1 use the word ‘karmically’ here in the (possibly Westernised) general meaning of that
which binds an individual to the cycle of rebirth.

SN.L.136; AN.1.133: Sabbasamkarasamatho... nibbanam.

Dhammapada 154: Visamkharagatam cittam.

Franke, 1913, pp.307-18. I am indebted to Birte Plutat for assistance in translating from the
German.

Reat (1987 passim, and 1990, chapter VI, especially pp. 317ff) makes the same mistake. Reat
bases his idealistic interpretation of the paficcasamuppada formula on his understanding of
namariipa, which will be discussed in chapter vi.




CHAPTER V

The Viriianakkhandha

THE FOURTH AND LAST OF the ariipakkhandhas is the viifianakkhandha. Unlike
the terms used to denote the other three anipakkhandhas (vedana, safifia and
samkhara), vifiiana is often used in the Pali texts as a generic term to denote
‘mind’ in general. This generic use means that it is found in many different
contexts in which there is no clear indication of its precise meaning or
function as a khandha. The lack of clarity is compounded by the fact that
other terms are also used in a generic sense to denote ‘mind’ in general;
and they too have their own specific meanings in other contexts. By the
time the Abhidhamma was compiled, numerous different terms had been
introduced to denote general mental activity,' the meanings of which were
elaborated in the commentaries.? In the Sutta Pitaka, however, the most
common terms used, often seemingly interchangeably with w#sana, are
aitta and manas.® All three are used far from systematically: on the one hand,
the same term means different things in different places; on the other hand,
the meanings of the terms overlap and they sometimes appear to be being
used synonymously.

The term wvififiana is usually translated as ‘consciousness’ or ‘awareness’.
Because one of the most fundamental characteristics of human beings is
that they are conscious, this makes it a particularly important term in the
analysis of the human being, But because there is such a widely diverse use
of the term in the Sutta Pitaka, it is not immediately obvious that the authors
or compilers of the material had a clear understanding of what the
vifiianakkhandha is or does. We have already had some indication that
defining wiifiana is not likely to be a simple matter. In the discussion on the
safifiakhandha we saw that in a brief description of each of the five khandhas in
the Khandha Samyutta, both safifia and wiAfiana were defined as discriminative
faculties, with standard formulas being used in each case. The difficulty in
understanding the term is not helped by the fact that to this day
philosophers, psychologists, doctors and theologians, not to mention physi-
cists, of both East and West continue to speculate about what consciousness
is: there is no consensus as to its meaning or function.
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In attempting to define zfiana here, many of the numerous contexts in
which it occurs are necessarily omitted: a thorough analysis of them all
would constitute a book in itself. My concern has been to draw on those
contexts which I consider both to be important and to offer some clarifica-
tion of the term. I will first attempt to establish how one might understand
the meaning and function of viifidna as a khandha. An overview of the mass of
unsystematic contexts in which it is found has suggested five headings under
which it is most helpful to do this, though some of the points made under
each heading will overlap: (1) Vififiana as impermanent, (2) Viiiiiana as
‘consciousness of’, (3) Vifiiana as a factor in cognition, (4) Vidifiana as
providing continuity, and (5) Viffiana as evolving, In imposing such headings
on unsystematic material there is of course the danger that one is projecting
onto it a greater degree of coherence than exists in the texts. Indeed, such is
the lack of any systematic approach in the texts that to a certain extent this
is unavoidable if one is to attempt to come to any meaningful understanding
of the function of vififiana. But so far as I am aware none of what I will
discuss under these headings is significantly compromised by anything I
have omitted. Similarly, though some of the contexts on which I have drawn
do not explicitly identify vififiana as a khandha, in my opinion these contexts
are nevertheless relevant in an attempt to understand how the khandha func-
tions. In the second part of this chapter, I will discuss the common associa-
tion of wiifiana with kaya, body, and will suggest that even if this is understood
as an alternative analysis of the human being it is nevertheless compatible
with the khandha analysis. And in the third part I shall also briefly discuss the
terms ¢itta and manas in both their generic and their more specific meanings.

Vinfiana as a Khandha

1. Vififiana as impermanent

In the introduction to the aripakkhandhas at the beginning of chapter 11,
I suggested that they might be described as the occurrence of certain states
or processes which do not involve the four mahabhita. In considering vedana,
safifia and samkhara, this suggestion does not present any conceptual
problems. We do not tend to think of feelings, apperceptions or
conceptions, and volitions or will, as permanent; our experience of them is
that they constantly change, and they can all readily be understood as
processes which operate given the appropriate conditions. Vififiana, however,
has connotations which are both substantive and permanent. Such conno-
tations derive partly from the association in the Upanisads of the Sanskrit
term vijiana with Brahman. In the Brhadaranyaka Upanisad, for example,
Brahman is defined as consciousness and bliss.* It is cardinal to Upanisadic
teaching both that Brahman is permanent and also that it is ‘being’, sat.
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Because it is also cardinal to Upanisadic teaching that there is a macrocos-
mic/microcosmic correspondence between Brahman and atman, it follows
that the consciousness, vjiana, of the individual is also permanent and is
‘being’: it is the essential stuff; both of the individual and the cosmos.® The
connotations associated with zifidna also derive from the common transla-
tion of vififiana as ‘consciousness’. In English, this nominal form is open to
interpretation as a substantive noun, suggesting that consciousness is some
sort of permanent entity. Such a translation allows ontological significance
to be projected onto the term vififiana and tends to suggest that it is not
ordinarily conditioned. Finally, our subjective experience is that our
consciousness is in some sense the common denominator of all our experi-
ences. It seems to us to have some degree of constancy.

I shall discuss further the way in which w#fidna functions as a process
under point (2). And I shall discuss its apparent constancy under point (4).
Here our concern is to establish that any interpretation of vififiana as
permanent is erroneous. The most fundamental point to make here is that
any suggestion of permanence does not accord with the key doctrinal
teachings of the Buddha. The doctrine of paticcasamuppada and the tilakkhana
formula, for example, underline that everything that is connected with
samsaric experience is conditioned, dependently originated, and therefore
impermanent. With regard to the constitution of the individual, we also see
in the standard twelvefold version of the paticcasamuppada formula that
vififiana arises conditioned by ignorance and the formative activities. In an
alternative version which appears in the Mahanidana Suttanta, the formula
begins with vififiana, but it is stated that viiiana and namaripa, given as the
second link in the chain, are mutually conditioning.® Similarly, the khandha
analysis with which we are concerned was given by the Buddha in order to
illustrate his teaching that no part of the individual should be thought of as
having independent existence (self-hood). So of wiiiana, for example (and
the form of the Pali is the same for each of the khandhas), we read that the
well-taught ariyasavaka “does not view uififiana as self, nor self as possessing
wiRana, nor vifinana in self, nor self in wiifiana”.” None of these doctrinal
teachings is compatible with attributing permanence to vififiana.

One passage on the paticcasamuppada formula which might be considered
to indicate that vififidna is some sort of enduring transmigrating entity is in
the Mahanidana Suttanta, where the ninefold version of the paticcasamuppada
formula is given. Though I cited this Sutta above as stating that wfidna and
namariipa are mutually conditioning, we read further on in the Sutta that
viiiana ‘descends’ or ‘enters’ into a mother’s womb.? Literally the Pali
means: “If vifinana did not descend into a mother’s womb, would namaripa
take shape therein?” The context of the passage is an explanation of what
is meant by the various stages of the chain in the paticcasamuppada formula,
where zififiana is followed by namaripa. The meaning of namaripa will be
discussed in chapter vi and need not concern us here. This passage has
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been construed to mean that vifiiiana is the reincarnating factor which
‘descends’ into a woman’s womb when conception takes place, and without
which the embryonic individual would not take shape.® But an alternative
interpretation of this passage is as follows: a human being will not develop
if all the relevant constituents are not present; and the development of the
individual, indicated by the term namanipa, requires the faculty of wfiana.
These two interpretations imply very different roles for uiiiana.

The key word in this passage is okkamissatha, from a verb which literally
means ‘descend’ or ‘enter’. But it also has a figurative meaning, perhaps
indicated in English by ‘arise’ or ‘manifest’. In glossing okkamissatha, the
commentary on this passage states that it means ‘entering’, but, important-
ly, it adds ‘as it were’.'® We also find the same verb used figuratively else-
where in the Pali material. The expression sukhasaiiiam okkamitva,"* for
example, does not imply that the sense of happiness literally ‘descends’; and
likewise okkante middhe'* does not mean that sluggishness literally ‘descends’.
I mentioned in chapter 1 that where we find avakkanti associated with the
senses, the meaning is best conveyed by ‘manifest’.'* Two consecutive Suttas
in the Mdana Samyutta, which form part of a series of Suttas illustrating the
dependently arising links of the paticcasamuppada formula, use the verb
avakkanti, also literally ‘descending’ or ‘entering’, in connection with
namariipa and wiinana respectively.'* In both contexts the meaning is clearly
intended to be figurative: that namaripa and vifiiana arise dependently. In
view of this figurative use of the verb avakkanti elsewhere, together with the
fact that the Mahanidana Suttanta also states that wifiana and ndmaripa are
mutually conditioning, it seems unlikely that this passage should be inter-
preted to mean that wiifiana is an enduring transmigrating entity. Moreover,
the Mahanidana Suttanta passage on the paticcasamuppada formula ends by
reiterating the interdependency of viifiana and namaripa and by stating that
the cycle of rebirth, ageing, death and rebirth is experienced by namaripa
together with wiiiana (namaripam saha vififianena): at no stage in the process is
vinfiana independent.'® Nor can one deduce that namaripa and vifiiiana
together form some sort of enduring reincarnating entity: we are told else-
where'® that there is no coming or going, decease or rebirth, persistence,
growth or increase of wiiiana without all the other khandhas, and the
riipakkhandha manifestly is not permanent. The point of these passages is to
establish that w#fiana is conditioned.

Though we shall see under point (4) that wiifiana functions as the
provider of a sense of continuity, the evidence does not suggest that it
should be understood to be an enduring reincarnating entity. The use of
verbs which mean ‘descend’ or ‘enter’ are a linguistic convention which
indicate that wiifiana is a vital factor in the arising of an individual and in
the samsaric experience.

The fact that wiiapa is not permanent or unconditioned is more specifi-
cally confirmed, explicitly and implicitly, in many passages in the Sutta
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Pitaka. It is recorded in the canon that adherents to an abiding soul theory,
also referred to as ‘eternalists’, tended to assume that this was the role of
viiiiana. This view is emphatically and comprehensively refuted by the
Buddha when, for example, it is propounded by a bhikkhu named Sati. Sati
repeatedly states: “Insofar as I understand the dhamma taught by the Lord,
it is that this vfiidna, not another, transmigrates and continues from life to
life”."” The Buddha replies:

Foolish man, have I not said in many ways that ifiiana is dependently
originated; that without conditions there is no arising of wiifiana? Foolish
man, you slander me through your misunderstanding, and you also destroy
yourself and produce much demerit. Foolish man, this will be harmful and

painful for you for a long time.'®

A passage in the Nidana Samyutta emphasises even more the transient
nature of wifana. Though here wiiiana is being used generically, together
with manas and citta, the analogy given in the passage would by extension
apply to wAfiana as a khandha: if the ‘mind’ as a whole is impermanent,
then any constituent of it could not be permanent. The Buddha states that
what we call vififiana (and citta and manas):

... arises as one thing and ceases as another, by day and by night. Just as a
monkey moving through the forest or the woods holds on to a branch, lets
it go and holds on to another; in the same way what we call vififiana (and
cilta and manas) arises as one thing and ceases as another, by day and by
night.'®

This idea was developed by the Abhidhamma and commentarial tradi-
tions, and by many later Buddhist sects, into a theory of ‘momentariness’
(khanikavada, Sanskrit: ksanikavada).*® But in the Sutta Pitaka, the purpose of
this passage is simply to illustrate that one’s mental processes are imperma-
nent. And its concern is not to establish that the object(s) of one’s mental
processes are constantly changing (though of course they are) but that this
is how one’s mind operates subjectively: the context of the Sutta indicates
that it is to one’s subjective experience that the Buddha is referring,

The impermanence of wiiana is implicit in passages which state that it is
dependent on the other four khandhas. In the Khandha Samyutta, for example,
we read: “By means of body (the form of the Pali is the same for the other
khandhas), bhikkhus, viiiana, having a foothold, will persist”.?' In the
Samaiiiaphala Sutta, one of the fruits of the life of a religieux who has attained
the meditative state of the fourth jhana is said to be that he has so purified
himself that he is able to turn his thoughts (citta®) to gaining insight into the
relationship between his body and wiifiana: he realises that his body has
form, is made up of the four elements, it arises from father and mother and
is nourished by boiled rice, and is subject to impermanence, decay,
abrasion, dissolution and disintegration.?® He also understands that his
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vifinana is bound up with his body and tied to it.** The passage goes on to
give an analogy to explain that the relationship between vifiidna and kaya is
like that between gem and thread in a necklace. This analogy suggests that
just as both gem and thread have to be present in order for there to be a
necklace at all, so it is with the human being: body and wiifiana are interre-
lated and interdependent. Indeed, the passage implies that far from being
an independent entity, wnana is bound up with and dependent on the body:
vififianam ettha sitam ettha patibaddham means ‘here [to this body] is vififidna
bound and tied’. The analogy of the gem on a thread further suggests that
occurrences of consciousness are held together, as it were, by their common
physical locus, a particular body. The way in which vifiidna represents
continuity of experience is discussed further under point (4). Of importance
to the point we are discussing here is that in the meditative state of the
fourth jhdna, a bhikkhu gains the insight that as an ‘individual’ he comprises
both body and wififiana, integrally bound up with and dependent on each
other: without either of them there is no ‘individual’ at all.

One further example will suffice to illustrate that wiifiana is conditioned

and impermanent. A passage in the Ndana Samyutta states:

If we neither will, nor determine, nor are occupied with anything, there is
no arising of an object for the persistence of consciousness. There being no
object, there is no foothold for consciousness.”

This indicates that wfidna only functions when there are other concomi-
tant mental states which are primarily of a volitional nature. We saw in
chapter 1v that volitions form the causal nexus which ties us to the wheel of
rebirth. Thus our samsaric existence is both kept going and characterised by
volitions of various different sorts. In order to function, #iifidna is dependent
on this ‘fuel’ of samsaric existence; it does not function independently. This
point is also made in the twelvefold version of the paticcasamuppada formula,
where wifiana arises conditioned by samkhara.?® And conversely, it is when
volitions cease that mAfiana ceases.?’

From all of these references, both to general doctrinal teachings and to
contexts in which vifiiana is specifically discussed, it is clear that wiifiana is
impermanent. Doctrinally, it is, as part of the samsaric existence of a human
being, subject to dependent origination. More specifically, we have seen
that it does not function independently of a body, and it is dependent for its
occurrence and persistence on there being other concomitant mental
states.?®

2. Vififiana as ‘consciousness of”’

I mentioned above that one of the reasons why wiifiana tends to have
connotations which are substantive and permanent is because it is usually
translated as ‘consciousness’. Here, I will draw on canonical references



88 Identity and Experience

which indicate that vfiiana functions as a process which is better conveyed
by the translation ‘consciousness of %

One of the Khandha Samyutta passages to which I have already referred
in introducing each of the preceding khandhas puts the question “And
what, bhikkhus, is viifiana?”.*® The reply is: “There are these six types of
viifiana: visual, auditory, olfactory, gustatory, tactile and mental. When
name and form arise, wifiana arises; when name and form cease, viifiana
ceases”*!

Of this reply, I will discuss here only the six types of wifiana. In order to
interpret the second part of this statement we need to consider the
meaning of the term namaripa. This is a substantial subject and will be
discussed at length in chapter vi. The usual translation of the Pali terms
referring to the six types of winana, cakkhuniiniana, sotaviiiiana, etc., is ‘eye
consciousness’, ‘ear consciousness’, and so on, which has little or no precise
meaning for us in English. By using a little licence, however, in interpreting
the terms in the light of what we now know about the senses, much more
sense can be made of the Pali terms. If we translate the words cakkhu, sota,
ghana, jivha, kiaya and mano not as the organs of sense themselves but as
representing the functions of those organs of sense, that is sight or seeing,
hearing, smelling, and so on, and if we specifically word the translation of
each term as a genitive tappurisa compound, then we have the following:
cakkhuviiiiana, for example, would mean awareness of sight or seeing;
sotaniAniana would be awareness of sound or hearing; ghanavinfiana awareness
of taste, and so on. The same meaning is perhaps achieved more elegantly
by translating as ‘visual awareness’, ‘auditory awareness’, and so on, but by
using the overtly genitive wording in the first instance we gain a clearer
understanding of the wiifianakkhandha as providing ‘consciousness (or
awareness) of .

We can gain some idea of how this occurs from the passage we have
already discussed in previous chapters which shows that vififiana is a key
factor in the arising of feelings and apperception. This passage, in the
Madhupindikasutta, states: “Visual consciousness arises because of eye and
visible form ... auditory consciousness arises because of ear and sound (and
so on through all six senses)”.?? The presence of the three, the Sutta states, is
called ‘contact’, phassa. If we consider this together with the analogy which
states that the activity of #ififiana can be likened to the way a monkey travels
through a forest grasping and letting go of branches, we see both how
vififiana works as a process and also that it provides awareness of each stage
of the process. In arising as it were sequentially from one or other of the
senses coming into contact with its corresponding ‘external’ stimuli (and we
have seen that manodhatu collates this mass of incoming data), vififidna is a
process which provides seemingly continuous awareness. And in arising
dependent on specific senses, it provides us with awareness of sight, hearing,
taste, and so on. In our subjective experience of awareness, we know that at
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certain times we see, hear, taste, and so on. This point is highlighted when
we consider that if we have not been aware of a sound then we have not
heard it: awareness of the sound s hearing it, and visual awareness is sight.
Of course that does not necessarily mean that if we have not been aware of
a sound then it has not happened, but for an individual to be able to say ‘I
heard a sound’ he or she has to have been aware, or conscious, ofit.

A passage about the arising of consciousness elsewhere in the Majjhima
MNikaya emphasises that one has to be conscious of by stating that
samannahara, ‘attention’, is a part of the process. It states:

If the individual’s eye® is intact and external (visible) forms come within its
range, but there is no appropriate attention, then there is no arising of the
appropriate type of consciousness. But when the individual’s eye is intact,
external (visible) forms come within its range, and there is appropriate
attention, then there is the arising of the appropriate type of consciousness.>

Reat suggests that from these two passages about the arising of
consciousness:

. two equations emerge: (1) faculty + object + wvidiidna =
phassa/samanndhara, and (2) faculty + object + phassa/samannahara =
vifiiana. Sensory contact, accompanied by appropriate attention, is as
necessary for consciousness as consciousness is for sensory contact and
appropriate attention.*®

The term samannahara also means ‘coming together’, so it is possible that
the terms phassa and samanndhara are broadly interchangeable in these
contexts as Reat suggests. The ‘attention’ referred to here does not appear
to refer to deliberately paying attention, but, rather, to the fact that a
conscious event provides one with awareness of its object; without
awareness of its object it is not a conscious event.

Elsewhere we read that ziiiana is categorised according to sense only
because a particular sense is the origin of its arising, not because there are

different kinds of consciousness. The passage states:

Consciousness is known by this or that name [i.e. visual, auditory, olfactory
(and so on)] because an appropriate condition arises, If consciousness arises
because of eye and visual form, it is known as visual consciousness (and so
on),

In the same way, the Sutta goes on by way of analogy, a fire is defined
according to what is burning. If it is burning sticks, twigs, and so on, it is
known as a stick or twig fire.*” The analogy implies that just as fire is fire
whatever is burning and whatever name is given to it, so wiifidna is vififidna
whatever sense originated the cognition and whatever name is given to it as
a result: it is not fire or wfana itself that is of different types. This analogy
accords well with understanding wiifidna as ‘consciousness of’. As fire can
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be described as the process of burning which only occurs given appropriate
conditions, so consciousness can be described as a process of being aware
which occurs given appropriate conditions. Though those conditions are
infinitely variable, in the case of the former the relevant characteristic of
fire is burning, and in the case of the latter the relevant characteristic of the
vifiianakkhandha is providing consciousness of them.

The association of consciousness of with attention referred to above,
however minimal that attention might be, raises the question of how
‘involuntary’ reactions are accounted for. I have suggested that if one is not
conscious of a sound then one has not heard it. We can, however,
sometimes react ‘involuntarily’ to a sound without being conscious of it: in
sleep, for example, a loud sound can cause one to make a movement even if
there is absolutely no consciousness of the sound at all. We also experience
peripheral awareness which we do not seem to be conscious of. We
regularly avoid obstacles in our path while our attention is wholly
elsewhere, for example. Though such experiences of peripheral awareness
might indicate the minimal level to which consciousness of, or awareness,
operates, this question is not explicitly dealt with in the Sutta Pitaka. Nor is
the experience of involuntary reactions explained. This is a significant
omission because involuntary reactions such as wet dreams became the
subject of controversy in the early Buddhist sanigha: if they are unconscious,
do they constitute a volition with moral implications?*®

One passage in the Sutta Pitaka is problematic when it comes to translat-
ing vifiiana as ‘consciousness of’. This is in the Mahavedallasutta, where
vifiiana appears to be identified as a ‘life principle’ (@yusamkhara). The
context (referred to in earlier chapters) is one in which Sariputta states that
the five senses (paiic’indriyani) are dependent on vitality (@yu), vitality is
dependent on heat (usma), and likewise heat is dependent on vitality.*
Sariputta then introduces the term @yusamkhara, and goes on to state:
“When three things leave this body, life, heat and uifiana, then this body
lies down abandoned, cast off, like a senseless log of wood”.** The
suggestion is that life, heat and wiifiana collectively represent some sort of
basic life principle, and there is little room here for wiiidna to mean
‘consciousness of ’. But there are only two contexts in which vifiiana is used
in this way.*! In other contexts where the term ayusamkhara is used it either
appears in the singular,*? or is not explicitly associated with wififiana.*® It is
possible that the notion of vififiana as a life principle contributed to the
development in later Buddhist traditions of more elaborate theories of
consciousness. In the Sutta Pitaka, however, it does not significantly
compromise the many other contexts in which wiifiana seems to mean
‘consciousness of .44

Several times in this chapter I mention that being conscious is a
fundamental characteristic of a human being and this might be why it is
associated with the life-principle in the Mahavedallasutta. But in Buddhism
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there is a further reason for suggesting that it is consciousness of that is of
greater importance. This is the Buddha’s teaching that karma is volition.
The purpose of this teaching is precisely that one should be conscious of
the process of cyclic rebirth that is fuelled by one’s volitions: the qualitative
causal dimension implicit in the Buddha'’s definition of karma requires
consciousness ¢of what one is willing. This association between consciousness
of and spiritual progress might also explain why there is no discussion of
peripheral awareness or involuntary reactions: they are not spiritually
relevant.

So having established that ziifiana is impermanent, we see here that
descriptions of wfiana in the Sutta Pitaka also suggest that it functions as a
process of being aware, and that a good translation of it is ‘consciousness
of’. Another way of putting this point would be to say that while in the
Upanisads consciousness is the very stuff of existence, in Buddhism
consciousness is not explained in terms of a metaphysical entity. The
Buddha’s teaching is more concerned with how the human being operates
than with what he or she consists of, and wififiana refers to the process which
provides consciousness of. **

3. Viafiana as a factor in cognition

As one might expect, vifiiana, awareness, is a key factor in the cognitive
process. This is indicated in the passage in the Maghima Nikaya, to which I
have referred several times, which begins “Visual consciousness arises
because of eye and visible form”.* We discussed the passage in full in the
chapter on the saiifiagkhandha. I need not repeat the Pali here, but in English
it continues:

Contact [occurs] when there is a combination of the three; feelings are
caused by contact; that which one feels, one apperceives; that which one
apperceives, one reasons about; that which one reasons about, one causes
to become manifold.

This passage represents our normal samsaric experience and the way in
which we interpret it; it describes the samsaric cognitive process, in which
uifiiana is here seen to be a key factor. It appears at the beginning of the
sentence because it is a prerequisite to every stage in the cognitive process.
The sensory event, phassa, which gives rise to feeling, does not occur
simply because of the proximity, or, to give phassa its literal meaning,
because of the contact of eye and visible form: viiana has to be present at
the preliminary stage of the process. When phassa, the sensory event,
subsequently gives rise to feeling, this is then identified by saiifia. This is
then followed by discursive thought (reasoning, #itakka) and the process of
seeing things as manifold, as discussed above. It is the function of wifiana
to enable us to be aware of each of these aspects of the cognitive process.
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In chapter m, I referred to a passage in the Samyutta Nikaya which
appeared to suggest that there is a discriminative function to wfiana, and
that this can be applied to each of its six types. The passage was translated
there as follows: “And what bhikkhus, do you call wifiana? It is called wiffidna
because it discriminates”.*” Vififiana appears to discriminate whether
something is sour or bitter, acid or sweet, alkaline or non-alkaline, saline or
non-saline. The tentative suggestion was made in chapter 11 that the
difference between the discriminatory functions of sefifia and viiiana might
be one of degree: wiifiana discerns that a taste is sweet or sour, but it is sa7iiia
that discriminates or identifies it more precisely as, for example, sugar or
lemon. But we also noted that the author(s) both of this passage and the
similar passage in the Mahavedallasutta seem to have difficulty describing the
difference between saiiia and vififiana, using standard formulas about
colours and tastes. The verbs used in both these passages to define wiifiana
and saefifid are vjanati and safjanati respectively.*® These verbs are associated
with cognition, but neither of them has a precise meaning and their use
further indicates that the author(s) had difficulty in attempting to define
vifiiana and safifia. The description of the cognitive process can assist us
here, in that it contains no suggestion that »ifidna acts in a discriminatory
capacity. If one bears this in mind, together with the understanding of
vifiiana as consciousness of, one can make more sense of the apparent
confusion created by the author(s) of the Samyutta Nikdya passage and the
Moahavedallasutta. Kalupahana makes the helpful suggestion that the phrase
function of ‘being conscious’.*® This accords with vifidna as consciousness
of, and as such it functions in providing awareness when something is
discriminated, regardless of whether the discrimination is general or
precise. Perhaps this is the point that the author of these passages has failed
to understand. I have stated that we have to know that we hear something,
We also have to know when we discriminate something. Vifiiana does not
specifically do the discriminating, but, rather, is the awareness by which we
experience every stage of the cognitive process, including the process of
discriminating,

In this sense, »iifiana is comparable to prajiid as described in the Kausitaki
Upanisad (which is almost certainly later than the time when the Buddha
was teaching). There we read:

Verily, without prajiia, speech does not make known any name at all. One
thinks ‘My mind was elsewhere; I was not aware of this name’. Without
prajiia, breath does not make known any smell at all. One thinks ‘My mind
was elsewhere; I was not aware of any smell’ (and so on through all the
senses),>

The passage concludes:
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Without prajiia, no thought whatever would happen. One would not be
aware of what one should be aware of.*!

The Mahavedallasutta gives us an account of the way in which the three
ariipakkhandhas of vedana, saiiia and winiana function together in the cognitive
process, and the centrality of the cognitive process to making progress on
the path to liberating insight is also illustrated, using the cognitive term
panina. The different cognitive terms are not clearly explained and their
different meanings have to be drawn out. It appears from the Sutta that
parinid refers to a specific type, or attainment, of cognition. Sariputta is being
questioned by one Kotthita the Great. Kotthita wants to know in what
respect one is described as either duppaiifia or pasifia.>* Sariputta explains:

One is said to be duppadnia if one does not comprehend ‘this is dukkha’, ‘this
is the arising of dukkha’, “this is the cessation of dukkha’ and ‘this is the course
leading to the cessation of dukkha’.**

Conversely, one is said to be paria if one does comprehend these things.
The verb I have translated as ‘comprehend’ is paVia which is within the
range of cognitive verbs such as samV#i@ and Nz to which I have already
referred, none of which has a precise meaning. The prefix pa, however,
suggests an intensification of g, to know, giving us a meaning such as ‘to
know completely’, or ‘to know qualitatively better’. This meaning is also
suggested by the context in which we find it used in the Mahavedallasutta.
Completely knowing or comprehending the Four Noble Truths is
indispensable for liberating insight, and thus it is qualitatively different
from other kinds of knowledge. This qualitatively different knowledge can
perhaps be translated as ‘wisdom’. Paiifig, therefore, seems to refer not just
to the cognitive process that all human beings experience but to the
cognition of someone who has advanced in understanding the teachings of
the Buddha; one who is well on the way to ‘seeing things as they really are’.

In chapter 11 I mentioned that Buddhaghosa understood pafifia to
contribute to insight in a way which neither sa/ifia nor wiiana does, and
suggested there that Buddhaghosa’s interpretation is more systematic than
that found in the Sutta Pitaka. Many contexts in the Sutta Pitaka nevertheless
indicate that padna is of a qualitatively different nature from other
knowledge. It is implicit in the fact that the term is used in the traditional
threefold division of the Eightfold Path into pafifia, sila, and samddhi. Here a
distinction is made between cognitive wisdom (pafifia) and the meditative
experience (samadhi). Though both are to be practised or cultivated, in the
Buddhist teaching it is the penetrating insight which is achieved through
wisdom, rather than meditative levels per se, which constitute liberation. As
a division of the Eightfold Path, pasifia covers ‘right view’ (samma ditth) and
‘right thought’ (samma sarikappa). We read in the Majjhima Nikdya that ‘right
view’ is of two kinds, mundane and supramundane.** It is supramundane
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‘right view’, which is of the Path (leading to liberation), that is associated
with paiiia.*® The importance of developing pasifid is highlighted in other
canonical passages. We read, for example, that it is through wisdom that
the advanced bhikkhu comes to see dependent origination and conditioned
phenomena as they really are.*® The development of pafiiia results in the
eradication of ignorance.*” Even the destruction of the dsavas can be
realised through the development of paiifia.*® Elsewhere the Buddha
describes Sariputta as having pasiia that is great (maha), broad (puthu), joyful
(hasa), alert (javana), clever (tikkha) and penetrating (nibbedhika). Here paiifia
clearly means Sariputta’s wisdom, since the Buddha goes on to state that
he, Sariputta, is able to teach dhamma even as well as the Buddha.*® Finally,
it is only through wisdom (pafifia) that things are properly understood, intel-
lectual and discursive knowledge is insufficient.®

The Mahavedallasutta continues with definitions of the terms vedand, safifia
and vififiana (and the absence of clear definitions has been discussed above).
Kotthita goes on to ask Sariputta whether vedand, safiia and wiifiana are
associated or whether they are dissociated,; is it possible, he wants to know,
that they will be seen to be separate from each other after repeatedly

analysing them.®" Sariputta replies as follows:

Vedana, safiiia and wiifiana are associated, not dissociated, and even after
repeatedly analysing them one does not see them as separate from each
other: that which one feels, one apperceives; that which one apperceives,
one is aware of. Therefore they are associated, not dissociated, and even
after repeatedly analysing them one does not see them as separate from
each other.®?

Kotthita also asks whether wifiigna and padnia are associated or
dissociated, and whether one can see them as separate from each other
after repeatedly analysing them. The reply to this too is that they are
associated, and that whatever one comprehends, that one is aware of; and
whatever one is aware of, that one comprehends.®® Then Kotthita asks: if
they are so associated, what is the difference between paiiia and wiiana?
Sariputta tells him that pafiia is to be developed (bhavetabbha) and wiifiana is
for everything that is to be known (pariifieypam).®* My translation of
pariiifieyyam as ‘for everything that is to be known’ is clumsy, but what I want
to convey is that the difference between padiia and wvifiiapa is that viifiana
functions as the faculty which provides awareness of everything (indicated
by the prefix par) that is to be known (jiieyyam), and this contributes to the
development of wisdom, which is developed (bkavita) and eventually
culminates in liberating insight. In this passage wiiniana is singled out from
the cognitive faculties to be discussed alongside paiiid because it is, as we
have seen, the fundamental factor without which no process takes place: it
as it were ‘activates’ the cognitive process because without awareness there
is no cognition or experience of any kind. Its inextricable association with
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vedand and saffia in the cognitive process is unequivocally stated by
Sariputta, and we have already seen an example of how all three work
together in the arising of a feeling. Its inseparability from parfifia implies that
wisdom has to be conscious: you have to know what you know. This is
compatible with the fact that the term saiifi@d was used to refer to liberating
insight: we saw above that insight has to be identified. Here we see that it
has to be known.

I suggest that this passage is giving us a picture of the way the cognitive
process works and the contribution it makes to, and its involvement with,
the development of the wisdom that is an indispensable prerequisite for
proceeding to liberating insight. We have the three mental khandhas of
vedana, saiina and viiiana working together, each contributing to the process:
vedana as affective cognition, safifid as discriminatory or identificatory
cognition, and mAAana as consciousness of each and every part of the
process as a whole. The absence of the samkharakkhandha here will not sur-
prise us since we have seen that it is the source of volitions, which are to be
neutralised completely if wisdom is to be attained. Vidifiana, the khandha
which provides awareness, represents the very basis of all knowledge, and
while the highest levels that constitute liberating insight may be
qualitatively and inconceivably different knowledge from mundane cogni-
tions, one is nevertheless conscious of it in some way: this much is evident
from the Buddha’s accounts of his own experience of Enlightenment.®

4. Vififiana as providing continuity

I have suggested that one of the reasons why zzifiana tends to have connota-
tions of permanence is because our subjective experience of being
conscious is that it is constant. When awake we do not experience disconti-
nuity between different moments of awareness: the process appears to us to
be a continuous one. I referred to the analogy of the monkey moving
through the forest, constantly changing his grasp from branch to branch.
Though this illustrates the impermanence of viifiana, it also suggests how it
represents continuity. For the monkey, the experience is of travelling. In the
same way, our experience is that our consciousness has continuity. Even
when we wake after being asleep, our consciousness seems to us to continue
as it did before we slept. The same is true after other periods of being
‘unconscious’, such as having an operation or even being in a coma. It even
appears to function at times when one is not ‘normally’ conscious. People
relate that while asleep they are aware of dreams, or that they have had
awareness while in a coma, and even severely mentally ill people have some
sort of awareness of their surroundings. With respect to continued samsaric
existence as a whole, I have already stated that it is volition of various
different kinds which provide the ‘fuel’ for this, as also discussed fully in
chapter 1v. This ‘fuel’ is a complex of factors which causes our continued
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existence even in states of total unconsciousness. With respect to the
continuity of consciousness while in deep (i.e. dreamless) sleep, the
Abhidhamma and commentarial tradition developed the theory of bhavariga.®
This theory is not present in the Sutta Pitaka, but it is interesting that the
term bhavariga appears in the Ariguttara Nikdya as follows: “There are, monks,
four constituents (ariganz). What four? Ripa, vedand, saiinia and bhava”.*” Here
the close association between samkhdra and wiifiapa is indicated by the fact
that they are both represented by the term bhava, becoming. It is the opera-
tion of consciousness, propelled by volitions, that quintessentially consti-
tutes continued samsadric existence.

But the continuity I am referring to here is that which we associate
specifically with being conscious. Because we are conscious of all our
experiences, vififiana as the process of being conscious in this way provides
us with a sense of continuity.®® It is a sense of continuity of a subjective
nature: we are each conscious of our own experiences. This does not imply
a spacial limitation to what we are conscious of. We shall see below under
point (5) that in Buddhist meditation the individual’s awareness (vifiiana)
of experlenccs is said to be ‘unlimited’. But it is the individual meditator
who is conscious of his or her own experiences, whatever they may be. We
discussed above a passage in the Samaffiaphala Sutta which stated that the
relationship between wiifiana and the body was analogous to a gem on a
thread.*® I suggested there that this analogy not only confirms the imper-
manence of vififidna because it is dependent on a body, but also that it
further suggests that occurrences of consciousness are held together, as it
were, by their common physical locus, a particular body. Similarly just as
the paticcasamuppada formula can explain the arising of a particular individ-
ual, so this synthetical formula also suggests that each individual’s vaifiana is
subjective to themselves: it functions conditioned by the individual’s
ignorance and samkhara.

The subjective sense of continuity is not merely historical. It also gives us
an expectation of continuity in the future. It is perhaps because of this that
wifiniana is classified as one of the four ‘foods’ (@hara) which contribute to
continued existence.” In the 4haravagga in the Nidina Samyutta, vifiiiana is
singled out. To the question “Of what is consciousness the food?”, the reply
is: “The food which is consciousness is the cause of renewed becoming, of
rebirth in the future”.”" From this, it seems that the sense of continuity
provided by being aware of our existence becomes in itself a factor which
contributes to our continued becoming, One might infer from this that it is
consciousness that acquires some sort of ‘momentum’. But it is more likely
that the expectation of continuity of awareness functions as some sort of
volition.” In one passage on the four foods, we read that they themselves
are dependent on volitions such as passion, delight and craving, and
without such volitions zfifiana will not be ‘stationed’.” As samsaric existence
continues, however, so one subjectively continues to associate it with
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continuity of awareness, and that sense of continuity becomes inseparable
from a desire for continued existence: consciousness becomes propelled by
volitions. And, as already mentioned, desire for continued existence is so
fundamental a part of our experience that it is one of the three @savas that
1s rooted out only immediately prior to liberation.

This sense of continuity provided by wiifidna is also emphasised when it
is described as a ‘stream’.’* In the Sampasadaniya Suttanta in the Digha Nikaya,
for example, one “insight meditation” (dassana samapatti) is described as
follows: “He understands a man’s stream of consciousness, unbroken in
both cases, which is stationed both in this world and in the next world”.”
Two points arise from this passage. The first is the notion that wifiana is
‘stationed’. This is a common metaphor which is discussed further under
point (5). Of relevance to us here is that the term translated as ‘station’ is
always f/uti, or some variation of it (here patitthitam). This term itself implies
continuity: being ‘stationed’ implies that it ‘persists’. As the Pali English
Dictionary points out, were the term intended to have spacial significance, it
is more likely thana would have been used.’® The second point that arises
from this passage is that the process of being aware is to be discerned in
meditation, and it is likened to a stream. The implication is that just as the
flow of a stream appears to be continuous, so wiifidna continues to function
from life to life. This does not imply that »fiana is a permanent entity
which transmigrates: there is no part of a stream which can be said to be
permanent; it is changing all the time. It means that the individual’s
vifinanakkhandha functions as the process of being aware as seemingly
continuously as a stream flows. And as the flowing of a stream depends on
a supply of water, so the continuity of viifiana is dependent on the volitions
which fuel the cycle of lives in samsdra. Conversely, as we saw under point
(1), when that volitional fuel comes to an end, there will no longer be any
need for vitiapa to function.”” Similarly, in the Mara Samyutta we read that
the bhikkhu Godhika’s vifiiana is not ‘stationed’ (appatitthitena) again (does not
persist) at his death because he has destroyed craving and the root of
craving (samilam tanham).”® The ‘unbroken stream’ is compatible with the
general Indian belief that rebirth follows immediately after death.

5. Viniiana as evolving

The cycle of samsaric existence which consists of a series of rebirths is
occasionally referred to in the Sutta Pitaka as the ‘evolving’ of beings.” By
good deeds one ‘evolves’ to heaven,® and by bad deeds one ‘evolves’ to
rebirth as a hungry ghost.*" Given the fundamental role of consciousness in
the life of the human being that we have seen, it is unsurprising that in one
place it is zififiana that is said to ‘evolve’.®? This expression is not used
systematically and does not always appear to suggest that beings evolve in

the sense of making progress along the path to liberation; it is used, as we
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have just seen, to indicate a bad rebirth, for example, more in the sense of a
metaphor for rebirth. But the point of the Buddhist teachings is that
individuals should make progress along the spiritual path, and that progress
can be understood in terms of the evolving of wiiiana.

I have discussed under point (4) the way in which wiifiana is the provider
of a sense of continuity because it functions throughout the cycle of lives in
samsara. And I have also referred to a passage which stated that wnsana is
‘stationed’ in successive lives,*® to Godhika’s »iifiana no longer being
‘stationed’,®* and also to the fact that the body provides a ‘platform’ for
viiniana where it is ‘stationed’.®® It is this expression (usually thiti or some
variation of it), which can be translated as ‘station’ or ‘platform’ and which
has the connotation of persistence, which is more frequently used in
association with zififiana to indicate the different types of samsaric existence
experienced by individuals. Each ‘station’ (or life) is sometimes simply
referred to as ‘a consciousness’, and “every consciousness whatever” is
described as: “past, future or present, one’s own or someone else’s, gross or
subtle, low or high, far or near”.®® A tathagata is said to know “all the
stations of consciousness”.?” As the disciple makes progress on the path to
liberation, so vififiana is ‘stationed’ in more favourable rebirths, culminating
in rebirth in one or more of the ripa or ardpa lokas.®® These lokas are also
attained at certain levels of meditation, and so in meditation too wiifiana can
be ‘stationed’ at different levels.

We have seen that in the process of rebirth zfifiana provides a sense of
continuity without being a permanent transmigrating entity. Likewise, we
can interpret the ‘stationing’ of wiidna metaphorically, so it refers simply to
the existence of an individual in a particular life or at a particular level
during which the wifianakkhandha fulfils the function of providing awareness:
the centrality of consciousness to the human condition allows wiiAdna to
function as a metaphor for the entire life of the individual.

But this metaphor notwithstanding, during each life viiiana functions as
the provider of awareness and the sense of continuity, and we also read that
when stationed, it “seeks enjoyment, persists, grows and increases”.*® This
can be interpreted as the enjoyment (in the sense of experience) of a
particular life, the persistence of the functioning of vifiiana throughout the
life, and its participation in the growth and development of the human
being as he or she matures. One might think this sense is more likely
because this expression also occurs in association with namaripa: we read
that if zififiapa is cut off in a young person there would be no “persistence,
growth or increase” of namaripa.”® But I suggest that the expression ‘growth
and increase’ might also relate to the way wifiiana can be understood to
evolve, and that this can be explained as follows.

The Buddhist path to liberation is a progression from ignorance to
insight. ‘Normal’ samsaric cognition represents ignorance,®* and the path
leads the disciple through progressively subtle, and eventually formless,
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levels of meditation, culminating in the attainment of insight. Both normal
samsaric existence and the various meditative levels correspond to
cosmological levels, in which one can be reborn as well as experiencing
them in meditation. This can be summed up by saying that the metaphor of
the spiritual path underlies Buddhist cosmology.®? At every stage of one’s
progress along the path to liberation one’s experience, which is one’s
‘consciousness of”* one’s life, is conditioned by one’s level of ignorance. That
ignorance is characterised by volitions of various kinds and degrees, which
are summarised in Buddhist teachings by the expression ‘greed, hatred
and delusion’, and it is a pan-Indian phenomenon to state that the
consciousness of an ignorant person is ‘defiled’, ‘veiled’, ‘tainted’, and so
on. As progress along the path is made, ignorance is reduced and one’s
experience is characterised by increasing insight. Decreasing ignorance is
therefore accompanied by (or leads to) the experience of subtle and
formless levels of meditation and/or rebirth. At every one of these levels
vifinana provides awareness and a sense of continuity. As the individual
progresses, the consciousness provided by wiifidna becomes qualitatively
different: it is increasingly less conditioned (or ‘restricted’) by ‘normal’
samsaric ignorance. The four formless levels (the aripajhanas), for example,
are described as ‘the plane of infinite space’ (akasanaficayatana), ‘the plane of
infinite consciousness’ (vifananicayatana), ‘the plane of nothingness’
(akificarfidyatana) and ‘the plane of neither apperception (or conception) nor
non-apperception’ (nevasafifiandsanfiayatana).*® Though from a perspective of
‘normal’ awareness we cannot know precisely what is meant by these
descriptions of the ariipaghanas, it is clear that they represent experience
which is quite different from that of samsdric existence which is in the
cosmological level known as the kamadhatu. ‘Infinite space’ and ‘infinite
consciousness’ might mean the intensification of awareness as one
withdraws from the limiting objectivity of samsaric perception, or one might
describe it as the ‘expansion’ of awareness which accompanies the breaking
of the boundaries of samsaric cognition; ‘the plane of nothingness (no-thing-
ness)’ and ‘the plane of neither apperception nor non-apperception’ are
likely to refer to levels at which one ceases to ‘make manifold’. Whatever
their meaning, at all of these levels wififidna continues to provide
consciousness of: the individual continues to be aware. Even the practice of
safinavedayitanirodha, which one can attain subsequent to experiencing the
fourth ariipajjhana, and which involves the suspension of all conceptual
activity as we know it does not mean a cessation of consciousness as such.** In
describing the goal of the path as insight into how things really are
(vathabhiitam), the Buddha indicated that consciousness functions at the final
level: we have already seen above that one has to know what one knows
(pannia is accompanied by wiifiana). This is the case even though the final
insight transcends any familiar cognitive experience. Because viiifiana
provides awareness at all these levels, it is zfifiana that can be described as
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becoming less ‘defiled’ by ignorance. And as the awareness it provides is
progressively less limited according to one’s degree of ignorance, so it can
be said to ‘grow and increase’.

According to the Buddha’s teaching, insight is also called purity: the
path to insight is a path of purification, the removing of the ‘defilements’
referred to above. This correspondence between insight and purity
explains why wifiiana can also be described as ‘purified’ in the sentence
“that by which one knows, when it is purified and cleansed”.®® The
Abhidhamma and commentarial traditions, and many later Buddhist
schools, developed the idea that wfifiana in its ‘natural’ state is pure. In the
Theravada tradition, this idea is contained in its theory of the bhavariga
mind.* But in the Sutta Pitaka the implication is not that vififiana returns to
its natural state, but that as the individual progresses on the spiritual path,
so wanana gradually functions in a way that can be described in terms of
purity. Once again, this accords with the Buddha’s concern only to
explain how insight can be achieved. And just as he remains silent on the
subject of possible existence after liberation, so he also comments on the
“inconceivability of the beginning”.?’?

The wifiiana of an arahant is also said to be ‘radiant’. If it is not restricted
by the objectivity of ignorance, an analogy for the ‘unlimited’ or
‘unbounded’ (by ignorance) awareness it provides is that it ‘radiates’.®® And
when ignorance is eradicated entirely, vifiniapa can be said to be ‘free’ or
‘liberated’. Radiance is most often attributed to citta, and this will be
discussed later in this chapter. But in the Kevaddha Sutta in the Digha Nikdya
we find the following sentence describing the wiifiana of an arahant: Viifianam
anidassanam anantam sabbato paham.*® A variant reading for pakam here is
pabhkam, and from the context it seems most likely to me that this variant
makes most sense.'®® With pabham, the sentence reads: “[His] vifiidna is
formless [literally, ‘invisible’], unlimited, and radiates all round”. This
reading is compatible with the statement that of all things that radiate, a
Buddha is said to be the best, his radiance is beyond compare.'®! The
correspondence between insight and purity referred to above also explains
why beings are said to ‘evolve to the radiant levels’.'®? The subtle or
formless (again ‘unbounded’) levels which are attained on the path to purity
are described in terms which correspond to the state of the individual.

Another way of understanding the association of zifiiana with terms such
as ‘purity’ and ‘radiance’ is to interpret its role as the provider of awareness
on the path to insight as being analogous to the providing of light for one
who needs to see. As one cannot see without light, so one cannot be aware
without wifiana. According to this metaphor, then, as one progresses along
the path to insight, so the ‘light’ that is shed by the wififianakkhandha (in the
sense of the awareness it provides) becomes purer and more radiant. The
metaphor is one of progressing from darkness to light, or of becoming
en-light-ened.'®® Again, it is not that pfiiana is an entity which either



The Vifinanakkhandha 101

becomes or is revealed to be purer or more radiant, but that the key role
played by wiiiiana in the path to insight lends itself to its being identified
metaphorically in this way.

So wiifiana can be said to evolve because it operates as the provider of
awareness as the individual progresses along the path to liberating insight.
As insight replaces ignorance, so wifinana provides awareness of the individ-
ual’s changing experience. And as that changing experience involves the
breaking of the boundaries (separateness) which arise because of igno-
rance, so viniana ‘expands’ or ‘evolves’ and is eventually ‘free’.'**

Summary

To sum up the way wiifiana operates as a khandha, we have seen first that it
has no more permanence than anything else in samsara. The tendency to
attribute permanence to it is emphatically refuted in the Sutta Pitaka and is
incompatible with the fundamental doctrinal teachings of the Buddha.
Vififiana is, rather, the process of being conscious. As such, it is integral to
the cognitive process, providing subjective awareness at all stages.
Similarly, because the wiifianakkhandha functions throughout the series of
lives of an individual in the samsaric cycle, it provides a sense of continuity
both within a single life and also from life to life, such continuity being
likened to a stream. Being conscious is so fundamental to human
experience, that an individual life is sometimes described as a ‘station’ of
vifiiana. And it is because the functioning of vififidna is fundamental to
human experience that as the individual progresses from ignorance to
insight, zifiiana can be said to ‘evolve’: vififiana provides awareness of the
changing experiences and insights which accompany spiritual progress.

Vifiiana with Kaya

In the discussion of viifiana as a khandha, I have several times mentioned that
it is fundamental or integral to life as a human being. Indeed, this is our
subjective experience of consciousness, and the reason why the term has
attracted so much interest and speculation in all ages and cultures. It is
perhaps for this reason that the term vzifiana is used in so many contexts in
the Sutta Pitaka with so many different meanings: it is used to signify
virtually any and every mental state, sometimes being used in the same
Sutta with more than one meaning. Here, I will discuss the common associ-
ation of wiifiana with kaya, body. I have mentioned that the individual life is
sometimes expressed by stating that viifiana is ‘stationed’: the centrality of
consciousness allows it to be used as a general metaphor for an entire life.
In association with kdya, vifiiana is often used as a metaphor for ‘mind’ in
general: all the individual’s mental faculties without further analysis. Thus
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uiitiana and kdya, mind and body, together represent the individual human
being as a whole.

We have seen that each of the khandhas is more properly understood as a
process rather than as offering an analysis which polarises physical and
mental entities. It is perhaps surprising, therefore, to find the human being
so often described in the Sutta Pitaka in terms of mind and body. But though
the analysis of the human being into khandhas might give a greater degree
of insight into the fact that we consist of various processes, our normal
subjective experience nevertheless is one of being conscious and having a
physical body. At a practical level, this is a simple and acceptable way of
understanding ourselves, and the terms wiifiana and kaya are used to
designate the former and the latter respectively.

Though the following of the Buddhist path, in particular the meditation
exercises, gives understanding that the individual is more complex than at
first appears, the simpler analysis is a useful convention for others who do
not have that insight. This is illustrated in the Mahavaggo Sattamo, which is
one context in which wiifiana is used both generically, in the general sense of
‘mind’, and in the more specific sense of a khandha. In the section where it
is used generically it appears in opposition to ‘body’ (kaya), and this is
clearly stated to be the way ‘ordinary people’ (puthujjana) understand
themselves.' In the section of the Sutta where it is used to refer to the
khandha, it is stated that the ariyasavaka understands that the individual he
appears to be is made up of five khandhas.'*® In other words, while the
ordinary person thinks about the human being conventionally, it is part of
the ariyasavaka’s agenda to make a more refined analysis than simply ‘mind
and body’. Here the generic meaning appears to be a popular convention
and the specific meaning is used for a more sophisticated group. But the
convention is also used by the Buddha and his close associates, as we shall
see below, illustrating its usefulness at all levels.

In contexts in which wiana is used generically in opposition to ‘body’,
the expression most frequently used is savifiianaka kaya, ‘the body with
mind’.'” In the Asguttara Nikaya, for example, Ananda questions the

Buddha as follows:

Is it possible that a bhtkkhu can attain such formless meditation that in this
body and mind, or in anything external to it, he has no notion of ‘I’ or
(minc!?lnﬁ

The Buddha replies that it is indeed possible, and briefly tells Ananda
how to bring this about. In the following Sutta, Sariputta exclaims to the
Buddha that he is ready to teach the dhamma. The Buddha replies: “Then,
Sariputta, you must train yourself as follows. In this mind and body, or in
anything external to it, there is no notion of ‘I’ or ‘mine’”.'* In a third
similar example,''® the Buddha tells some bhikkhus that it is advantageous
not to think in terms of self, to have no idea of ‘I’ and ‘mine’, in the body
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with mind, or in anything outside it.""! In none of these examples is any
other analysis of the individual given, only savifiiana kaya. So savinifiana kaya
is a general expression which serves well in a situation where one wants to
convey the meaning of the whole human being’s bodily and mental
faculties. In contexts where it appears together with bahiddha sabbanimittesu,
the implication is that one should not think in terms of ‘I’ or ‘mine’ (that is,
separate individuality) in anything at all, whether it be subjectively or
objectively. So in such contexts sawiniana kaya bahiddha ca also serves well to
convey everything within samsaric existence as a whole.

Two further points need to be considered concerning passages in which
those with considerably advanced insight are stated to understand the
human being in terms of body and consciousness. We have discussed some
such passages here when the Buddha is talking with his close disciples
Sariputta and Ananda, and under point (1) I referred to a passage where
the relationship between the body and wiifiana (which was described in
terms of a gem on a thread) was discerned at the meditative state of the
fourth jhana. I suggested that these passages show that such an analysis was
a useful convention at all levels. But they can also be construed to mean
that winana was considered so central to the life of a human being that it is
singled out as the faculty whose relationship with the body needs to be fully
understood. The complexity of virfiana, which is apparent from the variety
of headings under which it has been discussed in this chapter, and its
association with permanence, might mean that insight into its relationship
with the body comes at an advanced stage of meditation.

It might also be the case that the analysis of the human being in terms
of kaya and vifinana is earlier than that into khandhas. The Pali English
Dictionary, for example, suggests that the generic meaning of viiiiana is its
“simpler unecclesiastical, unscholastic popular meaning” and that its
classification as a khandha is part of “ecclesiastical scholastic dogmatic”.""?
This implies that the latter is considerably later than the former. While in
my opinion this division is too formal, and there are many contexts in
which both analyses appear together, it may nevertheless be the case that
some passages which only mention the simple analysis are early. The Digha
Nikaya passage containing the analogy of the gem and the thread might be
a case in point. The passage also refers to the fact that liberating insight is
attained from the fourth ripajjhana. Elsewhere, insight follows from the
arupaganas, which are attained subsequent to all the riipaghanas, and it might
be that the fourfold analysis is earlier than the eightfold one.'**

The possible lateness of the kkandha analysis has also been brought up by
(among others) Mrs C. A. F. Rhys Davids in a paper entitled Towards a
History of the Skandha-Doctrine."'* In this paper Mrs Rhys Davids contends
that the analysis of the human being into khandhas was a late “editorial
increment”, interpolated into texts which originally stated that man was
simply body (kaya) and consciousness (unifiana).'** Though she states that her
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research is not comprehensive, she contends that the interpolations are
suggested by the presence of material about the khandhas in some contexts
where they appear to be an ill-fitting gloss or insertion, and also by the
absence of any mention of them in some contexts where one might expect
them to be included, notably the section on ‘fives’ in the Anguttara Nikaya.

Mrs Rhys Davids’ main concern is that the khandha analysis is
reductionist, and the implication of institutional systematisation in PED’s
description of it as “ecclesiastical scholastic dogmatic” also perhaps has
reductionist connotations. The earlier analysis into kaya and vififiana is
understood by Mrs Rhys Davids to have meant that the intelligent,
persistent, ‘indwelling’ man (vifiana) enjoyed and used his group (kaya) of
faculties. In the khandha analysis kdya is replaced by ripa and winana
becomes a mere aspect of mind.''®

Though textual analysis of this kind is not the specific concern of this
book, I would make two brief comments on the matter of a possible
interpolation. The first is to express my surprise that such a comprehen-
sive exercise, if such it was, neither more efficiently excised the earlier view
if it was incompatible with it, nor was included in obvious contexts such as
the ‘fives’ section of the Anguttara Nikaya. Second, Manné and others
whose work is specificaly in the area of textual analysis have shown that
different kinds of Suttas were written and compiled for a different (usually
didactic) purpose.’'’” This might explain why certain teachings are more
prominent in some texts than in others. And it also might explain why in
some places teachings are put differently and over time come to be mixed
together. Aside from these two points, my concern here, rather, is to
suggest that the khandha analysis is not incompatible with the simple
analysis of the human being as savifiianakaya, and, more importantly, that
if it was late then it was not reductionist in the manner Mrs Rhys Davids
suggests.

First, the use of the term riipa in the khandha analysis rather than the
more specific term Agya seems to me merely to indicate that the body is
comprised of elements that are similar in structure or characteristics to
those of rigpa when it occurs anywhere else. This is not incompatible with
understanding the human body as a ‘group’ (kdya). On the contrary, it
stresses that the body is comprised of a group of processes which are
classified according to four kinds of characteristics, and I have suggested
that these characteristics are best understood in terms of solidity, fluidity,
heat and motion. The more complex term ripa allows the reader to gain
more understanding of how the body is constituted in a way the
designation kaya does not.

Second, if the use of iifiana as a generic term in association with kdya
(notably in the expression sawfiianakaya) was early as well as being a simple
and/or popular convention, it emphatically does not follow that the earlier
meaning of the term was the ‘intelligent, persisting, indwelling man’. We
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have seen, for example, that when Sariputta states that he is ready to teach
the dhamma, the Buddha replies:

Then, Sariputta, you must train yourself as follows: in this mind and body,

or in anything external to it, there is no notion of ‘I’ or ‘mine’.''®

Likewise, in our discussion of the passage in the Samafinaphala Sutta which
stated that the relationship between ziifidna and the body was analogous to
a gem on a thread,"" we saw that there was no suggestion that viifiana is a
persisting ‘essence’ of man. Rather, in emphasising its dependence on a
body the passage illustrates the impermanence of wifiana. And its
impermanence has been discussed and illustrated in many other ways.

There remains an important point, however. Though in my opinion
there is no suggestion in the Sutta Pitaka that vififiana was ever as exalted as
Mrs Rhys Davids would like, there is no suggestion either that it was ever
as reduced to nothing as Mrs Rhys Davids fears. This point has two
aspects. First, we have established at some length the complexity of its
functions. We have seen that it is the sine qua non of all awareness and
cognition, that it is the provider of continuity and can be said to evolve. It
is so central to human existence that it is used as a metaphor for an
individual life. By including it in an analysis of the human being into
khandhas, none of these functions is diminished. What the khandha analysis
does do is to give more detailed information about how the human being is
constituted in a way which is intended to assist in attaining liberation by
preventing identification with any component of the empirical individual.

Second, and more important, is that to identify wfidna in any context
with an abiding essence of man is to fall into the trap of projecting onto
material which is concerned with how things operate an interpretation in
terms of what they are. So if comprehensive textual analysis were to
support the suggestion that the khandha analysis was interpolated into the
texts, it cannot in my opinion be considered fundamentally to alter or com-
promise any earlier teaching. Though the analysis of the human being
which it gives may be more comprehensive than others, it is nevertheless
compatible with the central doctrinal tenets of the Buddha'’s teachings.

The term wiifidna, then, is used specifically to indicate that constituent of
the human being which provides certain functions as we have discussed
above. It is also used generically to indicate both an individual life and,
more commonly, the mental processes as a whole. When used in the latter
sense, it is frequently found in conjunction with the term Aaya.

Manas and Citta

The two terms most closely associated with wiifiana in the Sutta Pitaka are, as
I have already indicated, manas and citta, and the three terms are sometimes
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used in sequence to refer to one’s mental activities as a whole.'?® Like
uififiana, manas and citta are sometimes used in the generic and non-technical
sense of ‘mind’ in general.'”' And like vifiiapa, they are used in many
contexts, often with different meanings even in one sentence.'* Sometimes
a passage contains both manas and cifa in the sense of ‘mind’, each associ-
ated with a different adjective,'** and sometimes citta is used in association
with kdya to indicate ‘body and mind’.'** Of the numerous contexts in
which both manas and citta are found, I can only select here what I consider
to be the most important for an understanding of their main meanings. I
will first discuss manas in contexts where it is used to mean ‘thinking’, and
will suggest that in such contexts manas is in effect being used in the non-
technical sense of ‘mind’, and that by extension this is regarded in general
terms as that with which one thinks. We shall also see that sometimes
thinking is not so much the general activity of the mind but is a deliberate
activity which might also be described as volitions. We shall see that citta is
also used to mean thoughts, and that several of its cognate forms are used
actively in the sense of thinking or willing. I will go on to suggest, however,
that the primary meaning of citta itself is not active, but that it represents
one’s ‘state of mind’.

Because several terms which are grammatically closely associated with
citta will be mentioned in the following discussion, we need first to consider
the relationship between them before looking at manas and citta separately.
The cognate forms are cinta, cetas, cinteti, ceteti and cetana. We know that all
these terms come from the same two closely associated verbal roots, cit and
cint.'*® In Sanskrit, the two verbs have slightly different meanings: cint
means to think, whereas it has a more abstract or cognitive meaning of to
perceive, know or appear. The two roots are conflated in Pali and are
generally understood to mean to think. In Sanskrit, citfa is the past partici-
ple of the root cit, but the Pali English Dictionary less specifically states it is the
past participle of cinteti.'*® So in Pali citta literally means ‘thought’ and by
extension also has the non-technical meaning of ‘mind’. We shall see that it
has a further specific meaning (which I suggest is its primary meaning)
which reflects its passive form. Cinta, which in Pali means ‘the act of
thinking’, is an abstract noun from the root cint according to Whitney,'?” or
from the root ¢it according to PED'# (in which case it has been nasalised).
Cetas is a noun from the root ¢it which in Pali is only found in the instru-
mental, cetasd, or in a compound ceto-. When the term cetasa is used, cetas
has almost exactly the same meaning as does citfa when cifta is used in the
general sense of ‘mind’. Thus cetasa is what one does ‘with the mind”:
thinking. A frequent use of cetas in a compound is cefovimulta, ‘liberated
through cetas’. In Pali this is a technical term used to describe a certain sort
of liberation with which we are not concerned here.'* In the Abhidhamma
tradition cetas was developed into another technical term, cetasika, and
applied to an analysis of all possible mental states, but this is not found in
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the Sutta Pitaka. Finally, cetana is an action noun formed from the root cit. In
Pali this term means more than just ‘thinking’. Emphasising its active form,
it has the technical meaning of volition, and actively separates deliberate
willing from the general activity of thinking. Where the verb cinteti is not
used, we shall see that one thinks ‘with the mind’: manosamkhara/kamma or
cittasamkhara/kamma, manasa or cetasa. Willing, however, is more specifically
indicated by cetand: it is the term the Buddha uses to define karma.'°

With regard to the term manas, this has already been discussed when it
has the specific meaning of a sense, which I have called the manodhatu, and
another specific use is discussed below in the chapter on manomaya. I will
discuss here the way it is used as ‘thoughts’ (or thinking), and occasionally
as ‘volitions’. That the term manas is used in the sense of ‘thoughts’ is
unsurprising since it comes from the same verbal root as maiifiats, to think,
and is etymologically connected to the English words ‘mind’ and ‘mental’.
We have seen above the problems this presents for understanding the
meaning of manas as a sense. There its role could be associated with mental
processes through its function as the collator of incoming data which it then
presents, as it were, to the safiakhandha for further processing. The manodhatu
itself, however, does not function as a mental faculty. The use of the term
manas in the sense of thinking appears to be an extension of its use in a
generic and non-technical sense as ‘mind’ in general. In a non-technical
sense one might simply define thinking as mental activity and so state that
one thinks ‘with the mind’, manasa. And the fact that in some passages the
emphasis is more overtly on what appears to be volitional activity might
also be because volitions are in effect deliberate thoughts: the distinction
between thinking and willing becomes blurred. Technically, however, we
are reminded in some contexts that in defining karma as volition the
Buddha separates the will from thinking. And one can see how this can be
so: one can, for example, make a conscious act of will not to think negative
thoughts.

Manas appears as the general thinking faculty in numerous contexts. For
example, in the Sutta Nipata we read: “thinking over views with the
mind”,'*" which implies that manas is that which thinks. And elsewhere in
the same text we read: “If he is a buddha, one who sees without obstruc-
tions, he will verbally answer the questions asked in [your] mind”.'** This
is a reference to the ability of one who has gained insight to ‘read’ other
people’s minds. But it also implies that manas is the faculty which thinks, or
‘asks questions’. A similar passage is found in the Digha Nikdya: “Ask me
whatever question you wish that is in your mind”."** Elsewhere we read
that manas as a thinking faculty has to be purified: “Our mental activity (i.e.
thoughts) will be completely purified”.'** In this, the Buddha states, the
bhikkhus are to train themselves.!®® Finally, manas is often used together with
the verbal root kar in the sense of ‘paying attention’. The term manasikara is
often used to express this,'*® and we also frequently find the following
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passage: “Listen and pay attention well and I will speak”.'*” One has to
direct one’s attention to the right things: liberation, for example, is
described in terms of not paying attention to any outward sign, and paying
attention to the signless realm.'*® The commentary glosses sabbanimittanai ca
amanastkaro as Nirvana.'* Though to ‘pay attention’ is the appropriate
English idiom, manasikara in fact simply means ‘applying the mind’, and this
term suggests how the distinction between willing and thinking becomes
blurred in practice: deliberate thinking is in effect indistinguishable from
willing. This is apparent in a passage that might be translated either as:
“Just as this man’s volitions are directed, so after this state of mind he will
reflect that reflection”, or as: “Just as this man’s thinking is directed ...”.4
The point is that the thinking is intentional.

Some contexts attribute a volitional aspect to manas in a different way. For
example, the eighteen ‘investigations of the mind’ (atthadasa manopavicara)
consist in investigating whether something has given rise to joy, grief or
equanimity (somanassa, domanassa or upekha).'*' Manas is also said to be
‘pleased’, to be ‘delighted’, to be ‘angry’, and to be ‘irritated’.'*?

A frequent synonymous use of the terms manas and citta is found in the
common ethical triad of k@ya, vaca and manas/citta which was mentioned in
chapter 1v. In simple terms, this means ‘body, speech and mind’, and it
refers to the categories more usually expressed in English as ‘thought, word
and deed’. The English expression better conveys the meaning of the Pali
formula than does the simple translation. This triad represents three ways
of practising sila, the morality which bkikkhus have to develop alongside
their training in meditation and insight. That manas and citta in such
contexts mean thoughts in the general sense that thinking is the function of
the ‘mind’ is more readily apparent in contexts where the three terms of
the formula appear as compounds with samkhdra and with kamma.'** Their
association with the terms samkhara and kamma, both of which have the
general meaning of activity, makes the compound mean ‘activity of the
mind’, or ‘thinking’. This is clear from one context which states:

A bodily action is to be done [only] after much attention, a verbal deed is to
be done [only] after much attention, a mental action is to be done [only]

after much attention.'**

This context clearly implies that manasa kammam is the thinking which
mentally (as opposed to bodily or verbally) puts into action previous
deliberations (more usually specifically called volitions). The same is the
meaning of the expression manosamkharam abhisamkharoti.'** Such usages
were discussed in chapter 1v.

This point is also more readily apparent in contexts where the triad is
found in the instrumental, kayena, vacdya, manasa/cetasa. 1 have mentioned
that when used in the instrumental case the noun cefas has the same mean-
ing as does citta when it is used to represent the mind in a non-technical
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sense. The most well-known context in which this formula is found is in the
definition of karma: “I say, bhikkhus, that karma is volition. Having willed,
one acts through body, speech and mind”.'*® At first sight the second
sentence here appears to have the rather odd meaning of ‘having willed
(mental activity), one acts through the mind (more undifferentiated mental
activity)’. But this is a context in which the will is clearly distinguished from
thoughts, and so the definition of karma means: “Bhikkhus, I say that action
is the will. It is according to one’s will that what are referred to as bodily
actions, speech and thoughts take place”. So while the term cetan@ means
‘will’, these passages suggest that the use of manas and citta in these contexts,
whether alone or together with samkhara or kamma, are intended to indicate
thinking as mental activity. And the instrumental terms manasa and cetasa
have the same meaning.'*’

If we recall the discussion in chapter v on anusaya, latent tendencies, we
see that the process of thinking following volition can happen unwittingly.
The latent tendencies themselves are expressed in thought (and word and
deed).'*® Here again the close association between volitions and thoughts is
illustrated. Even those thoughts which arise unwittingly have the causal
nexus of volitions as their origin. And once again we can see the cyclic
nature of how this operates if we consider two other contexts in which the
threefold formula of thought, word and deed is found. The first is in the
Samyutta Nikaya, where it is suggested that one owns one’s actions of
thought, word and deed, and carries them forward to the next life as a
threefold ‘karmic baggage’, as it were.'*® More explicitly, we read in the
next Sutta that bad bodily actions, speech and thoughts lead to an
unfavourable rebirth and good bodily actions, speech and thoughts lead to
a favourable rebirth.’*® Not only do volitions condition our thoughts, but
by putting those volitions into action thoughts contribute to the cyclic
volitional process in a way which in practice blurs the distinction between
volitions and thoughts even if doctrinally the will is distinguished from
other mental activity.

To sum up, we have seen that the term manas is frequently used in
contexts which suggest that it means thinking, and that this is often
expressed in the general sense that manas is ‘that which thinks’ or in the
sense that thinking is what one does ‘with the mind’. Thinking is closely
associated with volitions, because mental activity is one of the three ways
that volitions are stated to manifest themselves: having willed, one acts
through body, speech and thoughts. And volitions are also described in
terms of deliberate thinking. The close association between thinking and
willing might account for some contexts in which manas is described in
terms which suggest that it actually Aas volitions. One further point arises in
connection with the close association between volitions and thinking as a
general activity of manas. It is significant because in the description of the
cognitive process in the Sutta Pitaka, the term manas is not used (except for
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the preliminary role of manodhatu as discussed). The discursive activities in
cognition itself are the function of sa7ifid, together with reasoning (or reflec-
tion) (vitakketz) and making manifold (papariceti).'®' This suggests that the
‘thinking’ that manas does is more closely linked to volition than to the
discursive processes which are associated with apperception: it is the
mental activity which follows from having willed, whenever that willing
took place.

Thinking as the general activity of the mind also applies to contexts
where citta means thoughts. We have seen in these examples the use of cetas
as a synonym for cittasamkhara or cittakamma, meaning general activity of the
mind, or thoughts, and that in such contexts these terms are synonymous
with manas/manasa. 1 also mentioned above that citta is etymologically
cognate with the verb cinteti, to think. This verb appears so many times in
the Sutta Pifaka that it is unnecessary for me to cite examples here. Citta is
also, though not often, used in nominal form to mean thought, and, as I
have stated above, in Pali this is its literal meaning. In a short section of the
Samyutta Nikaya entitled Cinta, ‘the act of thinking’, we read “Bhikkhus, do
not think an evil and unwholesome thought™.'*? The Sufta goes on to state
that one should think the four Noble Truths. The importance of thoughts
is summed up in the following passage: “The world, bhikkhu, is led by
thoughts, it is carried along by thoughts, it proceeds under the control of
thoughts which have arisen”.** In the Introduction I discussed the use of
the term loka to mean the life or experience of the individual human being.
Here we see that it is thoughts which dominate and shape that life. As one’s
willing conditions one’s thoughts (cetayitva ... kammam karoti manasa), so it is
those thoughts which condition one’s future. We saw in chapter 1v the way
different types of samkhara in fact act cyclically. What we have here is the
same process expressed in different terms. And those terms also suggest
why thoughts are sometimes described in terms that one might more
readily associate with willing. In a non-technical sense the mental activity
we have been discussing here includes both willing and thinking, not just
the general cognitive process.

In these two passages in which citta means ‘thought’ we can see two
factors which are significant to what in my opinion is its alternative, central
meaning. The first is that as ‘thought’ it always appears in the singular.
Though this might indicate that it functions as a collective noun, in my
opinion it is because its central meaning is expressed in the singular case,
and ‘thought’ is in fact a secondary meaning extended from this. The
second point is that the nominal term citta has a passive meaning, corre-
sponding to its grammatical form as a passive past participle: ‘a thought’,
not ‘thinking’; the activities associated with citfa as ‘mind’ in general are
expressed by the active terms cinteti or cetasa. The central meaning of citta 1
would like to suggest is also passive in meaning. This is that it represents
one’s ‘state of mind’. By this I mean that ctfa is the term used to refer to the
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qualitative picture, as it were, of the way all one’s mental processes are
functioning at any given moment. This is very different from any of the
different mental processes of which the whole ‘mind’ is comprised: citta is
neither an entity nor a process (which probably accounts for its not being
classified as a khandha, nor mentioned in the paticcasamuppada formula), but
1s a term which abstractly indicates one’s progress on the path, or, even
more generally, one’s mental condition.'** One might suggest that it
corresponds to one of the possible meanings of the term citta as the past
participle of the root cit in Sanskrit: the ‘appearance’ of the mind at any
given time. I noted that in the passage cited above which states that the
world is led by thoughts, the term citta is in the singular and suggested that
the singular form reflects the more central meaning of citta. The passage
could in fact also be interpreted according to this meaning, so that what it
is stating is that as citfa is a qualitative indication of the state of one’s mind,
so it also qualitatively indicates the way in which one conditions one’s exis-
tence in samsara.

Understanding citta to mean ‘state of mind’ clarifies otherwise confusing
passages, such as the following examples: “Without understanding the
thoughts of his mind, one is reborn in life after life (literally, ‘runs from
existence to existence’) with a restless state of mind”."** Likewise: “My state
of mind is not of such nature that it will return to kamabhava levels of
existence;'*® knowing this, one’s state of mind is well acquainted with
wisdom”.'*? Johansson suggests these (and other similar) passages imply
that citta “seems to signify a surviving entity”.'*® But what they are indicat-
ing is that one’s state of mind reflects one’s progress, or lack of it, on the
path to insight.

In the Satipatthana Suttas we read that citta is to be ‘meditated upon’:
“How does a bhikkhu proceed to meditate on [his] state of mind qua [his]
state of mind?”.'** By doing this he will see whether he is passionate or
detached (saragam cittam vitaragam va; literally, ‘a state of mind with passion
or without passion’), whether or not he has hatred (sadosam cittam vitadosam
va), whether or not he is deluded (samoham cittam vitamoham va), and so on.
This meditation on the state of his mind also tells the bhikkhu what types of
meditation he has practised: if it has ‘become great’ (mahaggatam cittam) this
indicates that he has attained certain meditative levels (jhana). This was
referred to under point (5) above, where I suggested that as one progresses
on the path to insight so one’s awareness is progressively less restricted and
can be said to ‘grow’ or ‘increase’. Here we see that that attainment alters
one’s state of mind, and, further, that an examination of one’s state of mind
correspondingly indicates the meditative attainment. This is implicit in a
simile we are given elsewhere where the state of mind of one who is
ignorant is likened to a “dirty, stirred up and muddied pool of water”, and
that of one who is enlightened is “transparent, clear and not stirred up”.'*
The meditation exercises described in the Satipatthana Suttas are for the
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purpose of detached observation, as we shall discuss in chapter vin. But we
read in the Cetokhilasutta that the purpose of knowing that one’s states of
mind are unwholesome is so that one can direct one’s attention towards
getting rid of such unwholesomeness and thus make progress in the
dhamma.'®' Thus a passage in the Majjhima Nikaya states: “A bhikkhu has
power over his state of mind; he is not the slave of his state of mind”.'s?

We also read in the Majjhima Nikaya that it is in citta that one’s
“wholesome moral habits” (kusalasila) and “unwholesome moral habits”
(akusalasila)y originate (cittasamutthana).'s* 1 stated earlier in this chapter that
the association in the Upanisads and the Vedanta traditions of cit with
Brahman might be one reason why citfa is sometimes understood in terms
of an entity. Passages such as this in the Magphima Nikaya which state that it is
the source of volitions, also probably account both for substantialistic inter-
pretations of atta'® and for definitions of it solely in terms of thinking,'®® in
both cases overlooking the central meaning I have suggested here of ‘state
of mind’. But such passages do not refer to an entity nor to citia as that
which wills. If they did, one might ask why it is not included either in the
analysis of the human being into kkandhas, or in the paticcasamuppada
formula. What is meant here is that as it is the complex causal nexus of
volitions which one experiences (discussed in chapter 1v) that continuously
conditions one’s actions, thoughts and so on, and as one’s state of mind at
any given moment as it were reflects that complex causal nexus, so the
causal origin of one’s actions, thoughts and so on can become associated
with one’s state of mind. But this is a manner of speaking. Though citta
from moment to moment as it were reflects one’s causal nexus, this does
not mean that it actually is that causal nexus: it is perhaps better under-
stood as an abstract reflection. We see here an important similarity
between viiianpa and citta: they are both associated with the qualitative
condition of a human being. Viiiiana functions as the provider of awareness
and continuity by which one knows one’s moral condition (in its broadest
sense), and citfa is an abstract representation of that moral condition. This
reflects the fact that ethical concerns (also in their broadest sense) are
paramount in Buddhism. In attempting to understand the close association
of citta and volitions indicated by the manner of speaking referred to in this
paragraph, one can perhaps understand better the fact that citta comes
from the same verbal root as the active terms cetand, cetas and cintets.

It is important to remember here that an indication of meditative
attainment also represents progress on the path to insight in a cognitive
sense. The removal of unwholesome states does not correspond to
becoming ‘nicer’ in some sentimental sense. Though the defilements which
represent ignorance are described in moral terms, and though the
development of morality (sila) is fundamental to the Buddhist teachings, the
removal of defilements implies the development of wisdom, which is part of
the cognitive process. In giving us an abstract picture of our state of mind,
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citta reflects one’s cognitive as well as one’s more strictly moral progress. In
this sense it has a broader meaning than when the term citta is used in the
sense of mind in general or thinking.

The bhikkhu having power over his citta, we also frequently read that it is
to be ‘tamed’ (dantam), controlled (guttam) and ‘guarded’ (rakkhitam).'*® The
guarding and taming of citta is the subject of the Cittavaggo chapter in the
Dhammapada.'®” Such injunctions are meant metaphorically: because the
state of one’s mind is an indicator of one’s spiritual progress, one should
ensure that it does not indicate unwholesome states. In effect, the
‘guarding’ is done by the process referred to above: one consciously wills to
concentrate on the dhamma.

In similar vein, we read that a bhikkhu ‘purifies’ his ctta (cittam
parisodheti),'s® and that it becomes ‘radiant’ (sappabhasam cittam bhaveti).'® The
radiance (pabhassara) of citta is likened to the radiance of pure gold, and, like
gold, it can be defiled.!”® We saw the term pabhassara used to describe
virifiana, and I there suggested that it meant that as one progresses from
ignorance to insight, so one’s awareness is progressively less restricted by
the objectivity of samsaric perception and can be said to ‘radiate’. It
functions as it were as the ‘light’ of knowing. As those stages are reached, so
one’s state of mind will reflect the fact that one’s volitional activity is ceasing:
Eventually, this is a state of visarikharagatam cittam,' and corresponds to the
transparent and radiant state of the unmuddied pool of water.'’? In the
Anguttara Nikaya we read: “This state of mind is luminous, but it is defiled by
defilements from outside”.'”® Though this passage might be construed as
suggesting that cifta has ‘original’ purity, in the context of the Buddha'’s
teachings as a whole it is no more likely that this passage about citta is
intended to suggest onginal purity than that vififiana should be thought of in
such a way, as discussed earlier in this chapter. But because one’s state of
mind is in fact an abstraction, there is an abstract sense in which citta might
in principle be thought of as pure: just as a pool of water might be thought
in principle to have a calm surface which reflects all ripples and muddiness,
so one’s state of mind might be thought in principle to be luminous but to
reflect all mental activity.

The attaining of a ‘purified’ citta corresponds to the attaining of liberat-
ing insight. And just as viifiana is described as being ‘free’, so citta is also
described as being ‘completely liberated’.'’* At liberation, it is citta which is
stated to be ‘free’ of all the dsavas.'” By extension from this, one who has
attained liberating insight is frequently referred to as cetovimutta. This has a
technical meaning with which we need not be concerned here.'” What it
indicates in general terms, however, is that at liberation one’s state of mind
reflects no defilements, no ignorance. And as defilements and ignorance
represent bondage, so their absence is described in terms of being free.

It is perhaps because citta is a general qualitative indicator that the
Abhidhamma and commentarial traditions developed its association with the
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heart as a psycho-affective centre. A reference to this in the Pali English
Dictionary, for example, describes citta as:

The heart (psychologically). i.e. the centre and focus of man’s emotional
nature [more properly, volitions] as well as that intellectual element which
inheres in and accompanies its manifestations, i.e. thought.'”?

The association with the heart does not imply, as it might in the West,
that citta is thought of in the sentimental terms referred to above. In pan-
Indian thought the heart is associated with one’s mental faculties.

To sum up, then, our discussion here of the terms cifta and manas has
shown that both are frequently used in a generic non-technical sense of
‘mind’ in general. Both are also associated in general terms with the activity
of the mind, and this is primarily the thinking which originates in volitions.
Manas is particularly used to refer to such mental activity. We have seen
that though the verbal root ez, from which we get the term citta, also gives
us the active terms cefand, cetas and cinteti, all of which are specifically
associated with volitions or thinking, the nominal term catta itself primarily
has the passive meaning of one’s ‘state of mind’. This is neither an entity
nor a process, but, rather, is an abstract qualitative indication of the moral
and cognitive condition of a human being at any given time.

Notes

1. cf. Dhs p.1o and Vibhariga p.144, where the following list is given: Cittam ... mano manasam
hadayam pandaram mano [sic] manayatanam manindriyam wififianam wiidanakkhandho tajja
manoviAftanadhatu.

2. eg Asl paypff

3. Pieris (1980) discusses the different terms found in the Abhidhamma and commentaries. Not
even then, he states (p. 213), are the three terms vifiiana, citta and manas formally
differentiated.

4. Br. Up. Ill.g.28: Vyjiianam anandam brahma. The more frequent use of ¢it in similar contexts
in the Upanisads and the Vedanta traditions has corresponding consequences for scholarly
understanding of citta in Buddhism.

5.  cf Reat, 1990, p.295. Reat refers to Br. Up. 2.1.17, and discusses the Upanisadic suggestion
that consciousness in some way emanates less essential levels of consciousness.

6.  DN.IL56: Jti kho Ananda namariipa-paccayd viifidnam, vififidna-paccayd namaripam.

7. For example, at MN.IIL18. cf also SNLIIL 56f, 68, 86fT, 103: Sutavd ariyasavako ... na vififianam
attato passati, na viAfianavantam va attanam, nattani va viifianam, na vifianasmim va attanam.
A similar passage is found at Vin.I.12-3.

8. DN.IL63: Vidfianam va hi Ananda matu kucchim na okkamisatha, api nu kho namaripam matu
kucchismim samucchissatha? PED (p.687) states that the derivation and meaning of samucchati is
uncertain. The context suggests that it is highly likely to be from sam Vmurch, to become
solid, and should thus read sammucchissatha.

9.  For example, Johansson, 1979, p.57.

10, DA IL5o02: Na okkamissatha ti pavisitva pavattamanam viya patisandhivasena na ppavattissatha.

1. SN.Vi28s.

12.  Miln. p.29g: the lateness of this text does not matter here; what it illustrates is an example
of a linguistic convention.

13.  SN.IIL.46.




20.

21.

22.
23.

24.
25.

26.

27.
28.

2g.

30,
31.

32.

33

34-

35

The Vifiianakkhandha 115

SN.I1.goff: Namaripassa avakkanti hoti and vififianassa avakkanti hoti. Namaripassa avakkanti hoti is
also found at SN.II.66.

DN.IL.63ff. The same ninefold paficcasamuppada formula is given at DN.IL 31f, with explicit
statements that viiddna and ndmaripa are mutually dependent (pp.32, 34 and 35).
SN.IIL53ft.

MN.L2561 Tatha ‘ham bhagavata dhammam desitam ajanami yatha tad ev’ idam vifiianam sandhdvati
samsarali, anafian (.

MN.1.258: Nanu maya moghapurisa anekapariydyena paticcasamuppannam vififidnam vuttam; afiiatra
paccayd natthi vififianassa sambhavo ti. Atha ca pana tvam moghapurisa attand duggahitena amhe ¢’ eva
abbhacikkhasi attanaii-ca khanasi bahuii-ca apuiiiam pasavasi. Tam hi te moghapurisa bhavissati
digharattam ahitdya dukkhayati. How a bhikkhu should acquire such a fundamentally erroneous
view of the Buddha’s teaching is explained in the commentary on this passage (MA.II.305).
Here it states that Sati was not learned, but was a repeater of jatakas (in other words, he
was essentially a story teller) who mistakenly thought that, alone of all the khandhas, vififiana
was unconditioned.

SN.IL.g5: Yam ca kho etam bhikkhave vuccati cittam iti pi mano ifi pi vifiianam ity pi tam rattiya ca
divasassa ca afifiad eva uppajjati aiiiam nirugjhati. Seyyathapi bhikkhave makkato arafiie pavane
caramano sakham ganhati, tam muficitva afifiam ganhati; evam eva kho bhikkhave yad idam vuccati cittam
itt pi mano 14 pi vididanam 16 pi tam rattiyd ca divasassa ca afifiad eva uppajjati aifiam ningjhati, cf,
also MN.I.6o.

The development of the theory of momentariness, and its imagery in Theravada Buddhist
sources, is discussed in detail by Collins (1982, p.237ff).

SN.1IL.53: Rapupayam blukkhave vifiianam titthamanam tittheyya. The CPD (s.v. upaya) reads
upaya for updya in the title of this Sutta, which is given in the PTS edition as upayavaggo
pathamo. The CPD reading suggests the above quotation would be amended so that a
translation would read: “by attaching to body ...". This does not seem significantly to alter
the point being illustrated here.

Citta is discussed separately in the third part of this chapter.

DN.1.76: So evam pajanati: Ayam kho me kayo ript catum-maha-bhitiko matapettikasambhavo odana-
kummadsupacayo antec-ucchadana-parimaddana-bhedana-nddhamsana-dhammo. cf. also MN.ITL17.
Idait ca pana me vifiidnam ettha sitam ettha patibaddhan .

SN.IL6sF: Yato ca kho bhikkhave no ceva ceteti no ca pakappeti no ca anuseti Grammanam etam na hoti
vififidnassa thitiya. Arammane asafi patittha viifianassa na hoti.

cf. also SN.IL.1o1: the four ‘foods’ (@hdrd), which include vififidna, are themselves each
dependent on passion (raga), delight (nanda) and craving (tanhd).

For example, MN.L53: samkharanirodha vifiiananirodho. cf. also SN.I1.82: widfianam ...
anabhisamkharafica vimuttam. In what sense vifiiana is ‘released’ is discussed under point (5).
None of the discussion under this point precludes the possibility that vififiana might be
associated with a ‘subtle body’, a possibility which is illustrated in chapter vm.

I intend no connection with any technical philosophical usage of ‘consciousness of". 1 am
using this expression simply to note the difference between a substantive entity (suggested
by the single word ‘consciousness’) and the process of being conscious (‘consciousness of”).
SNLIIL61.

Chayime bhikkhave vifiianakaya: cakkhuviifiagnam sotavifiianam ghanavifiianam jivhavififianam
kayavinifianam manoviinanam. idam vuccati bhikkhave viftianam. Namaripasamudaya viffianasamudayo;
namaripanirodha viiianantrodho.

MN.L111l: Cakkhufi-c’avuso paticca ripe ca uppajjati cakkhuvifiianam ... sotafi-c’'avuso paticca sadde
ca uppajjati sotavifanam ... .

Ajthattikam cakkhum: 1 have translated this as ‘the individual’s eye’ because ‘personal eye’ is
not an English expression, and the context suggests it is referring to the physical eye and
not some abstract ‘internal’ faculty.

MN.L1go: Ajjhattikaii-ce Gvuso cakkhum aparibhinnam hoti bahira ca ripa apatham agacchanti no ca
tajjo samannahdro hoti, n’ eva tava tajjava vifdanabhagassa patubhavo hoti. Yato ca kho avuso
aghattikafi-c’eva cakkhum aparibhinnam hoti bahira ca ripa apatham agacchanti tajjo ca samannahdro
hoti, evam tajjassa vifianabhagassa patubhavo hoti.

Reat, 1987, p.19.

MN.L.259: Yai - fiad - eva bhikkhave paccayam paticca uppajjati vifiianam tena ten’ eva sarikham
gacchati: cakkhuii-ca paticca ripe ca uppajjati wiifianam, cakkhuvififidnan t' eva sarikham gacchati ... .
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Sepyatha pi bhikkhave yaii - yad - eva paccayam paticca aggi jalati tena ten’ eva sarkham gacchati.
Katthani (sakalikaii and so on) - ca paticea aggi jalatt, katthaggi t'eva sarkham gacchati,

The controversy is discussed in Cousins (19gr1).

MN.I.295.

MN.1.296: Yada kho avuso imam kayam tayo dhamma jahanti, dyu usma ca vififianam, athayam kayo
wjjhito avakkhitto seti yathd kattham acetanan-i.

MN.L296; DN.IL335.

For example, DN.IL.106; AN.IV.311; Udana 64.

At SN.IL266 the plural is used but not defined.

Reat (1990, p.301) cross-references the Mahavedallasutta use of vififiana with contexts in which
it is used with kdya to mean the individual as a whole, which I discuss in the second part of
this chapter. In my opinion the two contexts are not comparable: in the former, vififiana is
explicitly associated with the life principle; in latter contexts, it has a generic meaning of
‘mind’ in a general and non-technical sense.

Reat (1990, p.296) also makes this distinction.

MN. L,

SN.IIL.87: Kifica bhikkhave wifiianam vadetha? Vijanatiti kho bhikkhave tasma vififianan ti vuccati.
Kifica vijanati? Ambilam pi vijanati tittakam pi vijanati, katukam pi vijanat madhukam pi vyanati,
kharikam pi vijanati akharikam pi wjanati, lonakam pi vijanati alonakam pi vijanati, vijanatiti kho
bhikkhave tasma vifiianan ti vuccati.

And we shall see below that pajanati is used in defining paiiita.

Kalupahana, 1979, p.234.

K. Up.IlL.7: Na hi prajiiapeta van nama kificana prajiapayet, anyatra me mano bhiid ity dha naham
etan nama prajiasisam iti, na hi prajiiapetah praw gandham kaficana prajiapayet, anyatra me mano bhiid
ity aha naham etam gandham prajiiasisam iti ... . The term prajia is not systematically used in
the Upanisads, and it does not directly correspond to vifiidna in all contexts in which it is
found. And the senses in the Upanisads do not exactly correspond to the six senses in the
Pali canon. But the function of prajiia in the cognitive process as described in this passage in
the Kausitaki Upanisad is nevertheless very similar to that of zififiana,

Na hi prajiiapeta dhih kacana sidhyen na prajiiatavyam prajiayeta.

MN.1.292: Kittavata nu kho dvuso duppaiiiio/pafifio tt vuccaliti?

Na-ppajanati na-ppajanat kho avuso, tasma duppaiiiio #i vuccati, Kim na-ppajanati? Idam dukkhan ti
na-ppajanati, ayam dukkhasamudayo ti na-ppajanati, ayam dukkhanirodho ti na-ppajanati, ayam
dukkhanirodhagamini patipada i na-ppajanati.

MN.IIL72: Lokuttara samma ditthi.

Katama ca, bhikkhave, sammaditthi ariya andsava lokuttara magganga? Ya kho, bhikkhave ... pafiia
paiiftindriyam paifabalam dhammavicayasambopjhanigo sammaditthi magganga. Masefield (1986)
discusses the lokuttara meaning of ‘right view’.

SN.IL.27: Tatha i bhikkhave aniyasavakassa ayafica paticcasamuppado ime ca samuppanna dhamma
yathabhiitam sammapafifiaya suditthati.

AN.L61: Pafifia bhavita kam attham anubhoti? Ya avijja sa pahiyati.

DN.II1.230: Asavanam khayo pafifidya sacchikaraniyo. In this passage paiia is one of four
sacchikarantya dhamma.

SN.L1g1: Evam eva kho tvam Sariputta maya anuttaram dhammacakkam pavattitam sammadeva
anupavattest ti.

MN.1.133: ...ekacce moghapurisa dhammam pariyapunanti ...; te tam dhammam pariyapunitva tesam
dhammanam pafifiaya attham na upaparikkhanti, tesam te dhamma pafifiaya attham anuparikkhatam na
nijjhanam khamanti. The Pali contrasts wisdom with learning by rote, which I have
interpreted as figuratively representing intellectual activity. cf. also Johansson, 1979, p.1g7ff
for a discussion of pasiia, which he translates as ‘understanding’.

Ya c’avuso vedana ya ca safiia yait ca viifianam tme dhamma samsattha udahu visamsattha, labbha ca
pan’ imesam dhammanam vinibbhujitva vinibbhujitva nanakaranam panifiapetun ti.

Ya ¢’avuso vedand ya ca safifid yafi ca viifianam ime dhamma samsattha no visamsattha, na ca labbha
imesam dhammanam vinibbhujitva vinibbhujitva nanakaranam pafiiapetum. Yam h’dvuso vedeti tam
saffjanati, yam saifjanati tam vyjanati, lasma ime dhamma samsattha no visamsattha, na ca labbha imesam
dhammanam vinibbhujitvd vinibbhujitva nandakaranam paiiniapetun ti.

Yam h’ Gouso pajanati tam vijanati, yam vijanati tam pajanats.

Paiifia bhavetabba vififianam pariiifieyyam, idam nesam nanakaranan .
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cf. Williams (1992, p.1g4) for a discussion of the conceptual and linguistic problems
associated with de'«:ribing a trans-conceptual insight.

Its role in deep sleep is discussed by Collins (1982, p.240ff). cf. also Aung, 1963, p.1off.
AN.I1.79: Cattar’ imani bhikkhave arigani. Katamani cattari? Ripang igam safifianigan
bhavarigam. As far as I am aware this is the only time Maaanga appcars in the Sutta Pitaka. cf.
also Jayatilleke, 1949, p.216. The reading of bhavariga here is, however, disputed. Cousins
(1981, p.2 and n.4) suggests that it first appears in the Pafthana, and that the term in the
Anguttara Nikaya should read bhavaggam.

Though what I am discussing here only relates to well people, the importance of a sense of
continuity to the human condition is indicated by the modern tendency to refer to those
who are irreversibly comatose, or otherwise permanently unconscious, as ‘vegetables’.
DN.L76.

For example, MN.I.261; DN.II1.228, 276; SN.IL.11ff, 101. The others are solid food
(kabaknkardhara), contact (phassa), and volitions (manosaficetand).

SN.IL.13: Kissa nu kho bhante viiianaharo ti? Vifiiandahdro dyatim punabbhavabhinibbatiya paccayo.
The commentarial tradition introduced the expression abhisamkhara-viiiana (SA.11.259;
SnA.1.39), but this is not found in the Sutta Pitaka. cf. also Collins, 1982, p.205ff. We also
saw above that in one context witiidna is associated with the term aywsamkhara.

SN.IL1o1: Viiddne ce bhikkhave ahare atthi rago atthi nandi atthi tanha patitthitam tattha vififianam.
The common translation of pammmm as ‘stationed’ is discussed below, and under point (5).
The mctaphor of the stream is a common one in the canon, perhaps because the term
samsdra is derived from Va7, which means, amongst other things, to flow. At SN.L15 we find
the expression bhavasota, ‘stream of becoming’, used to refer to the series of lives in samsara.
It is also used to denote the Noble Eightfold Path at SN.V.347: ariye aftharigtko maggo soto.
Those who gain the necessary spiritual status to follow the path and not fall away (this is
described in several different ways) are called ‘stream-winners’, sotapanna (cf., for example,
SN.ILG8I, V.346f, 357, 376; et freq: cf. PED, p.725). Collins (1982, p.249ff) usefully divides the
stream metaphor into negative and positive contexts: the stream of samsara, which one
wants to reverse or ‘go against’, and the stream to liberation, which one wants to follow or
‘go with’ (to oversimplify).

DN.IIL.105: Purisassa ca vifitana-sotam pajanati ubhayato abbocchinnam idhaloke patitthitai ca
paraloke patitthitaii ca; cf. also DN.IIT.134.

PED, p.61g.

For example, MN.1.53: Samkharanirodha vififiananirodho.

SN.Liaif.

DN.L17: Samuvattanika satta; cf. also SN.V.49.

For example, AN.11.54, 111.46; DN.L51, I11.66: Sagga-samvattantka.

AN.IV.247: Pam;uaya-jamvauamka cf. also Collins, 1982, p.297, n.8.

MN.I1.262: Samvatt n wiifanan

DN.IIL105.

SN.Li1z21f. cf. also SN.I1.65, I11.124.

SN.IIL.53: Vidfanam titthamanam tiftheyya. cf. also DN.IT1.228.

SNL.IIL.68: Yam kifici viidianam atitandgatapaccupp ajhattam va bahiddha va olarikam va
sukhumam va hinam va panitam va yam dire santike va, Jabbm viitfianam.

Sn 1114: Viftitanatthitiyo sabba.

The possible different ‘stations’ for viifiana are summed up in nine categories at DN.IL68:
Satta kho ima vifiianatthitivo dve ca ayatanani.

SN.II1.53: Riipapatittham nandupasevanam virilhim vuddhim vepullam apajjeyya. cf. also MN.L1ox;
SN.V.47: by following the Noble Eightfold Path one attains growth, increase and maturity
in the dhamma.

DN.IL63: Viifianam daharass’eva sato vocchijjissatha ... api nu kho namaripam vuddhim virilhim
vepullam apajjissathati? No h’ etam. In chapter vi, 1 suggest that the term refers to the
conceptual and formational ‘blueprint’ of the individual for any given life. As the
individual progresses on the spiritual path, it is possible that as that blueprint changes for
each life it can also be thought to ‘evolve’. But it does not appear to have that meaning in
the Digha Nikiya passage cited here.

The ‘lesser’ beings which inhabit various hells are also part of the cycle of samsdra, and
their level of cognition might be lower than that of humans. But it is the human condition
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with which I am concerned here, and I cannot go into other possibilities. In any event, they
do not affect the point I am making.

The psycho-cosmological levels are tabulated by Collins (1982, p.217). This correspondence
is also discussed in chapter v

DN.1.35, et freg (cf. PED, p.286).

This term was discussed briefly in chapter m. Griffiths discusses in detail the state of
safifiavedayitanirodha in his paper “Pure Consciousness and Indian Buddhism” (1990). cf. also
Griffiths, 1986 and Williams, 19g2.

MN.1I1.242: Vifiianam ... pansuddham pariyodatam, tena vifiianena kifici janati. There is some
ambiguity in this passage about how wififiana comes to be purified and cleansed, but the
implication is that it comes through the following of the Buddhist teachings.

In section (4) I referred to a different interpretation of the term bhkavasiga in the Anguttara
MNikaya. But in view of the fact that this reading is disputed, one cannot suggest that there is
a later divergence from an original meaning. The bhavaiga mind as naturally pure is
discussed by Collins (1982, p.246).

SN.IL178f, 187, I1L.149, 151, V.226, 441: anamataggayam. cf. also Kalupahana, 1979, p.235.
In the Brahmanical tradition insight (which is the realisation that dtman is Brahman) is also
associated with light, and this theme is also developed in later schools of Buddhism.
DN.La223.

There is considerable scholarly discussion on this word. cf, for example, Lamotte, 1980,
p.2079, n.2; Norman, 1987, pp.23-31; Ruegg, 1969, p.412, n.2; and there is a discussion of
the different ways scholars have interpreted this word in Dialogues 1, p.283, n.2.

SN.L15: Tattha tattha pabhasati sambuddho tapatam seitho, esd abha anuttara ti.

DN.L17: Abhassara-samuattanika satta, cf. also SN.I.gs.

In a personal communication, Lance Cousins has suggested to me that radiance here has
an experiential content rather than being a metaphor. And (though Mr. Cousins did not
suggest this) this might correspond to the subjective experience of illumination that
accompanies insight: from the subjective point of view the progress from darkness to light
might well seem more literal than metaphorical.

In my paper “Anatta: A Different Approach” (1995), I have included the metaphorical
interpretations described here to illustrate a particular hermeneutic approach to the
Buddha’s teachings.

SN.I1.g4.

SN.ILgs.

In a mnemonic passage, the Sasigiti Suttanta (DN.111.216), we find the term sakkdya used to
refer to the human being as a whole. It is also used in this sense at MN.II1.284.

AN.L.132: Siya nu kho bhante bhikkhuno tatharipo samadhipatilabho )ra.')‘m tmasmif ca savinfianake kgre
ahamkara-mamamkara-mananusaya nassu, bahiddha ca sabbanimittesu ahamkara mkara-
mandanusaya nassu?

AN.L133: Tasmat iha Sariputta evam sikkhitabbam: imasmifi ca savifiianake kaye ahamkira-
mamamkara-mandanusayd na bhavissanti, bahiddha ca sabbanimittesu ahamkara-mamamkara-
mandnusayd na bhavissanti.

AN.IV.53. cf. also SN.11.252, 253; SN.IIL7qf, 8of, 169, 170.

In the PTS translation of this passage, E. M. Hare translates savifiianakdya as
‘discriminative body’ (GS.IV.30). This is, as Mrs Rhys Davids points out in her introduction
(p.v1), misleading: the body is not itself discriminative. Harvey (1981) also states that kaya (in
the sense of corporeal body) can “be seen to have a mental component”. Harvey states
(p.92) that the presence of the terms namakiya and riipakaya in the canon (for example, at
DN.I1.62) implies that both nama (the mental faculties) and ripa (the physical body) are
faculties or characteristics of kaya (the physical body). I disagree with this interpretation,
and take kdya here to have its abstract meaning as ‘aggregate’, not ‘physical body’. And in
concluding that such passages show that the term saviiifianakaya represents all five khandhas
(p-gof), Harvey goes on to argue that kdya refers to the first four, giving wiifiana a uniquely
significant role. Again, I do not agree with this analysis.

PED, p.618.

This is suggested in PED, p.286.

C. A. F. Rhys Davids, 1937.

Ibid., p.405.
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Ibid., p.40gf.

Manné, 1ggo.

AN.L133: Tasmat tha Sariputta evam sikkhitabbam: tmasmifi ca savififianake kdye ahamkara-
mamamkara-mandanusaya na bhavissanti, bahiddha ca sabbanimittesu ahamkara-mamamkara-
mananusayd na bhavissanti.

DN.L76; cf also MN.IIL17.

For example, SN.I1.g4.

For example, manas: Sn 1144; DN.L.213, 11L.103; AN.L170; SN.IIL.93, V.74; Dhammapada 390,
Sn g67. Citta: SN.1.194, 207, V.263; DN.IIL.223; AN.L 170, IV.86.

DN.I.20, 111.32.

For example, SN.II1.93, V.74.

For example, DN.I.z2o, III.32; SN.1I1.2ff, V.66; AN.IL.137. The term sacittakaya is not found.
PED’s mention of the two stems, ¢it and cet, is unhelpfully confusing (p.266).

PED, p.266.

Whitney, 1885, p.47.

PED, p.268.

cf. Gombrich, 1994, seminar 3.

Cetana’ham kammam vadami. cf. also Bohtlingk and Roth, 1858, s.v. 4.cit, cint, cintd, cetas.

Sn 834: Manasa ditthigatani cintayanto.

Sn 1005: Anavaranadassavi yadi buddho bhavissati, manasa pucchite paithe vacaya vissajjessati.
DN.I1.275: Puccha ... mam patham yam kifici manas’ icchasi.

MN.1.272: Parisuddho no manosamacaro bhavissati. cf. also Dhammapada g6 and 233.

Evam hi vo bhikkhave sikkhitabbam.

DN.III.104, 1081, 112, 227, 273; MN.1.296, e freg.

For example, SN.11.24: Sunatha sadhukam manasi karotha bhasissami. Manné (1990, p.34f) cites
formulas used to open discourses of various types which include this sentence.

MN.1.296: Sabbanimittanail ca amanasikaro, animittaya ca dhituya manastkaro.

MA.IL352.

DN.IIL.104: Yathd imassa bhoto manosamkhara panihitd, tathd imassa cittassa anantard amum nima
vitakkam vitakkessafiti.

MN.IIL.216f.

Respectively: SN.I.133: Me nirato mano; Sn 424: Me rafijati mano (cf. also Dhammapada 116);
MN.1.377, Sn 659: padosa; Dhammapada 233: pakopa. Johansson (1965, p.186f) states
that such contexts suggest manas functions as an affective centre. But the feelings and
emotions here referred to are more properly understood as volitions, as I have discussed in
chapter .

MN.1.389, 373, 415ff; SN.IL.4; DN.IIL.1g1: kayasamkhara, vactsamkhara, mano (or citta) samkhara
(and similarly with kamma). The generality of the meaning of the term citta in such contexts
is indicated at MN.I.301 where attasamkhara is stated to comprise both seffia and vedana.
Though some scholars (for example Reat, 19go, p.313) have attempted to give a complex
analysis of this passage, in my opinion it suggests that citfa comprises general mental
activity, or ‘mind’ in a non-technical sense.

MN.1.415: Paccavekkhitva paccavekkhitva kiyena kammam kattabbam, paccavekkhitva paccavekkhitva
vacdya kammam kattabbam, paccavekkhitva paccavekkhitva manasa k m kattabban

MN.1.38q.

AN.IIL.415: Cetana ‘*ham bhikkhave kammam vadami. Cetayitva kammam karoti kayena vacaya manasa.
cf. also DN.111.104.

The term manosaficetana, which is stated to be one of the four @hdras (DN.II1.228), probably
has a similar meaning that volitions become mental activity.

AN.I1.158; SN.IL.40: Asampajano. .. manosamkharam abhisamkharoti,

SN.Lg3: Yai ca karoti kayena vacaya uda cetasa, tam hi tassa sakam hoti, tafica adaya gacchati.
SN.Lo4: So kayena duccaritam carati vacaya duccaritam carati manasa duccaritam carati; so kayena
duccaritam caritvd vacdya duccaritam caritvd manasd duccaritam caritvd, kiyassa bheda param marand
apayam duggatim vimipatam uppajjali ... So kayena sucaritam carali vacaya sucaritam carati manasa
sucaritam carati; so kayena sucaritam cantvd vacaya sucaritam caritva manasd sucaritam caritvd kayassa
bheda param marana sugatim saggam lokam uppajjati. cf. also SN.L1o2; AN.I.63; Sn 232;
DN.IILg6.

MN.Li11.
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SN.V.418: Ma bhikkhave papakam akusalam cittam cinteyyatha.

AN.IL177: Cittena kho bhikkhu loko niyyati, cittena partkissati cittassa uppannassa vasam gacchatits.
Johansson (1965, p.166ff) states that it is “conceived predominantly as an entity ... on the
other hand [it] may be used for the produced processes themselves [i.e. thoughts]”. In his
lengthy paper he nowhere suggests that citta means ‘state of mind’, and assumes that its
passive form implies the existence of an entity.

Udana p.37: Avidva manaso vitakke hurdhuram dhavati bhantacitto.

The different levels of existence are discussed further in chapter vir.

AN.IV.402: Andvattidhammam me cittam kamabhavaya & paiifiaya cittam suparicitam hoti.
Johansson, 1979, p.157.

MN.1.59; DN.I1.299: Kathaii-ca bhikkhave bhikkhu citte cittanupassi viharati?

AN.Lg: Udakarahado avilo lulito kalalibhiito ... udakarahado accho vippasanno andvilo.

MN.L1oiff.

MN.1.214: Bhikkhu cittam vasam vatteti, no ca bhikkhu cittasa vasena vattati.

MN.ILz27. cf. also MN.L.36; DN.L71, I1.81, lll.270.

For example, Johansson, 1965, p.168 and 1990, p.157. Though elsewhere Johansson places
the emphasis on eitta as the thinking faculty (1gg0, p.161).

For example, Kalupahana, 1979, p.235; Reat, 1990, p.2g6.

AN.L.7, 261, I11.435; SN.I.48.

Dhammapada 33ff.

DN.L71, 77. cf. also SN.V.6g.

DN.II1.223; SN.V.278; AN.1.8 (pasannacittam), 10.

SN.V.ga.

Dhammapada 154.

The term acittaka, which Paul Griffiths translates as ‘mindless’ (1986 and 1990 passim) when
it relates to the condition of saffiavedayitanirodha, suggests either that at that point one’s
state of mind cannot be discerned: it is ‘blanked out’, as it were; or in this context the term
citta means ‘thought’ or mental activity, and this state is one in which such activity is
absent.

AN.L10: Pabhassaram idam bhikkhave cittam tafl ca kho agantukehi upakkilesehi upakkilittham.

For example, SN.II1.13, 45: Cittam suvimuttam.

DN.IL81: Cittam sammad eva dsavehi vimuccati.

cf. Gombrich, 1994, ep.cit.

PED, p.266.



CHAPTER VI

Namariupa

THE EXPRESSION NAMARDPA 1S AN important one in ancient Indian psychol-
ogy. The term nama (name) on its own is first found in the Rg Veda where
the 7sis gave names to things.! The expression used for this is namadheya —
‘conferring a name’. Later, in the Brhadaranyaka Upanisad, when
Yajiiavalkya is asked what it is that does not forsake a man when he dies,
his answer is ‘name’.? Name-conferring must, then, have been an impor-
tant enough process for Yajfiavalkya on this occasion to state that the name
is eternal, a characteristic one might expect to be attributed to atman rather
than nama.* Yet in the giving of a name, some sort of abstract or notional
identity is established which is independent of the empirical thing or indi-
vidual. We need only consider that when someone we know dies, their
name and all that is associated with it does not die, but conceptually repre-
sents that person to us in our memories. Likewise with, say, a book: its
name persists even if the book itself is destroyed.

The earliest instance of the pairing of ndma with riipa is probably in the
Satapatha Brahmana, and it continues to be found in Arapyaka literature and is
not uncommon in the Upanisads. Scholars of Buddhism have commonly
interpreted n@maripa as a metaphor for ‘mind (n@me) and body (riipa)’, but
the original meaning in the Brahmanas and Upanisads is nearer to its literal
meaning: ‘name (nama) and (visible) form (ripa)’. The two examples given
above clearly indicate that this is how nama on its own is understood. And
we shall see from the following examples that this is also the case with the
compound namaripa. )

In the earliest reference in the Satapatha Brahmana we read that when the
universe consisted just of undifferentiated Brahman (neuter), it differen-
tiated itself by means of namaripa: whatever has a name, that is nama;
whatever one knows by its form (even if it has no name), that is ripa.* Nama
and ripa are Brahman’s two means of manifestation or representation,
described as the two great forces (or monsters) of Brahman, and the two
great tempting appearances of Brahman.® Similarly, we read in the
Brhadarapyaka Upanisad (which is the last part of the Satapatha Brahmana) that
the unmanifest or undifferentiated (avyakrta) world became differentiated
(»yakrta) by means of nama and ripa (namariipabhyam); even today, it states, the
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world is differentiated in the same way, by saying of someone (or
something) ‘he [or it] is called so-and-so; he looks like such-and-such’.®

Also in the Brhadaranyaka Upanisad, the universe is said to be triadic in
nature: name and form together with action (karma).” This is also the
triadic nature of atman, though karma in this instance is said to arise from
atman.® This part of the triad need not concern us further here. Nama and
riipa together are said to be the real.? Everything that is nd@ma arises from
speech (vac); and everything that is ripa arises from the eye.'® Vic was an
important term in the Brahmanical religion prior to the time of the
Buddha as it was one of the subjects of speculation about the nature of the
self and the universe in the late Vedic and early Upanisadic period. Here,
however, apart from connotations associated with such speculation, the
association of nama with vac suggests the conceptual nature of nama: that it
is the conferral of differentiation by verbal means, i.e. the practice of
naming referred to above.

There is no cosmic significance associated with eye (caksus), but the
association of rigpa with eye is interesting for different reasons. On the one
hand, in Pali canonical descriptions of the a@yatanas, riipa appears as ‘visible
object’, corresponding to the sense ‘eye’. In the Pali context, ripa does not
have eye as its source, as in the Upanisad, but it is nevertheless defined as that
which is visible. The other point of interest is the etymological link between
ripa, varpas and vama, through the root v7."' According to Louis Renou varpas
signifies change or metamorphosis of form, including deceptive
appearances, practically equivalent in usage to vivarta (though vivarta is from

ort, not Vo). This suggests that though ripa is what the eye sees, such
visual perception is not necessarily what really is, a teaching which was to
become systematised by the proponents of Vedanta. Renou suggests that the
term zarna, the classical word for ‘colour’, seems to intend a ‘category of
recognition’ in terms such as dasa- or arya-varna, rather than difference
merely of colour.”® Such a meaning is considerably more conceptual than
visible, and moves a long way from the meaning of ripa as the sense object
corresponding to the eye, and also from any suggestion that the main
criterion of nigpa is visibility. The etymological link between ripa and vama is
interesting partly because sometimes such links can throw a different light
on a word and help in understanding its meaning, and partly because in Pali
Abhidhamma literature, ripa is again associated with ‘colour’ (as well as
shape)."* The term used for ‘colour’ is vannanibha, ‘coloured appearance’,
which suggests that ripa is form which is apparent by means of colour. Shwe
Zan Aung, the translator of a late Pali text, the Abhidhammattha Sangaha, states
in his notes to that translation that the most appropriate understanding of
riipa is as colour plus extension (vapna and pathavi).'® Likewise, in his
Abhidharmakosabhasya, Vasubandhu indicates that vara alone is too narrow a
definition of 7ipa when he explains that ripa is of two kinds, shape (samsthana)
and colour (vara).'® Wayman has suggested that in the Abkidhamma context
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ripa can best be understood as the verbal noun ‘colouring’, meaning
‘touching up’, ‘filling out’, ‘giving body to’.'” And it may be that
Vasubandhu’s inclusion of samsthana in his definition of ripa results in a
similar meaning to that proposed by Wayman. Wayman'’s suggestion brings
the meaning of ripa/varna nearer to the more general criterion of visibility,
which 1s the main characteristic of ripa where it 1s the object of the sense
‘eye’, and also of rigpa as part of the cosmic triad in the Brhadaranyaka
Upanisad passage we have been discussing here. While nama, the conferral
of a name, is a conceptual differentiation by verbal means, ripa is differen-
tiation by means of (visible) appearance or form: as the earlier passage of
the Upanisad puts it, ‘he [or it] is called so-and-so, and looks like such-and-
such’. The Upanisadic understanding of namaripa, then, is, as stated above,
close to the literal meaning of the term. One might put this differently and
suggest that name and form together confer individuality, and that in this
figurative sense, therefore, namariipa does have a psychophysiological
meaning. Reat suggests that in the Upanisads namariipa is used to denote the
“conceptual and apparitional aspects of a given object”.'® This fits well
with the notion of individuality, since both concept (which represents
name) and appearance are peculiar to the individual. And in spite of
Yajiiavalkya’s statement about nama being eternal, which is perhaps
characteristically profound, n@maripa, as both conceptual and apparitional
aspects, 1s associated with the temporal existence of a thing as much as
with the duration of an individual’s lifetime. Thus the Mundakopanisad states
that just as flowing rivers cast off name and form when they flow into the
ocean, so one who knows is freed from name and form and attains the
divine person, higher than the high.'

Just as scholars of Buddhism have often understood the term namaripa to
refer to ‘mind and body’ rather than its more literal meaning of ‘name and
form’,? so the later Theravada tradition has understood namariipa. Such an
understanding, however, is scarcely compatible with the main context in
which namaripa is found in the Pali canon, which is as the fourth link in the
usual twelvefold version of the chain of dependent origination, the
paticcasamuppada formula. In another version of the formula, namaripa
appears as the second link in the chain, but is still preceded by wifiiana. If
mind and body arise at this stage, how can one make sense of the subse-
quent arising of what seem to be mental faculties, and why do we find jat,
birth, so much further along the chain? Several suggestions have been
made to explain this, both within the Theravada tradition and outside it,*
most of which have been in terms of spreading the chain over the previous,
present and next lives of the individual. In the following discussion of
namaripa we will see that some of the contexts in which the term is found in
the Sutta Pitaka do suggest that it means ‘mind and body’. I will also suggest
that in contexts where such an interpretation is problematic, primarily the
paticcasamuppada formula, an alternative interpretation makes considerably
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more sense of namanipa. And the alternative interpretation of ndmanipa also
makes more sense of the formula itself.

Namariipa is a relatively common term in the Sutta Pitaka, and nama and
ripa are formally paired together in the canonical ‘lists of twos’.?? In a post-
canonical text, the Milindapariha, the two are said to be inseparable.?®* The
term has been interpreted by scholars as meaning ‘mind and body’ for two
reasons. First, there are a few passages in the Pali material where such a
meaning might be implied. For example, there are passages in the Sutta
Pitaka where it is used to indicate the individual as a whole, in much the
same way saviananakaya is. We find such a usage in the Samyutta Nikaya, where
one of the metaphors describing an arahant’s freedom from rebirth is the
total cessation of mind and body.?* A similar use of ndmariipa occurs in the
Sutta Nipata.?® The second reason is because later Theravada Buddhist
exegetes have also understood namariipa to mean ‘mind and body’ and have
said so in some influential and widely read texts. In some passages, namariipa
is defined as representing the individual as a whole. In his Visuddhimagga, for
example, Buddhaghosa states that in meditation a bhikkhu defines namaripa
in terms of the five khandhas, with nama representing the four anipakkhandhas
and ripa the ripakkhandha.*® In the chapter in the Visuddhimagga entitled
‘Description of the Purification of View’ (Ditthivisuddhiniddeso), Buddhaghosa
discusses definitions of n@maripa at some length. Quoting several canonical
passages which illustrate the selflessness of the human being in terms of the
khandhas, the body, and dukkha, he goes on to state that all such passages are
in fact saying that the human being is only namaripa, and that no self is
found therein because in the ultimate sense there s only namariipa.*” This
clearly equates namaripa with the five khandhas as representing the individual
as a whole, analysed according to body and mind. In two other non-
canonical Pali texts, the Nettr Pakarana and the Abhidhammattha Sangaha,”® and
in the commentary on the Dhammapada, we find the same definition.?*

Namariipa is most frequently found in the Sutta Pitaka associated with
vifinana, usually as consecutive links in the paticcasamuppada formula, and
the two together have been understood by later exegetes to represent the
individual. In the version of the paticcasamuppada formula found in the
Digha Nikaya, for example, we read that zifiana and namaripa are mutually
dependent,* and that the experience of the cycle of samsara is by means of
namariipa together with wiifiana.® Neither namaripa nor wififiana on its own is
sufficient cause for the subsequent development of an individual.*?
Elsewhere wiifiana is said to be dependent on namaripa, the other way
round from the paticcasamuppada formula.*® Though, as we have seen,
Buddhaghosa defined nama as representing all four of the aripakkhandhas, he
also discusses namaripa together with wiffiana in the chapter of his
Visuddhimagga where he deals with each part of the paticcasamuppada formula
in turn. He interprets the two of them according to the analysis of the
person into khandhas. Thus ripa and wiifiana correspond to their respective
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khandhas, leaving nama to represent the remaining three mental khandhas of
vedana, sanina and samkhara. As well as stating that nama is three aripakkhandhas,
he defines ripa in terms of the four elements.* The Digha Nikaya passage
where namariipa and vififiana are said to be mutually conditioning, which has
also been referred to in chapter v, is one in which the paticcasamuppada
formula begins with wifiiana as the condition for the arising of namaripa,
omitting avija and samkhara.®® It may well be that viiiana and namaripa are
stated to be mutually conditioning so that independent existence cannot be
projected onto wifiana as the first link in the chain. But to a reader of this
text, or of any other which states their mutual dependency, who is aware
that elsewhere namariipa is explained as the four khandhas other than viifiana,
the passage suggests that the mutually conditioned pair represent the
individual as a whole, particularly since it also states that together they
experience samsara.

The only definition given of namaripa in the Sutta Pitaka does not explicitly
refer to the khandhas, but it is given in a way which has been interpreted as
implying that translating nama as ‘mind’ is appropriate. Ripa is again defined
as the four elements (and their derivitives) and nama is said to consist of
feeling, apperception, volition, sensory contact and attention.*® Vedand,
safiiid, cetand, phassa and manastkdra might all be said to be ‘mental’ rather
than ‘physical’. In the Papaiicasidani, the commentary on the Majhima
Nikdya, an analysis according to the khandhas is projected onto this definition,
so sannd 1s said to stand for the sainakhandha, vedana for the vedanakhandha, and
cetand, phassa and manastkara collectively represent the samkharakkhandha.®” The
canonical passages where this definition of nama is found are dealing with
the paticcasamuppada formula. As wnniana is the condition for the arising of
namaripa, the definition of nama given in the commentary ensures that all
five khandhas are explicitly included in this passage, thus encompassing the
mental and bodily faculties of the individual as a whole.

From all of the foregoing it is perhaps unsurprising that scholars have
translated namardpa as ‘mind and body’. It is significant, however, that
nowhere in the Sutta Pitaka is nama explicitly defined in terms of the
aripakkhandhas, or in terms of khandhas at all. Only one definition of nama is
given, that it is zedana, safiid, cetand, phassa and manasikara, as mentioned in the
last paragraph. Ripa is consistently defined in terms of the four mahabhita
and their derivatives, but only in those contexts which are explaining the
human being in terms of the five khandhas is it specifically referred to as the
ripakkhandha. In the discussion above on the ripakkhandha we saw that parts
of the khandha are either not visible or their visibility is unknown, unlike riipa
as visible object of the sense ‘eye’. And because as a khandha it is associated
specifically with the human body, we concluded ‘khandha of the body’ to be
an appropriate definition. With regard to the term ripa as part of the com-
pound namariipa, there is no suggestion in canonical material that it is limited
by a criterion of visibility. But the compound is almost exclusively found
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either in the context of representing a human being as a whole, or in the
context of the paticcasamuppdda formula. In chapter 1v I suggested that the
paticcasamuppada formula should be understood as referring specifically to the
‘how’ of human existence within samsara. It follows, therefore, that the term
ripa in the compound namaripa also refers to the human being. In this
respect I disagree with Reat, who suggests that namaripa has a wider appli-
cation because the human body is more usually referred to as k@ya.*® The
human body is indeed often referred to as kaya. It is also referred to as sarira.
But in every analysis of the human being according to the five khandhas the
term used to refer to the body is riipa. We have already seen that the same
term also refers to that which is external to the human body; but we have
also seen descriptions of the ripakkhandha in which ripa unequivocally refers
to the human body. Perhaps Reat overlooks the fact that in connection with
the human body ripa has a wider meaning than that which is visible; it
includes processes and functions which are definitely not physical, for exam-
ple. It may well be the case, as I will suggest below, that in principle namaripa
might apply to that which is external to the human being. But when it is
found in the context of the paticcasamuppada formula it applies to the human
being; and thus ripa refers to the human body in the same way ripakkhandha
does. In making this statement I am not, however, suggesting that nama
corresponds to the four aripakkhandhas. On the contrary.

I mentioned above that in the Milindapaiiha, a post-canonical text, nama
and rigpa are stated to be inseparable. In the Mahanidana Suttanta of the Digha
Nikaya,* which is the Sutta in which namariipa and vififiana are stated to be
mutually conditioning, we find another passage referring to the insepara-
bility of nama and ripa. The passage also gives us insight into a meaning of
namariipa which does not present logical problems when attempting to
understand the paticcasamuppada formula. Here the Buddha is explaining
the paticcasamuppada formula to Ananda. He points out that he has stated
that namanipa is the condition for the arising of sensory contact (phassa). He
explains by asking Ananda whether, if those various characteristics by
which nama is conceived of were absent, there would be any corresponding
discernment of verbal impression with regard to riipa. Ananda correctly
replies that there would not.*® Similarly, he asks if those various character-
istics by which ripa is conceived of were absent, would there be any corre-
sponding discernment of sensory impression with regard to nama, and
again Ananda replies that there would not.*' Next the Buddha establishes
the inseparability of ndma and ripa by asking if the various characteristics of
both kinds were absent, would there be any discernment of either verbal or
sensory impression, and the answer is that there would not.*? And finally,
he establishes that without the various characteristics by which namaripa is
identified there would be no discernment of sensory contact.*®

This passage tells us two things about namaripa. First, it confirms the
mutual dependency of nama and ripa: without one, there would not be the



Namaripa 127

other. Second, and more significantly for our attempt to suggest an
alternative meaning for namariipa, we learn that nama is described as giving
rise to a verbal or conceptual, that is abstract, impression on ripa, and ripa
is described as giving rise to a sensory impression on nama, and that there
are thus these two aspects to the compound as a whole. The Pali words
which are used for what I have called verbal or conceptual and sensory
impression are adhivacanasamphassa and patighasamphassa respectively. And the
significance of this is more readily apparent if we remember that we met
with both these terms in the discussions on phassa and the sainakhandha.
The two types of phassa were abstract impression and sensory contact; and
the two terms represented saifi@ as conception and apperception
respectively. I suggest that this is relevant to understanding the role of
namardpa and that ndmariipa represents a stage which one might call the
‘blueprint’ of the individual in terms of concept and conceived. It should
go without saying that in Buddhism this ‘blueprint’ has no independent
identity as early Greek notions of ‘form’ have. It is, rather, dependent on
the samkharas, which, as we have seen, are the creative aspect of the
individual, in themselves conditioned by ignorance. Rather than
representing ‘mind’, nama provides an abstract identity for the individual.
And we arrive at a meaning which is also the literal meaning of the word
nama: the individual’s ‘name’. This is not mere name, but, rather, ‘name’ as
the entire conceptual identity of the individual. Ripa provides ‘form’ or
recognisability to the individual in the sense of giving shape to that abstract
identity which, eventually, is apperceivable by means of sensory impression.
At that stage, the form, ridpa, acquires solidity or extension, pathavi, and the
characteristics of the other mahabhita. Namaripa is thus name and named,
and neither has any meaning or significance without the other: they are
mutually necessary. And what this passage in the Mahanidana Sutta is stating
is how they relate, how they are said to give rise to ‘contact’. It states that
according to the various characteristics of each, they impinge on or have
contact with each other abstractly, or conceptually, in the case of nama on
ripa; and by means of being that which is conceived, that which will be
apperceivable, in the case of ripa on nama. The meaning of namaripa in the
paticcasamuppada formula is, then, name and form, in a way which is
remarkably close to the Upanisadic understanding of namaripa discussed at
the beginning of this chapter.**

That nama means conceptual identity is illustrated in a slightly different
way in a passage in the Ariguttara Nikiya which discusses the perception of
an arahant. I have already referred to this passage in chapter u1 in order to
illustrate the abstract conceptual function of saifia. The passage states that
the perception of an arahant is similar to that attained in the aripaghanas,
which is beyond form perception and where apperception has ceased:*
there is just that which is called ‘vision’, but no sensing of objects or the
sense of sight; that which is called *hearing’, but no sensing of sound or the
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sense of hearing; that which is called ‘smelling’, but no sensing of odour or
the sense of smell; and so on through all the senses.*® Here the senses only
have abstract identity.

Nama is also defined, in the Mahaniddesa, as distinguishing mark or
identity; it is the giving of names to things in our everyday experience in
order to distinguish one thing from another.*’

Neither of these passages is suggesting that ndma and ripa as they appear
as a link in the paticcasamuppada formula are separable because neither of
them is directly discussing n@mariipa in that context. I quote them merely to
illustrate that conceptual identity is a recognised definition of the term nama
in the Sutta Pitaka.

I have already mentioned that many explanations of the paticcasamuppada
formula have been in terms of spreading the twelvefold sequence over
more than one life, and this is how several Buddhist schools, including the
Theravada tradition, have attempted to make sense of it.*® The most
common division is that the first two links in the chain, avja and samkhara,
represent the past life; the next eight links, viifiana to bhava inclusive,
represent the present life; and the last two links, jati and jardmarana represent
the future life. While such a division avoids the anomaly of appearing to
have two births for one life, it nevertheless leaves the present life somewhat
incomplete: that this life might end with ‘becoming’ (bhava) is somewhat
unconvincing,

Another of the explanations offered for the position of namariipa near the
beginning of the paticcasamuppada formula, with the subsequent develop-
ment of mental faculties and jati further along the chain, is that namaripa
represents physiological conception.*® Collins associates this suggestion
with contexts in which both namaripa and vififiana are referred to in terms of
‘descent’ (into the womb).*® He states that the ‘descent’ of vififiana is the first
‘moment’ of consciousness when wiifiana is about to join with the material
causes of an embryo. In the Theravada tradition (as well as in other schools
of Buddhism), this ‘moment’ of consciousness is also referred to as the
gandhabba. The ‘descent’ of namaripa is the moment when the gandhabba and
the material, or psycho-physical, causes of an embryo are conjoined.
Though such an explanation also avoids the problem of two ‘births’ in the
paticcasamuppada formula, it seems unlikely that the Buddha intended the
formula to be understood physiologically: there is no mention in it of the
development of the body, and the tone of the formula is much more
psychological than physiological.

In my opinion, a better explanation is provided by the suggestion that
namaripa is the conceptual and formational blueprint of the individual. In
the terms of the formula, on-going ignorance is the condition for the
arising of the individual’s samkharas. These condition consciousness, which
is a prerequisite for human life since human life is conscious. This
consciousness in turn is the condition for the arising of namariipa, and on
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the basis of this conceptual and formational blueprint the individual has
psychological faculties peculiar to him or her, is born (giving ‘substance’ to
the form), ages, and dies, and the process may continue in a similar way in
future lives. I have suggested above that the mutual dependence of namaripa
and vififiana, which is stated in versions of the paticcasamuppada formula
which begin with vififiana, is established in order to prevent independent
existence being ascribed to vififiana. But given the alternative interpretation
of namaripa which I have suggested, it is not difficult to see that their mutual
dependence could also be because these two represent the most funda-
mental aspects of the human being in his or her present life. Avzjja and
samkhara are ‘inherited’ from the previous life or lives. Viiniana and namaripa
are what actualise the individual in this life: and they are mutually necessary
to the subsequent development of the individual. This would explain the
Samyutta Nikaya passage referred to in chapter v where wiiiana is said to be
dependent on namaripa.** It may be convenient to regard the ‘conception’
(in the physiological sense) model and the ‘blueprint’ model as literal and
metaphorical aspects of the same process. But since there is no mention in
the formula of the physical development of the embryo it does not bear too
literal a biological interpretation.

Elsewhere the relationship between namaripa and conception is explicitly
referred to, but unfortunately it is not clear whether the passage is intended
to equate or to separate the two. The passage is found in the Anguttara
MNikaya,** and is concerned to refute the erroneous views of other teachers,
such as that there is a creator God (issaranimmana), that all things are
uncaused and unconditioned (sabbam tam ahetu-appaccayd). In it we find a
version of the paticcasamuppada formula which is not found anywhere else in
the Sutta Pitaka, or, to my knowledge, in the Pali material as a whole. This
gives an account of conception. The formula states that the six dhatus are
the condition for the descent of the embryo, there being such descent there
is namanipa, namanipa is the condition for the arising of the six senses, which
subsequently give rise in turn to contact and feeling. This, the Buddha
states, is dukkha.*® From this we see that the description of the relationship
between the descent and namariipa does not use the usual terms of
causation, upadaya or paccayd, as does the rest of the formula. It states, rather,
that ‘there being descent, there is namaripa’. It is thus not clear whether the
descent is the condition for the arising of namariipa, or whether the two are
coincidental: the same thing. This structure is not normally found in the
various paticcasamuppada formulas, so it may be that the passage is stating
that they are coincidental, especially since upadaya and paccaya are used for
the rest of the formula. But the structure is found in the general causal
formula of the paticcasamuppada doctrine: this being, that arises ... (imasmim
sati, dam hoti ...).** This doctrinal statement is not intended to indicate
coincidence, but, rather, the law of dependent origination. What makes
this ‘conception’ version of the formula particularly unusual and difficult to
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interpret is that it is not given as an alternative to the usual version of the
paticcasamuppada formula: the common twelvefold version immediately
follows it in the text. It is also not clear how the six dhatus are the condition
for conception. The dhatus are defined earlier in the passage as the four
mahabhiitd, viiiana and akasa. The relationship between these and
conception is nowhere explained. Even if one were to understand the
mahabhita and vififiana to represent the bodily and mental aspects of the
individual, this would not explain why a@kasa is separate; and it is difficult to
see how these could gize rise to conception. In view of its uniqueness and
since it is immediately followed by the twelvefold version of the
paticcasamuppada formula, it may be that the ‘conception’ formula was
interpolated into the text here. Or alternatively it may be that the
‘conception’ formula was considered incomprehensible and the twelvefold
formula was interpolated. In any event, the formula does not help us in
ascertaining the relationship, if any, between conception and namaripa.>®

I have suggested that namaripa is not being defined in terms of the five
khandhas; but there are metaphorical parallels between the two: they both
represent the identity of the individual. We have seen that it is only in later
Pali material that ndmaripa is defined as representing the khandhas. Maybe
this definition was the only way the exegetes of the formula knew how to
convey individuality. The definition of ndma given in the Sutta Pitaka, that it
is vedana, safina, cetana, phassa and manasikara, is an odd one for several
reasons. First and most obviously, vedand and phassa are both subsequent
links in the paticcasamuppada formula, and cetana is represented by samkhara
(and tanha). Second, it is surprising that manasikara, which is usually inter-
preted as meaning mental attention or concentration, finds a place at a
time when the individual is as yet undeveloped. Even if one understands it
more generally, as ‘activity of the mind’, it seems premature to put this
before other more basic psychological faculties. Third, and similarly, it is
unlikely that safi7ia@ as we have defined it could have a place prior to the
senses, sensory contact and vedana: apperception is directly involved with
sensory input, and conception (the cognitive, not the physiological, kind) is
a relatively sophisticated psychological process. Perhaps this is another
occasion when the author(s) of these passages did not really know how
adequately to define the term, a suggestion which is borne out by the fact
that the commentary on such passages does not explain why this sequence
of five terms is used in the definition of nama but merely transposes them
into a classification in terms of the khandhas.

That nramariipa represents individuality is interestingly suggested in a
passage in the Sutta Nipata which relates it to paparica. The passage states:

Having understood namariipa as manifoldness, which is the root of both
subjective and objective disease, he is completely released from bondage to
the root of all disease.>®
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I suggest roga, disease, is being used in this passage as a synonym for
dukkha. The root of dukkha is thoughts of ‘I’ and ‘mine’, from which root
grows papaiica, the process of making manifold, or attributing independent
existence to, what is not manifold or independently existing. Attributing
independent existence to oneself and attributing independent existence to
what is external to oneself are equally relevant, hence the two terms
aghattam and bahiddha. That namaripa can refer to external objects will be
discussed below, but the point here is that an individual’s samsaric existence,
the identity of which is represented by namariipa, is caused by failure to see
that one does not exist independently. As such, namaripa is papanica: one’s
(false) manifoldness.

In his paper “Some Fundamental Concepts of Buddhist Psychology”,
and in Chapter VI of his The Origins of Indian Psychology, Reat discusses at
some length the term namaripa in the Pali canon.’” He suggests that it
should be understood as “a comprehensive designation of the individuality
of a perceived thing”.*® While “designation of individuality” appears
similar to the way I have suggested namariipa should be understood, Reat’s
suggestion is different in one very significant respect which in my opinion is
not supported by the canonical material. This difference is represented by
the fact that he refers to the designation of the individuality “of a perceived
thing”. He states that:

There is no indication in the suttas that the first four links of the standard
enumeration of paiccasamuppada, culminating in the phrase ‘vifiidpa condi-
tions namardpa’, are to be construed as confined to an explanation of
rebirth. Instead, the conditioning of namariipa by wiifiana refers to the arising
of any instance of consciousness.*®

In the case of the individual, the analysis into kkandhas is actually an
analysis of consciousness as experienced, Reat states: given sufficient
conditions for the arising of consciousness, “the five aggregates are brought
into the picture as an analysis of that consciousness”.®® He goes on to
suggest that “just as consciousness does not arise without an object, so does
an object not arise without consciousness”, and states that while “there is
little evidence of an abstract interpretation of the elements [the standard
definition of ripa — ‘object’] in the suttas themselves ... there is also little to
suggest that they posit an independently existing material world”.®'
Elsewhere he puts this point more emphatically: “... according to early
Buddhist psychology, there are no ‘external’ objects as such, but only
apparent objects based on the objectivization of certain aspects of
consciousness.”®?

Reat bases this conclusion that early Buddhism is idealistic on two ca-
nonical passages. First, he refers to a passage in the Mahahatthipadopamasutta
in the Majjhima Nikaya.*® This, Reat states, supports his claim that the
analysis of the human being into five khandhas is actually an analysis of
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consciousness as experienced. In fact the Sutta is ambiguous, and Reat’s
conclusion is not the only one that can be drawn from it. The Sutta starts by
defining dukkha as the five upadanakkhandha. It goes on to give the detailed
description of each of the cattaro mahabhita as they relate to the human body
that has been referred to above in chapter 1. Then comes the passage in the
Sutta which is relevant to us here. It begins by giving an analogy: just as
space that is enclosed by stakes, creepers, grass and clay is known as a
dwelling, so a space that is enclosed by bones, sinews, flesh and skin is
known as a body.®* The Sutta goes on to state that for there to be an
appearance of a corresponding kind of consciousness,* there has to be one
of the internal senses ‘intact’ (or functional), its corresponding external
object within range, and appropriate attention or ccncentration.®® The
form of the Pali is the same for all the senses. The Sutta then states that
whatever is ripa, vedana, saiifia, samkhdra and vififiana that comes to be in this
way is included in the khandha corresponding to each of those five
analyses.®

The precise meaning of this passage is not immediately clear. First, the
analogy of the dwelling place and the body does not seem to have any
connection either with what precedes it or with what follows and may be,
as Reat suggests, a corruption in the text.®® In any event, it may be ignored
in this discussion. According to Reat, the rest of the passage states that
“riipa, as a khandha ... come[s] into existence on the basis of the functioning
of consciousness”.%® In my opinion, however, it does no more than state in
the first instance that consciousness is consciousness of; as already discussed
in chapter v: for consciousness to arise there has to be internal sense organ,
corresponding external object within range, and the appropriate attention
(samannaharo — literally the coming together of the two). And second, in
what follows the Sutta is stating that it is by means of this process of the
arising of ‘consciousness of’ that one analyses one’s experience according
to khandhas: as human beings, our experience is conscious, and all our
analyses are therefore by means of the subjective cognitive process. Reat’s
claim that the analysis into kkandhas is actually an analysis of consciousness
as experienced suggests that all the khandhas are (merely) different types of
consciousness. This suggestion is not supported elsewhere in the Sutta
Pitaka, and in my opinion one should interpret this passage as stating that
the analysis into khandhas is an analysis of experience as we are conscious of
it. Such an interpretation does not have the implication that consciousness
is the stuff of the khandhas, and it is in accord with the context of the Sutta as
a whole: the detailed description of the cattaro mahabhiita is classified as the
ripakkhandha by means of being conscious of it: without being conscious of
it there could be no analysis of it. Though Reat is correct in stating that
“consciousness does not arise without an object”, there is no evidence that
he is also correct in stating that “an object does not arise without
consciousness”.
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The second passage on which Reat bases his idealistic interpretation is
in the Digha Nikaya, where the consciousness of an arahant is being
discussed and it is stated that the four elements cease when wifiana ceases.
Long and short, fine and coarse, pure and impure also cease, and name
and form cease without trace.”

In my opinion, Reat is mistaken in interpreting this passage as evidence
that an idealistic ontology is posited in the Sutta Pitaka. I referred above to a
passage in the Udana which states that ‘that condition wherein is not earth
nor water nor fire nor air’ is Nirvana.” I also pointed out that this need
not, and indeed should not, be interpreted ontologically: the four elements
are relevant to samsaric perception, not to Nirvana. Similarly, arahantship is
stated to be the cessation of ramariipa in the sense that it represents freedom
from rebirth: Enlightenment means that there is no further coming to be as
an individual.”? At the death of an arahant, vififiana, along with all the other
constituents of the human being, also ceases. And since human life is
primarily characterised by consciousness (human beings are conscious
beings), the cessation of an individual’s consciousness for the final time
represents the cessation for that individual of all the other things which
characterise samsarnic existence. In the Sutta Nipata this is expressed by stating
that the cessation of consciousness is the cessation of the arising of dukkha.”
None of this implies, however, that human existence is a product of that
individual’s consciousness (in the idealistic sense). Indeed the same Sutta
Nipata passage states that the cessation of each and every link in the
paticcasamuppada formula represents the cessation of the arising of dukkha,
using the same form of Pali words as that quoted for wiiiana, but with the
relevant link of the formula in its place. What this is stating is that bondage
to samsdric existence (dukkha) ceases for an individual when Enlightenment is
attained. Subsequent death is the cessation of all the links of the
paticcasamuppada formula, so the cessation of any of them also represents the
cessation of the arising of dukkha, not just the cessation of wiifiana. But since
human life is conscious, vifiiananirodha is an appropriate term to use to
signify an arahant’s ending of samsaric existence.

Reat does not account for the first two links in the twelvefold version of
the paticcasamuppada formula: avijja and samkhara. Indeed, though he suggests
that the first four parts of the formula are applicable to any instance of
consciousness, he does not again mention them. Nor does he mention the
subsequent links in the formula. As I argued above in chapter 1v, there is
no evidence to suggest that anything other than individual sentient beings
is volitionally formed. And the paticcasamuppada formula is given in terms
which clearly apply specifically to the individual. I do not, therefore, think
that there is sufficient reason to conclude, as Reat does, that the term
namaripa in the paticcasamuppada formula refers to the ‘comprehensive
designation of the individuality of a perceived thing’. Rather, it refers to the
comprehensive designation of the individuality of a human being according
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to his or her ignorance and formative activities (avzj@ and samkhara). I stated
above in chapter 1v that samkhara as the second link in the paticcasamuppada
formula is the individualising faculty in the sense of being the formative
principle which distinguishes individual A from individual B. Namariipa
represents the point at which that individual, having become associated
with the potential for being conscious, acquires identity in terms of name
and form.

I have referred several times to the formula which is given in the Sutta
Pitaka to illustrate the cognitive process, particularly in the sections on the
saffid and vinniana khandhas. It states that (visual) consciousness arises because
of eye and visible object; contact occurs when there is a combination of the
three; feelings are caused by contact; that which one feels one apperceives;
that which one apperceives one reasons about and causes to become
manifold.” This is of interest to Reat since it begins with vififiana, and he
discusses it at some length.”” He treats both this formula and the
paticcasamuppada formula as descriptions of processes of consciousness. They
are each, therefore, in his view, open to interpretation in the light of the
other. Thus because the formula describing the cognitive process states that
safifid arises from feelings, one can assume that “the arising of safinia is
implied in the standard formula of paticcasamuppada by the arising of vedana
conditioned by phassa”.”® Similarly, he argues, because namaripa and vififiana
are mutually conditioning in the ninefold version of the paticcasamuppada
formula in the Mahanidana Suttanta of the Digha Nikaya, one can assume that
namariipa is represented in the formula of cognition by the presence of a
sense (he does not explicitly account for the corresponding sense objects
but he may have intended to include them), with nama referring to manas
(and possibly dhamma), and ripa referring to the other senses (and possibly
their objects). It is in this way, Reat states, that nama and ripa give rise to
adhivacana and patighasamphassa respectively.”

In my opinion the two formulas have different purposes and describe
different processes. On the one hand, the paticcasamuppada formula is not
describing the arising of consciousness and it is therefore inappropriate to
attempt to establish a mini version of the cognitive process in the middle of
it. It is possible to see that the persistent arising of the individual’s cognitive
process, which is based on a false notion of self (i.e. ignorance) and its
consequent craving, signifies the continuation of the individual’s samsaric
existence as described in the paticcasamuppada formula. This is explicitly stat-
ed in the Brahmajala Sutta, where the (erroneous) views being refuted are
stated to originate with sensations (that is, phassa), which give rise to feelings,
craving, and so on, which represent bondage.” But this is an explanation
that such cognitive activity is samsaric activity which leads to further samsaric
existence, not a description of the ontological status of the cognitive activity
itself. And on the other hand, it is not appropriate to prefix the cognitive
formula with namaripa in the sense in which it is used in the paticcasamuppada
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formula (as Reat understands such use). Even if the objects involved in the
cognitive process have their own name-and-form, a point which is
discussed in the next paragraph, those objects are not themselves condi-
tioned by avifja, samkhara and/or vififiana. Thus these two formulas are not
open to the kind of manipulation suggested by Reat.

As already mentioned, it might be the case that the term namaripa could
mean the name and form of things other than the human being. In the
Samyutta Nikaya we read of ‘external’ (bahiddha) namarapa,” and in the Sutta
Nipata it states that a seeing man will see namaripa.®® It might therefore be
appropriate for the term to be understood to have two applications: in its
most common context, the paticcasamuppada formula, it refers to the name
and form of the individual human being; in other contexts it refers to the
name and form of any objects. The texts do not suggest that in the latter
case such an object is dependent on wiifiana for its existence. From descrip-
tions of the cognitive process, however, we know that our perception and
apperception of any such object are so dependent.

To sum up, we have seen that the term namaripa is commonly
understood by scholars of Buddhism to mean ‘mind and body’, and that
the later Theravada tradition has also understood it in such a way. I have
suggested, however, that such an interpretation is incompatible with the
main context in which agmariipa is found in the canonical material. A more
meaningful understanding of the term is that it refers to the individualising,
or abstract identity, of the human being (or other sentient being) in terms
of name and form: dependent on the ignorance, formative activities and
subsequent consciousness of a given life, that life has conceptual and
formational individuality.
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CHAPTER VII

Manomaya

Introduction

IN THE INTRODUGTION I MADE the point that many of the key terms which
we have to consider in order to understand the early Buddhist analysis of
the person, and to gain some insight into the psychological processes of the
human being, are used in different contexts in the Sutta Pitaka with quite
different meanings. We have seen evidence of this problem in almost every
chapter. Of the terms with which we are concerned, one of the most
difficult to understand precisely is manas. I have already discussed this term
in two very different contexts in which it is found. The first was as a sense,
when I referred to it as manodhatu, discussed in chapter 1. We saw there that
in that context its precise meaning and function were not clearly defined
and that many passages had to be considered together in order to extract
some degree of clarity. The second context was manas in the sense both of
mind in general and of thinking, which I discussed in relation to the terms
citta and vinfiana. We now come to a third use of manas, manomaya.
Manomaya is one of the most obscure terms found in the Pali canon. Not
only can the term can be understood in grammatically different ways but it
is also found in many different contexts, some of which suggest it has a
metaphorical as well as a more literal meaning. I shall discuss the two
implications separately, but we shall see that the metaphorical meaning is
in fact suggested by the more literal use of the term. Leaving aside for the
present the metaphorical meaning, in all but one of the contexts which will
be discussed here, the term manas refers to mind in general rather than
manas as a sense (manodhatu). But the grammatical ambiguity arises because
not only does maya have different meanings, but as a tappurisa compound it
can be taken as a genitive, locative or instrumental. Maya can mean
‘consisting of’, ‘made’ or ‘originating’. So, if taken as a genitive tappurisa,
the compound can mean ‘consisting of/ made of the mind’; ‘originating in
the mind’ if taken as a locative tappurisa; or ‘made by the mind’ if taken as
an instrumental. In effect the locative and instrumental have the same



Manomaya 139

meaning: that the mind is the cause of something else coming to be. The
genitive meaning, on the other hand, indicates that the stuff of something
is the mind, and its concern with what something is means that it is an
ontological interpretation of the compound. Both of these meanings of
manomaya are given in the Pali English Dictionary, and both are used by
translators.? In understanding the term manomaya one needs to consider the
implication of these two possible meanings.

The point has already been made, especially in the Introduction and in
chapter v, that it is important to distinguish between what something is
made of, and how it is made: whether a passage is concerned with the
former or the latter. In the Suita Pitaka, I have suggested, the prime concern
is with understanding how samsaric existence operates so that one can
understand how to achieve liberation from the cycle of rebirth. Even those
analyses which appear to offer an explanation of what there is, and the
analysis of the person into khandhas is a good example, are intended to assist
in understanding how the human being should be understood to function,
rather than simply as a separate ‘self’. There is no suggestion that the
analysis has any ultimate ontological significance: rather, it is notable that
insofar as the analysis of the human being into khandhas is concerned with
the ‘what’ of the human being, it is ‘what’ in the sense of structure rather
than substance that matters; and we have seen that all the khandhas are to
be understood as processes. To achieve liberation it is more important to
understand, for example, that the processes which we think of as the
substance of the body are subject to decay and dissolution, thus emphasis-
ing the body’s lack of permanence, than what that substance is. This point
is the subject of one of the stock expressions in Pali: “This is my physical
body, made up of the four great elements... and the very nature of it is
impermanence, it is subject to erosion, abrasion, decay and breaking up”.*
And it is also notable that in the analysis of the ripakkhandha non-corporeal
bodily processes are given equal emphasis to the more concrete aspects of
the body, as we have scen.

I will discuss the term manomaya in four different contexts. First, I will
consider the first line of the first and second verses of the Dhammapada. In
this context the main question which arises is whether or not manomaya is
being used to indicate a particular ontology. The context also shows the
extent to which Buddhist teachings are concerned with the power of the
mind. Second, I shall briefly refer to manomaya in an unusual context
where it refers specifically to manas as a sense and not to ‘mind’ in general.
We shall nevertheless see that here too it is the power of the mind that is
being referred to, if in a different way. Third, I will discuss its use as a
metaphorical synonym for the ripadhatu level in Buddhist cosmology and
how this corresponds to a samsaric mode of existence. In order to under-
stand its use in this context, I will also discuss the fact that in the Suita
Pitaka there is no explicit or implicit ontological discontinuity between what
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one conventionally thinks of as body and mind, ripa and ariipa. On the
contrary, we shall see that the absence of discontinuity directly corresponds
to the way in which cosmological levels metaphorically represent an
individual’s spiritual progress. Lastly, I will discuss manomaya in its most
well-known context, that of the ability of those who have attained a certain
level of meditation to create a manomaya body. By extension from its
meaning ‘mind-made’, manomaya in this context is sometimes interpreted
as ‘formed by the magic power of the mind, magically formed’.* And
again one of the main points which arises from this context is the power of
the mind in Buddhist teachings. We shall see that in the concept of
manomaya these two points, the absence of ontological discontinuity
between body and mind, and the power of the mind, are linked. We saw
in the section on manas in chapter v how closely thinking is associated with
volitions and we saw the role they both play in the cyclic causal nexus. In
much of this chapter that association becomes merged and I have not
distinguished between volitions and thinking: to do so would be too
tediously pedantic and difficult to read. What is meant here is the
collective power of the causal nexus as a whole.

In the discussion of the third and fourth contexts in which manomaya is
found, I shall refer repeatedly to the fact that the concepts with which we
are dealing are not exclusively Buddhist. I shall also preface my remarks by
a brief discussion of the terms manomaye and wijiianamaya (literally
‘consciousness-made’) in the Upanisads. A more comprehensive comparison
between these concepts as they are understood in Buddhism and as they
occur elsewhere would no doubt be a fruitful area for more extensive
research: many of the concepts are found in other Indian traditions, and
the concept of the mind-made body is also a phenomenon found outside
India. What distinguishes the Buddhist context from the others, however, is
the combination of the Buddha’s teaching that karma is volition with his
teaching that the path to liberation consists in the purification of the mind.
It is clear in the Buddhist material that the acquisition and use of a
manomaya body is associated with attaining a certain level on the spiritual
path. In the Upanisads, by contrast, this point is far from clear.

First, then, I will consider manomaya as it is found in the first line of each
of the first two verses of the Dhammapada. Here manas in the term manomaya
is used in association with dhamma, which is potentially confusing in view of
the association elsewhere in Pali material of the terms manas and dhamma as
sense and sense object. As sense and sense object, these two terms were
discussed in chapter 1. In the Dhammapada however, both terms are being
used in their generic sense: manas is being used as ‘mind’ in general, and
dhamma is being used as it is in the #lakkhana formula, discussed in chapter 1v.
When these terms are used generically, the precise meaning of the passage
has to be determined from the context. The line in question literally means
something like: “Phenomena are the result of mind (or are preceded by
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mind), have mind as their best, are mind-made”.? In isolation, this
sentence might be construed as positing an idealistic ontology, that the
phenomena which comprise the world as we know it, dhamma, are nothing
but the mind: the external world is magically created by the mind and
consists of mind. There is an alternative way of interpreting this line,
however, which is, in my opinion, the accurate one. To understand this, we
must look at the rest of the two verses in question. In full, the Pali is:

Manopubbangama dhamma manosettha manomaya,
manasa ce padutthena bhasati va karoti va
tato nam dukkham anveti cakkam va vahato padam.

Manopubbarigama dhamma manosettha manomaya,
manasa ce pasannena bhasati va karoti va
tato nam sukham anveti chava va anapayini.

Excluding the first lines of these verses, a translation of the rest of them
is:
If a man speaks or acts with a wicked mind, sorrow follows him as a wheel

follows the foot of a draught [animal]... if a man speaks or acts with a pure
mind, happiness follows him as a shadow always follows [him].

The point of these sentences is that one reaps the consequences of one’s
actions: just as a wheel which is set in motion by a footed beast follows the
actions of the foot, and just as a shadow always follows the actions of a
man, in just such a way one’s future experience is determined by one’s
speech and actions now. And one’s speech and actions are qualitatively
conditioned by whether one’s mind is wicked or good. This corresponds to
the Buddha’s definition of karma to which I have already referred: “Karma
is volition: having willed, one acts by means of body, speech and thought”.
The whole of the first chapter of the Dhammapada is concerned with this
teaching: that one reaps as one sows, and that sowing is qualitatively
determined by intention.

I mentioned in chapter 1v that when used in a non-technical sense
‘mind’ (whatever term is being used) indicates general mental activity. So
the first lines of the first two verses in fact have the following meaning:
dhamma are an individual’s experiences — everything, in fact, that is a part of
the individual’s life. And qualitatively those experiences follow from one’s
mental activity: manopubbangama; it is mental activity which principally
governs the nature of the life: manoseftha; and it is in mental activity that
what follows originates: manomaya. To interpret this sentence ontologically
is completely to ignore the context in which it is found and to divorce it
from the subject matter of the entire chapter. To convey the meaning of
manas in this context accurately, it is better to translate it as a verbal noun,
denoting the activity or process of the mind: ‘thinking’.® In English this
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gives us a less ambiguous sentence: “The individual’s experiences are
preceded by thinking, have thinking as their best, originate in thinking”. It
is the reification of manas as ‘mind’ which tends to mislead here.

There is a similar passage in the Anguttara Nikiya which states:

Whatever states (dhamma) are unwholesome, participate in unwholesomeness,
are associated with unwholesomeness, all such things are preceded by
thinking. One’s thinking arises as the first of those states: the unwholesome
states follow. Whatever states are wholesome, participate in wholesomeness,
are associated with wholesomeness, all such things are preceded by thinking,
One’s thinking arises as the first of those states: the wholesome states follow.”

Once again, this illustrates the role thinking plays in the karmic process.
We saw some similar contexts above in the section on manas in chapter v
where manas was associated with the activity of the mind.

In chapter 1v, I referred to a passage which stated that one’s future
rebirth can be influenced by one’s volitions.? I suggested there that it was
illustrating the binding power of volitions. The first two verses of the
Dhammapada, and the Anguttara Nikaya passage which we are discussing here,
also serve to illustrate the same power. But here it is referred to in more
general terms as originating in the mind, or being the magical power of the
mind, manomaya, rather than as cefana or samkhara. And here the power is
discussed with direct reference to its ethical dimension and can be summed
up by stating that good experiences originate in a wholesome mind and,
conversely, bad experiences originate in an unwholesome mind.

The second context in which manomaya occurs is when it is used to imply
samsaric perception, or the mundane life of samsara, in contrast to the
lokuttara nature of liberation. Such a context is found in the Salyatana
Samyutta of the Samyutta Nikaya, and here samsaric perception is linked to
manas as the sixth sense (i.e. manodhatu). The context is a teaching on the six
senses (referred to as phassayatana). Untamed, unguarded, unwatched and
unrestrained, they are the bearers of ill. Conversely, when they are well
tamed, well guarded, well watched and well restrained, they are the bearers
of happiness.® The text proceeds to give examples of the dangers to which
a bhikkhu is subjected by each of the senses and in what sense they should be
guarded. Through the eye, for example, there is the danger of finding the
appearance of things delightful or disgusting, and one therefore has to
restrain one’s desire for sights which are delightful. Similarly, one has to
restrain one’s tendency to be led astray by sweet sounds. When it comes to
manodhatu, the Pali states:

Papaiicasaiiia itaritard nara,
papaficayantd upayanti safiitino
manomayam gehasitarica sabbam
panujja nekkhammasitam iriyati."®
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This verse was discussed in chapter 11 with reference to the term
papaiica. It means:

Men who have conceptions of manifoldness of some kind go on separating
things when apperceiving; but [eventually] he [a bhikkhu] drives out every-
thing that is mind-made and to do with the mundane life and proceeds to a
life of renunciation.

The term manomaya here clearly refers to the fact that all samsaric
phenomena are processed by the manodhatu. In other words, the subjective
experience of the mundane life is conditioned by (maya) the mind (manas).
And the bhikkhu is to detach himself from such mundane life and turn
himself instead to the lokuttara life which will lead to liberation.

This context in which manomaya is found appears different from the one
discussed above because here the term manomaya has been attached to the
incoming raw data of samsaric experience and not the thinking process as
such: the former data precede discursive thought, and the latter might be
described as the mind’s processing of that data. But this passage gives us a
clear indication of the link between manodhatu and the mental processes in
general; and it suggests that the power of the mind in fact operates through
every level of the mental processes as a whole, from manodhatu to thinking or
volitions. We have seen in chapter 1 that the need for the senses to be
guarded does not mean that it is in the senses themselves that unwanted
volitions originate. But manodhatu is the door through which samsara is
subjectively experienced. It is for this reason that experience acquires the
epithet manomaya, and also for this reason manodhatu can be understood as
the source, as it were, of the volitional process which determines one’s
future lives.

There is, nevertheless, one further point which needs to be made
concerning this context in which the term manomaya is found. We have
seen that even liberating insight involves the use of the mind and we have
also seen that liberating insight has to be known: in one context identifying
such insight was referred to as the highest function of the safifiakhandha.
This would seem to suggest that the turning of the mind towards lokuttara
rather than mundane things does not mean that the activity of manodhatu
ceases completely but that it would have some supra-sensory activity such
as was suggested in chapter 1. So the reference in this Salayatana Samyutta
context to the driving out of that which is mind-made is intended to be
figurative rather than literal. As with the teaching about the other senses,
the point is that one should be on one’s guard not to be entranced by
samsaric experiences, but should instead be concerned with that which is
conducive to liberation. One might put this point differently and say that
the power of the mind is to be reorientated.!! This process was implied in
chapter 1v where we saw that volitions can be used to eradicate other
volitions.
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The third context in which I will discuss manomaya is when it is used as
an abstract synonym for the cosmological level of the ripadhatu. I will also
consider the relationship between ripa and anzpa and the significance of this
relationship for the subject of this chapter. This is closely linked with the
fourth of the contexts in which I will discuss manomaya, which is when it
refers to the ability of those who have mastered a certain level of
meditation to create what is called a manomaya body deliberately. First,
though, a brief outline of the way in which relevant subjects are understood
in Vedic material, mainly the early Upanisads, is helpful by way of
background.

I have already referred in this chapter to the place in Buddhist teachings
of the power of the mind, and I shall return to this point in the discussion
below on the remaining two contexts in which manomaya is found in canon-
ical material. The concept of the power of the mind was not new in the
Buddha’s teachings, however. It is alluded to in the Hymn of Creation in
the Rg Veda, for example, where desire (or volition) is stated to be the first
seed of the mind.'? The power of the mind is the motivating factor in the
parinamavada of chapter vi of the Chandogya Upanisad, where Being creates
the universe by thinking “Would that I were many, let me procreate
myself”.'* And in many other Upanisadic cosmogonies the mind plays an
instrumental role.'

The way these Upanisadic references to the power of the mind are
expressed serves to emphasise the point made above that the reification of
the term ‘mind’ can be misleading. In the Upanisads as in the Buddhist
material the power of the mind originates in the process of thinking, or
willing. This important point underlies my use of the expression ‘the power
of the mind’ throughout this chapter.

In spite of the fact that the mind plays such an important cosmogonic
role in Vedic material, the Brahmanical religion recorded in those Vedic texts
is usually understood to be based on ritual actions. Indeed, the rationale of
the Vedic sacrificial religion was that the universe and all individuals
depended for continued existence, and the way in which they continued to
exist, on the correct performance of ritual actions. To this day, the
orthodox Brahmanical tradition teaches that such ritual actions are crucial
to the nature of one’s future existence. In this causal process there is little or
no ethical dimension as we know it. When Y3jiiavalkya states “One
becomes good by good action, bad by bad action”," this refers to the fact
that the details of the physical (and verbal) actions must be performed
correctly. If they are not, bad (i.e. wrong) results will follow. In another
passage where Yajfiavalkya gives the same teaching, however, we also see
the suggestion that it is the power of the mind which determines one’s
future rebirth. He states first: “As one acts and behaves, so one becomes.
The doer of good becomes good, the doer of bad becomes bad”.'® He goes
on to state:
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Some say that a person is made by desire. As is one’s desire, so is one’s
intention (krafu); as is one’s intention, so one performs actions; as is the action
he performs, so he becomes."’

In spite of the introduction of the term ‘desire’, there is still no
implication of any moral teaching here. As Collins puts it:

‘Desire’ here should not be taken in the general moral sense with which we
are familiar...; rather it is that concentrated attention within the sacrificial
ritual, focussed on the desired object of sacrifice, which was held to be a

necessary condition of attaining it.'®

What Yajiiavalkya does in using the term ‘desire’ is explicitly to suggest
that the power of the mind is instrumental in obtaining the object of the
sacrifice.'®

More usually in Vedic material, and in classical Indian religions which
are based on the Upanisads, this power of the mind is associated with
knowledge rather than intention in the sense of volitions. Knowledge of a
thing gives power over it, and the importance of knowledge underlies the
sacrificial rationale: it is knowledge which gives the ritual actions their
power. The way this was thought to work in the early sacrificial religion is
discussed in some detail by Collins, and I need not go into it here.*® What
is of interest to us here is the early suggestion that knowledge of something
through meditation can have a transformative effect on the individual
meditator. The principle is found as early as the Satapatha Brakmana, which
states: “One becomes whatever one meditates on”.?' And it is referred to in
an early Upanisadic passage on meditation, where Gargya instructs
Ajatasatru as follows:

Verily, I meditate on him [Brahman] as a likeness. He who meditates on
him in this way, to him comes what is like, not what is unlike; from him
arises what is like him.??

The suggestion that one becomes what one meditates on is also of
cosmological significance. The Upanisads teach that Brahman is everything,
So it follows that if one meditates on Brahman one becomes identified with
everything. This is generally expressed in the microcosmic/macrocosmic
formula that @tman is Brahman, and knowledge (in the sense of experience)
of this constitutes liberation. One passage in the Brhadaranyaka Upanisad
identifies atman/Brahman with all things. It states: “The self (atman)is
indeed Brahman; it is consciousness-made, mind-made and breath-
made”.?® The passage continues: “[The self] is sight-made, hearing-made,
carth-made, water-made, air-made, space-made, light- and no-light-made
... made of all”.** This passage clearly indicates an absence of ontological
discontinuity between the different things of ( or by) which one is made and
implies that in identifying with Brahman one identifies with everything,
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The first three of the things of/by which one is made according to this
Brhadaranyaka Upanisad passage, that one is consciousness-made
(vyjianamaya), mind-made (manomaya) and breath-made (pranamaya), are
referred to elsewhere in the Upanisads in a way which suggests that they
constitute a threefold analysis of the levels of human existence. The
Taittiriya Upanisad states that one has as it were three layers of bodily
existence. First, it states: “Breath is the life of all beings”, and this life is
referred to as the “bodily self”.?* This is not so far-fetched if one recalls that
breathing is part of the ripakkhandha, and that vayu is one of the primary
characteristics of rijpa. One might suggest that (together with heat) it is the
least dense mode of ripa itself. The similarity between Upanisadic descrip-
tions of the prapas and the canonical description of the element vayu was
discussed in chapter 1. The Taittiriya Upanisad goes on:

Verily, different from and within that which is breath-made is a self which is
mind-made. By that [mind-made self] this [bodily self] is filled. This, verily,
has the form of a person; according to that [bodily] personal form is this
[mind-made self] with the form of a person.”

Of the third level, the text states:

Verily, different from and within that [self] which is mind-made is a self
which is consciousness-made. By that [consciousness-made self] is this
[mind-made self] filled. This, verily, has the form of a person; according to
that [mind-made self’s] personal form is this [consciousness-made self] with
the form of a person.”

This is a clear reference to one’s existence at different levels of density
and subtlety, ranging from bodily or solid existence through other exis-
tences which have form but are without solidity. This is supported by a
more general passage in the Chandogya Upanisad, which states that food
(anna), water (@po) and heat (tgjo) exist in three modes: coarse (sthavistha),
medium (madhyama) and subtlest (anistha).?® It is from this passage that
Sankara concludes that everything is threefold in this way.?* We shall see
below that in Buddhism the teaching that the path to liberation is a
progressive purification of the mind corresponds clearly to cosmological
levels which can be defined according to degrees of density or subtlety. In
corresponding to an intermediate subtle level of cosmological existence,
manomaya therefore also corresponds to an intermediate stage on the path
to liberation. Though we have seen in the Brhadaranyaka Upanisad passage
above that there is no ontological discontinuity between these and other
levels or aspects of existence, the teaching in the Upanisads is completely
unsystematic, and it is unclear whether any comparable correspondence in
terms of ‘levels’ in both microcosm and macrocosm can be made. From the
little evidence there is, it seems more likely that the three Upanisadic bodies
co-exist at all times and the range between dense and subtle represents the
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range between the outer, empirical, self and the inner, ‘real’, self. In prin-
ciple, this is suggested by the emphasis in the Upanisads on the ‘inner
controller’ and the ‘self within the heart’. It is also more specifically
suggested in another passage in the Brhadaranyaka Upanisad. In answer to
the question “Which is the self?”, it states:

The person [self] is the consciousness-made [self] which is among the
breaths [that is, the bodily self, according to the Taittiriya Upanisad passage
quoted above]; it is the light within the heart.*

The Upanisad goes on to state: “There is an intermediate third state, that
of being in sleep [or dream]”.?! In this context, the term manomaya is not
used to describe the intermediate level of sleep/dream, but three levels are
nevertheless indicated. There is a lengthy description of the freedom in the
sleep/dream state to do whatever one wishes.** This is remarkably similar
to descriptions of the abilities acquired by the Buddhist who creates a
manomaya body, as we shall see. Though in classical Indian thought dreams
are not considered to be delusions or unreal (except insofar as any or all of
samsaric perception is), they are not an ability or mode of existence which is
acquired with spiritual progress. It might, however, be that the dream state
is used to exemplify the creative power of the mind, in which case it could
correspond to the existence in a manomaya body of a Buddhist bhikkhu who
has achieved a certain level of meditation.

That the dream state is being used as an analogy for a level at which one
exists seems more likely in view of the fact that the Upanisads give an alter-
native threefold analysis of the individual. This is the bodily self (sarira), the
dream self (svapna atma) and the self in (dreamless) sleep (suptaf ... svapnam na
vyanati).*® These are three levels of the empirical self, and they act as the
bearer of the deathless, bodiless (real) self.** Here the dream state might
suggest a level at which the power of the mind is able to act creatively. This
state is not unreal, but nor does it constitute absolute reality: it is an inter-
mediate state, between the physical body and the cessation of (samsaric)
mental activity, symbolised by dreamless sleep.

Explicit reference to the fact that there is a subtle self or body is rare in
the early Upanisads. So far as I am aware, the term lriga Sarira, for example,
occurs only once in the early Upanisads.®® It occurs more (though it is still
not common) in later Upanisads,® and it is frequently used by Sarkara in his
commentaries on the Upanisads. In the early Upanisads, it is the terms
manomaya and vyiianamaya (and possibly dreams) which suggest the subtle
self. But the theory of the subtle self and its constitution is not well devel-
oped in the early Upanisads, and where these terms occur they often do not
fit the threefold model suggested above in the passages cited from the
Taittiriya and Brhadaranyaka Upanisads. Two passages seem to invert the levels
of manomaya and vijianamaya suggested above. For example, manomaya (not
vyAanamaya) is used elsewhere in the Brhadaranyaka Upanisad in a passage
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which states: “This person who is mind-made is of the nature of light, is
real, is within the heart ...”.* And in another passage in the same Upanisad,
vijiidnamaya (not manomaya) is used of the mode of a person when he falls
asleep. Then, the passage states, he functions as a “consciousness-made
person”.*® Here it is the consciousness-made person who can do whatever
he pleases in dreams:

When he moves about in dreams, these are his worlds: then he becomes as it
were a great king, as it were a great brahman. He as it were enters high and
low. As a great king can move around in his country as he pleases taking
[with him] his people, so also here this [consciousness-made person], taking
with him his breaths, moves about in his own body as he pleases.*

Elsewhere, it is the pranas which appear to be the subtle self.*

In his translation of the principal Upanisads, Radhakrishnan states: “In
the dream state the self is identified with the subtle body”,*' but he does not
give any textual references to support this statement. And we do not know
whether he assumes that the concept of the subtle body incorporates both
manomaya and vijiianamaya bodies. Another passage in the Brhadaranyaka
Upanisad adds to the confusion when it states that the subtle self has manas
“attached to it” (nisaktam).** In his commentary on this passage, Sarkara
ignores the implication of nisaktam and states: “the subtle body is called
mind because mind is the principal factor of the subtle body”.** Sankara
clearly identifies the manomaya body with the subtle body. But the context of
this passage does not indicate that this is the dream-body. The passage
discusses what happens to someone when they die and are reborn. It states
that the subtle self “comes again from that world to this world for [fresh]
work”.** This is another passage where manomaya is used where one might
expect to find wvjiianamaya. The situation is further complicated by the fact
that in his bhasya on the Chandogya Upanisad, Sankara identifies the prana
Sarira with the subtle body.*

From all these references, we can conclude that though there is some
evidence in the Upanisads that the individual exists on three levels of density,
this evidence is far from clear, and there are many confusing or contradic-
tory references. The three levels seem to co-exist for all people and do not
appear to be acquired through the power of the mind, or meditation.
Through meditation one can, however, become identified with whatever
one meditates on, and it appears that there is no ontological discontinuity
between levels of existence.

I turn now to a consideration of manomaya in the third and fourth
contexts in which it is found in the Sutta Pitaka. The main concern of this
book has been an investigation of the fivefold analysis of the human being
into khandhas. We have seen that these are divided into one ripakkhandha,
which is the living body of the individual, and four aripakkhandhas, which
collectively represent the mental faculties of the individual. Though when
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considered together this analysis appears to conform to the convention
that the individual comprises body and mind, in Buddhism, this apparent
dualism does not have the ontological significance it usually carries in
dualistic religions or philosophies. As I have already mentioned, the
distinction between the bodily and the mental kkandhas in Buddhism is not
intended to suggest that human beings consist of two ontologically distinct
substances, one physical and the other mental. A later Buddhist school, the
Yogacara, interpreted this absence of distinction in an ontological sense: to
mean that ‘all is mind’. In my opinion this conclusion cannot be drawn
from the material in the Sutta Pitaka. It has been a constant theme of this
book that the teaching of early Buddhism is not concerned with offering an
ontological analysis as such: it is concerned with offering whatever infor-
mation and guidance are necessary to enable people to achieve liberating
insight and so escape the cycle of samsaric existence. Such teaching does not
include an analysis of whether the actual stuff of anything is mind (whatever
that might be) or anything else. It does, however, include information
concerning the nature of things, or the mode in which things exist. This
teaching is contained in the metaphysics implicit in the #lakkhana formula
and the doctrine of paticcasamuppada. From these, we know that all things
are dependently originated and as such are impermanent, unsatisfactory
and do not occur as (separate/independent) ‘selves’.*®

This means that what it is important to understand for the purposes of
liberating insight is that whether something is physical or mental it is of
precisely the same nature. Whether it be solid or liquid, apperceived or
conceived, it is equally dependently originated. This is why Buddhist
meditation exercises, such as those described in the Satipatthana Suttas,
include as objects for meditation the body itself, thoughts, feelings, and
abstract conceptual factors such as doctrinal teachings.” The exercises are
to be similarly practised in each case and the point of each of them is the
same: the realisation that none of these things should be thought of in
terms of their separateness or selfhood, subjectively or objectively. We have
also discussed what appear to be widely differing constituents of the human
being: the physical body as described in passages about the ripakkhandha,
ideas as described in passages about the safiidkhandha, and volitions as a
product of the samkharakkhandha, for example. In spite of the apparent
differences between them, all of these are samkhdras in the metaphysical
sense: they are all conditioned. One might suggest, therefore, that insofar
as our experience leads us to think in terms of the substance of things, all
we can know about them from Buddhist teachings is that we experience a
variation in the degree of density and/or in the behaviour of similarly
conditioned phenomena. What the phenomena are, in the ultimate sense, is
irrelevant to attaining liberating insight. Even the four mahabhita can be
understood in such a way: it is hardly credible, for example, that the solid
parts of the body literally consist of earth, pathavi. The point is their solidity
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or extension. And the same is true for fluidity (@po), heat (tgo) and motion
(vayo): these abstract meanings are more relevant than the literal meanings
of these terms (water, fire and wind). These primary constituents of ripa are
not types of substance, but constitute different modes or states which come
together as derived rigpa. And all of these primary constituents of the
ripakkhandha are samkharas: the more detailed information refers to their
position on what Johansson calls the “spectrum of density or solidity”.*® All
phenomena on the spectrum could also be called different modes of reality.
In Buddhism, all samkhdras, whether solid or abstract, are different modes of
reality: none is more real than any of the others.* This is perhaps easier for
us to grasp in view of the discovery in modern physics that matter is a gross
form of energy. And the analogy of ice, water and steam also illustrates the
absence of ontological discontinuity between different modes of existing on
the spectrum of density.

This spectrum is reflected in Buddhist cosmology which, though it is
only fully evolved in the commentarial tradition and in the Visuddhimagga
of Buddhaghosa, is unsystematically present in the canon. Briefly, this is
divided into three spheres: the sphere of desire (kamadhatu), the sphere of
form (ripadhatu) and the sphere of formlessness (ariipadhatu). The first and
third of these spheres have various complex levels.*® The first, the
kamadhatu, is comprised of the various heavens and hells in which beings
are reborn in what in Buddhist terms are gross ripa bodies. The middle
sphere, the ripadhatu, is the level at which live certain beings (often called
devas) which have subtle ripa bodies. The third sphere, the aripadhatu, is
stratified according to the more rarified levels of meditation which are
attained by advanced disciples. It is inhabited by those who died just
before gaining liberating insight; they dwell at an appropriate level of pure
meditation and at this stage they are formless.

Gombrich calls the aripadhatu “an elaborate spacial metaphor for
spiritual progress”.®! In fact one might say that all three of the dhatus are
spacial metaphors for spiritual progress. The kamadhatu is inhabited by
those whose actions are still impure or ‘gross’ enough to keep them in the
cyclic world of sensual desire: it correlates with the gross physical body.
Though the ripadhatu is inhabited by the devas mentioned above, who
derive from Maha Brahma3,*? it is also inhabited by those who have
performed an important service or who have achieved a certain level of
meditation. And though such individuals possess a ripa body, there is
canonical evidence that it is subtle nipa: as it were mid-way between gross
ripa and the formlessness of the aripa level. In the fourth point raised in
this chapter we shall also see that this subtle body, which is called
manomaya, can also be acquired or created by some individuals who still
inhabit the kamadhatu, and that the ability to create such a body is acquired
on the spiritual path.*® The metaphor of the spiritual path underlines the
continuity between the spheres. And just as for Buddhists the path
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represents the progressive purification of the mind, so the spheres repre-
sent corresponding degrees of density or subtlety.** It is notable that just as
liberation means the cessation of samsine existence, so the achievement of
insight itself does not have a corresponding cosmological stratum.

Collins discusses the relation between Buddhist cosmology and psycholo-
gy, calling it psychological cosmology.** He tabulates the cosmological
spheres of early Buddhism and correlates them with meditative levels.*® This
has been mentioned in chapter v. The correspondence between cosmology
and psychology, and the lack of ontological discontinuity, is again evidenced
by the fact that experience of a certain meditative level identifies the subject
with that level of reality, enabling the meditator to manipulate it. We have
also seen a somewhat different, and spiritually humble, example of this
principle in chapter m1. There, we referred to canonical passages in which
bhikkhus were encouraged to develop spiritually advantageous ‘concepts’,
such as impermanence and selflessness. This practice would contribute to
the bhikkhu’s realisation of these insights: in experiencing the psychological
ideas he eventually identifies with them cosmologically.

The psychological/cosmological transmutation which comes about
through meditation is the same as the rationale behind the practice of
classical yoga,*” and we saw examples of this process above in the Satapatha
Brahmana and the Brhadarapyaka Upanisad. In these three examples, the
transmutation of the meditator is different from that in Buddhism. In
them, the point is to become the same as the stuff on which one is medi-
tating (usually Brahman); in Buddhism, the point is to experience what is
meant by selflessness. The former imply an ontological transmutation, of
what one is. The latter is an epistemic transmutation, to know how one
operates. In stating only that one realises how one is, Buddhist teachings
leave unanswered the question of whether one thereby becomes identified
with everything,

The term dhatu, which we have just seen used to refer to cosmological
levels, is used elsewhere in the Sutta Pitaka to refer to a classification of the
four mahabhita, (earth (pathavi), water (apo), wind (vayu) and fire (tgo)), plus
space (@kasa) and consciousness (viiiana).** One can see that here, too, there
is a progression from the grossest or densest element to the subtlest. And
their classification together as elements indicates their congruity in all other
respects: consciousnessness is not categorically distinct from earth. The fact
that there are no category distinctions is further emphasised in this Sutta,
which is called the Bahudhatuka Sutta, when the term dhatu is applied in like
manner to processes such as the senses, to abstract notions such as comfort
and discomfort, happiness and unhappiness, harmfulness and harmless-
ness, and to the three cosmological realms, as well as to the six elements
just mentioned.*®

There is in the Sutta Pitaka an alternative threefold division of the
degrees of density of phenomena to that of the cosmological dhatus, and it
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is here that we find the term manomaya introduced in this context. In the
Potthapada Sutta of the Digha Nikaya, the Buddha explains to Potthapada that
there are three modes in which an individual (atta-patilabha) can exist in
samsara.®® The term I have translated ‘an individual’, atta-patilabha, is
uncommon and its meaning is not generally established. It literally means
‘the taking on of a self’. The commentary glosses it as attabhdva.** The term
attabhava, which literally means ‘becoming a self’, has several meanings,
given by the Critical Pali Dictionary as follows:

1. (abstract) existence of a soul ... 2. The existence as an individual, proper
nature; but most frequently concrete: a living being, or its bodily form, per-
son, personality, i.e. the various appearance of the af{a, opp. the continual
existence of the atta... (among words denoting ‘body’).5

In the context found here, it must surely have the meaning of existence
as an individual in samsara, which is, in effect, existence as a conventional
self, because the three terms o/drika, manomaya and aripa undoubtedly refer
respectively to gross and subtle form, and to absence of form. The com-
mentary glosses the three as corresponding to kamabhava, ripabhava and
aripabhava respectively.®® This would preclude the possibility of attabhava
having the more concrete meaning of ‘body’. So here manomaya has a
metaphorical meaning which corresponds to the cosmological level of the
ripadhatu: it is existence at a level which is between that of gross riipa, which
corresponds to the kamadhatu, and that of formlessness, which corresponds
to the aripadhatu. It is existence as it were at the intermediate level of subtle
ripa, the ripadhatu. In the Sutta, the Buddha explains that the first has form,
is characterised by the four great elements, and is nourished by solid food.
The second also has form, but it originates in the mind; here, one has all
the limbs of a (gross) physical body and has supernormal senses. The third
is without form and originates at conceptual levels.®*

We see from the Pali that in this passage the three modes of existence
all relate to the atta-patilabha. Indeed, the Buddha explicitly states that he
teaches a doctrine which leads to the abandoning of the conventional
notion of selfhood in each of these existences.”® They therefore might be
said to represent the degrees of density in which one can have samsaric
existence. And once again the absence of discontinuity between gross,
subtle and formless is emphasised.

We noted above that in Buddhism the aripadhatu is a spacial metaphor
for spiritual progress, and I suggested that all the cosmological levels could
be considered in the same way. This is supported in the commentary on
the Potthapada Sutta passage, where spiritual progress, by way of the attain-
ment of certain levels of meditation, is clearly linked with the three spheres.
Significantly, we also see from the Pali that the cosmological term
brahmaloka is explicitly identified with meditational levels. The commentary
states that kamabhava refers to those who live at any of the levels between
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hell and a certain type of god (the devas) by taking on a gross (olarika) ripa
body.%¢ Rapabhava refers to those who live with a subtle rigpa (manomaya)
body, and this level corresponds to a range of spiritual attainments from the
first jhana level right up to the highest brahmaloka level of meditation.
Aripabhava refers to those who live with an aréipa body, and this level
corresponds to meditational attainments ranging from the brahmaloka
known as the sphere of infinite space up to the brahimaloka known as the
sphere which is neither conceptual nor non-conceptual.”’

The Brahmajala Sutta suggests that the intermediate level is also called the
‘sphere of radiance’.®® It states that beings here are “mind-made and
radiating light from themselves”.® I referred to this passage in chapter v
and suggested there that as individuals progress on the spiritual path, so
they are increasingly described in terms of light and radiance. It would
appear that this radiance is apparent at the intermediate level of manomaya:
the lightness which results from spiritual progress corresponds to the
subtlety (or lightness) of the level at which one exists.

The clearest canonical reference to the distinction between ripa and
ariipa devas and their association with psycho-cosmological levels is found in
the Majjhima Nikaya. Those devas which are ripa are described as manomaya
and those which are ariipa are described as safiigmaya.”® In discussing this
passage in chapter 11, it was suggested that though the passage itself is not
concerned to make clear whether or not such gods actually exist, the
description indicates the difference between gods which have form, which
can be apperceived, and gods without form, which can only be conceived
of. Elsewhere in the Sutta Pitaka, however, the existence of all such devas is
taken for granted, and this passage serves to confirm the point that bodies
which are manomaya do not consist of the mind, but have form, nipa, which
is created by the mind. Aripa gods, on the other hand, exist at a level which
can only be referred to as abstract, and correspond to aripa levels of medi-
tation. Like the commentary on the Pofthapada Sutta, the commentary on
this passage also confirms that the subtle manomaya body of the ripa deva
requires a certain meditative state to have been achieved in the same way
that existence at the level of the ariipa deva does. Ripa and aripa devas, it
states, are the product of the ripa and ariipa jhinas respectively.” Here the
attainment of a certain (unspecified in the commentary) riipajjhana is the
prerequisite for the creation of a mind-made ripa deva; and the attainment
of a certain (again unspecified) aripajjhana is the prerequisite for the
existence of an abstract or conceptual aripa deva.

In the Anguttara Nikdya there is another passage which connects deva
levels with meditational attainment and spiritual progress. Here, Sariputta
is relating to the bhikkhu Udayin that if a bhikkhu who has achieved the
meditative level of safifiavedayitanirodha does not subsequently achieve
liberation (no anfiam aradheyya: literally, ‘does not accomplish wisdom’) while
in this life (ditthe va dhamme: literally, ‘in a visible condition’), he will be
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reborn higher than (atikamma: literally, ‘go beyond’) the deva community
which feed on solid food and live (upapanno: literally, ‘arise’) in a mind-made
body.” The prerequisites are that the bhikkhu shall have completely achieved
morality, concentration and wisdom, and shall have entered and emerged
from the state of safifidvedayitanirodha.” Three times Sariputta relates to
Udayin that this is so.”* When Udayin repeatedly refuses to believe him,
Sariputta appeals to the Buddha, who asks Udayin who he thinks has a
mind-made body.” Udayin replies that it is those devas who are formless
and conceptual, which, the Buddha states, is the word of an ignorant fool.”
Sariputta was right: if a bhtkkhu has achieved morality, concentration and
wisdom and has entered and emerged from safifiavedayitanirodha, but
nevertheless does not achieve liberating insight, he will be reborn with a
mind-made body at a level higher than the community of ripa devas who
feed on solid food.

This passage seems to suggest that the manomaya, or ripadhatu, level is
complex (in the same way the kamadhatu and aripadhdtu levels are): there are
both those devas who feed on solid food, and a higher, or perhaps more
subtle, level beyond that. In stating that those who have experienced
sanifiavedayitanirodha go to the ripadhdtu, it is possible that Sariputta is
referring to those who have experienced safiiiavedayitanirodha without first
experiencing the aripajjanas, since those who are proficient in the
arapajjhanas would be reborn in the aripadhatu. Udayin perhaps does
presume that one who has experienced safifiavedayitanirodha has also first
experienced the anipajjhanas, but misuses the term manomaya. In any event,
Udayin is told he is an ignorant fool to confuse the two levels of manomaya
and ariipadhatu.

The implication of this passage is that even if a bhikkhu has attained the
highest meditational level of safifiavedayitanirodha, the next rebirth will be in
the ripadhatu unless he has experienced the aripajjhanas. And we also see
from the passage that there is the added proviso that the meditational
achievemnent is accompanied by the proper following of the Eightfold Path
(summed up in the three terms sila, samadhi and pasisia). This is a further
indication of the link between rebirth and spiritual progress: the bhikkhu
must be spiritually accomplished in all respects. Only if he is accomplished
in this way does meditational attainment achieve a corresponding future
level of existence if he falls short of liberating insight.

Elsewhere we read that the process can be reversed: those with a subtle
body can revert to having a solid body if they feast on the taste of the earth
and feed on it and are nourished by it for a long time; to the extent that they
thus feed, their bodies become solid.” This passage is part of the Aggaiiiia
Suttanta, and describes how the world begins to re-evolve.”® From its
unevolved state the process is one of gradual solidification. The final stage
is when, tasting the earth with their fingers, the subtle beings are overcome
by the taste and this brings about desire.” Here we have a figurative account
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of the way in which false notions of separate selfhood, which are the
corner-stone of the ignorance upon which desire is based according to
Buddhist teachings, bring about solidification: and it is precisely the
opposite of the process of liberation. Though the Sutta is concerned with
the genesis of the social order and not with a regression in the progress of
an individual, it supports the point being made in this chapter that
ignorance corresponds to solidity and insight corresponds, according its
degree, to subtlety or formlessness.

We read in the Safipatthana Sutta that in the practice of sa#i on one’s state
of mind (cztta), one of the states of mind that one might have achieved is
that of having “become great” (mahaggata).*® The commentary on this states
that this means that one has experienced the jhanas, either ripa or ariipa. At
the level of the kamadhatu, one’s mental state is one of not having become
great.®! This suggests that the experience of meditation makes the
individual subtler in a way which is described as the mind expanding. This
clearly fits with the suggestion that the process is one of liberation: the
metaphor is that at its most dense or ignorant level, existence is contracted
or restricted; at its most subtle level, it expands to the point where it is free
from restriction. This point was suggested in chapter v.

In the Anguttara Nikdya there is a passage which clearly indicates that the
term rigpa used in connection with the term manomaya refers to subtle (not
gross) ripa. The passage states that Kakudha, a personal attendant of
Mahamoggallana, has just died and been reborn with a mind-made body.
The form of the mind-made body is such that it fills two or three villages in
Magadha.®? In this instance, one can clearly infer that the ripa of
Kakudha’s body is subtle because the text goes on to state that in spite of its
size it does not cause harm either to himself or to others.®® In this rebirth,
Kakudha is a deva, the text states.®* There is no explicit mention in this
passage that Kakudha has achieved an appropriate level of meditation. We
cannot, therefore, tell whether this achievement has been taken for
granted, or whether his service as Mahamogallana’s personal attendant is
sufficient for the attainment of a spiritually advanced rebirth.

To sum up the third point in this chapter, manomaya is found in the Sutta
Pitaka in contexts which show that it represents the cosmological level of the
riapadhatu, which is the intermediate level between gross ripa and
formlessness, characterised by subtle ripa. The stratification of the
cosmological levels in turn corresponds to spiritual progress: the
spectrum ranging from the most dense form level to the level of
formlessness parallels the disciple’s progress from ignorance to insight.
Being at an intermediate level on the spectrum of density, the attainment of
a manomaya existence represents an intermediate level of spiritual progress.

The fourth of my contexts for discussing manomaya is when it refers to the
ability of those who have mastered a certain level of meditation to create a
mind-made body. As the attainment of a certain meditational level in one
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life results in rebirth at the ripadhatu, or manomaya, level in a subsequent life,
a bhikkhu may come to understand this link and use it to affect the mode in
which he exists in his present birth. He learns the principle of this at an
early stage in his meditative practice. We read, for example, that in the first
hana, which arises from detachment (vivekaja), a bhikkhu “drenches, saturates,
permeates and suffuses this same body with the happiness® and joy which
arise from detachment; there is no part of this whole body which is not
filled with the happiness and joy which arise from detachment”.?® From this
passage, we see that in meditation the bhikkhu is able to affect his body. At
more advanced levels of meditation, he is able deliberately to create a
subtle body while he is living in a gross ripa body. This ability is described
in the Samariiaphala Sutta of the Digha Nikaya. The bhikkhu must have attained
what is referred to as the meditative level of the fourth jhana (elsewhere
called the fourth ripajjhana), which is characterised by equanimity and
purity of mindfulness, and is without pleasure or pain.*” In some contexts in
the Pali canon, the four ripajjhanas precede four aripajjhanas, and one has to
be proficient in all eight jhanas before liberating insight can be achieved.®
But in this Digha Nikaya passage, it is clear that the fourth ripaghana
represents the culmination of meditative practice, and insight is attained
from this level. Prior to liberating insight, however, the bhtkkhu progressively
acquires various other insights and powers. Each of these is enumerated in
the text and will be discussed shortly.

According to this Sufta, the first result of attaining the fourth jhdna is that
the bhikkhu is able to purify his mind sufficiently to see clearly the relation-
ship between his body and his consciousness: this passage was referred to in
chapter v, With his mind so purified, the text states, he is then able to
“apply and bend down his thoughts to the magic creation of a mind-made
body” and “from this body, he magically creates another mind-made body,
having form and all the [corresponding] limbs and parts and with
supernormal senses (akinindriyam)”.*® According to the Critical Pali Dictionary,
ahinindriyam means ‘without defect of any (sense)-faculty’.*® Buddhaghosa
suggests that it has this meaning when he glosses the term in two places as
panpunnindriya® and avikal-indriya.®* I have used the term ‘supernormal’
because if the context is concerned with a magically created mind-made
body then it would seem likely that such perfected senses would also in
some sense be ‘supernormal’. We shall see below that the use of supernor-
mal (dibba - “divine’) senses is referred to in this passage, and if the ability to
behave in such a way is acquired at a relatively advanced stage of the
spiritual path then perhaps what is to us supernormal is in fact an
indication that the senses are perfected. In support of this interpretation,
we read elsewhere that a bhikkhu who attains the meditative state of
saitiiavedayitanirodha has senses which are “quite purified”.*

There follow three analogies which imply that the mind-made body
looks identical to the bhikkhu’s existing body. The first is the pulling of a
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reed from its sheath: one knows that the two are separate from each other
but they precisely fit together or correspond to each other. The point of the
second and third analogies is the same as the first: a sword and its scabbard
and a snake and its slough.** The form of the Pali is the same for the sword
(as?) and scabbard (kosi), and the slough (karanda) and the snake (ak).

A possibility which arises from these analogies is that they might also be
an indication that the creating of a mind-made body is of spiritual signifi-
cance: that it is an ability which is acquired when a certain advanced stage
on the path to liberation is attained. Eliade points out that the image of the
snake and its cast skin, for example, is one of the oldest symbols indicating
initiation, or mystical death and resurrection, and is found in Brahmanical
literature.® In the Samannaphala Sutta, the acquisition of various magical or
supernormal powers (iddhis) and insights, which culminate in liberating
insight, follows the stage at which the bhikkhu is able to create the manomaya
body. As such, the process might have metaphorical symbolism as a rite of
passage or initiation to the level at which the soteriologically advanced
stages of the bhikkhu’s progress along the path take place. This might be
more plausible if one understands the creating of a manomaya body as a
‘subtlising’ process, not as another body, as I suggest below. Alternatively, the
analogies might just indicate the close relationship between the bodies,
such as we saw described in the Taittiripa Upanisad, where the three levels of
bodies were said to ‘fill’ each other, indicating that they normally occupy
the same space.

As well as the fact that the mind-made body looks identical to the
bhikkhu’s existing physical body, this passage tells us that it also has form, it
is ripa. The variety in the modes of reality to which we have already
referred gives us some indication that this mind-made body, though it has
form, might differ in nature from our physical bodies. We have also seen
that the Brahmanical religion recorded in the Upanisads accepted the
existence of an individual’s ‘subtle body’ (manomaya, vijiianamaya or liriga
Sarira). And we have concluded above that rebirth at the psycho-cosmolo-
gical level of manomaya means having a subtle ripa body. It is likely,
therefore, that in this context also the created body is a subtle body.
Because the mind-made body referred to in the Samafifiaphala Sutta has
form, however, we know that it is not merely a concept that the bhikkhu
creates: its level of reality is riipa rather than ariipa, even if it is subtle ripa.*
Its existence, therefore, is not in the mind or ¢f the mind, but it is a body
created by the power of the mind. In some way the bhtkkhu’s mind is able to
manipulate ripa to create a subtle body in exactly the same form as the
gross body.

The phenomenon of deliberately creating a body is not unique to
Buddhism, or even to the Indian tradition as a whole. In his book, Yoga:
Immortality and Freedom, Eliade discusses the phenomenon of the transmuta-
tion of substance in tantric yoga and in Western alchemy.?” Both practices
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involve the manipulation of matter by the power of the mind. And both
involve the transmutation of the flesh into a subtle body. For alchemists it is
a ‘body of glory’; for yogins it is a divine body (divya-deha), called a
‘diamond body’ by Vajrayanists and a ‘perfect body’ (siddha-deha) by Hatha
yogins.*® In the light of our discussion above, we can see the likely signifi-
cance of the fact that in the Samadfiaphala Sutta passage the meditative level
attained by the bhikkhu who creates the manomaya body is stated to be the
most rarified of the ripaghanas and not an arigpaghana. In attaining the level
of subtle riipa, he is able to identify with and manipulate it: his mind has the
power to create a subtle body. If we relate this to our discussion above of
manomaya as it corresponds to the cosmological level of ripadhatu, then were
this bhikkhu to die having attained this meditative level, he would be reborn
as a deva in the ripadhatu. The difference here is that in remaining alive, he
is able to create the same mode of existence deliberately.

This relationship between the mind and the body is referred to in the
Iddhipada Samyutta, where Ananda asks the Buddha if he knows he will
reach the brahmaloka in his mind-made body by means of his psychic power
(iddhi), and the Buddha replies that he does.*”® Ananda then questions the
Buddha in exactly the same way if he knows he will reach the brahmaloka in
his body made of the four great elements by means of his psychic power,
and the Buddha again answers in the affirmative. This ability to do the
same thing with both bodies, the Buddha goes on to state, is because the
tathagata concentrates the body in the mind and concentrates the mind in
the body: in his body he enters and abides in the conception (safifid: that is,
he visualises) of bliss and lightness so that his body is lighter, softer, more
plastic and more radiant.'® What this passage means is that in meditation
the tathagata identifies body and mind. This does not mean that he identifies
with body and mind, but that he identifies them as of like nature. And being
of like nature, only differing in degree of density, both can be manipulated
in the same way.'®"

Johansson states of this passage that it illustrates the way “a material
body may become less heavy and solid through meditation and by not
identifying oneself with it”.'°> He goes on to state that “the idea is probably
that the mind (citta) is thin and light; by mixing it well with the body the
combination will become less heavy. Concentration in itself is a force, and
concentration on lightness is apt to reduce the weight of the body”.'*® The
lddhipada Samyutta itself does not state that the lighter body comes about
because one does not identify oneself with it, but this is implicit in the fact
that the subtle body is acquired at a certain level of spiritual insight: one
can assume that it follows from this that progress has been made in the
liberating task of ceasing falsely to identify with one’s empirical body.
Johansson’s second and third sentences miss this point, however. It is not a
question of mixing light mind with heavy body and producing something
in between. The point is that greater degrees of insight correspond to less
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dense levels of reality, so one no longer exists at the more dense levels. At
the more dense levels of ripa, the mind is correspondingly dense or
ignorant; as one progresses, both one’s mind and one’s body become less
dense. Concentration is indeed a force, but its task is to clarify (lighten) the
mind: and the state in which one has bodily existence follows from this.
When one has consciously understood this fact through spiritual progress,
and crucially through the attainment of advanced stages of meditation, one
is able to direct the mind to manipulating the more dense levels of reality.
The tathagata is Enlightened, and his complete understanding of the process
enables him to identify body and mind in meditation and have mastery
over both.

That one comes to understand the link between spiritual progress and
the density of the body is dramatically exemplified in a passage in the
Salayatana Samyutta.'®* This passage relates the death of Upasena. Instead of
his body being subject to the normal process of decay after death, it is
spontaneously scattered like a handful of chaff.!% The reason for this, the
text states, is that Upasena had for a long time removed any concept of ‘T’
or ‘mine’.'% This clearly indicates the link between conscious identification
with one’s empirical existence, which in Buddhist terms is tantamount to
the most basic (or dense) ignorance, and the continuing of one’s gross
material body. Conversely, no longer having any false notions of ‘T’
represents insight, or en-light-enment, which means that one’s body is
correspondingly light. And in this passage Upasena knows in advance that
when he dies his body will spontaneously dissipate in this way: it is he who
announces that this will happen. He instructs other bhikkhus to lift this body
onto a couch and take it outside before it is spontaneously scattered like a
handful of chaff.'®’

In this use of the term manomaya, then, yet again the power of the mind
is being referred to. This time there is no explicit link with an ethical
dimension, as we saw in the Dhammapada: the link is, rather, with the
achievement of an advanced stage on the spiritual path. But it is neverthe-
less cardinal to Buddhist teaching that in order to achieve spiritual progress
ethical issues must first be dealt with. So what we see here is the way the
power of the mind continues to determine one’s samsaric existence at
advanced stages on the path. And at a certain advanced stage, the mind
can be deliberately used in a creative manner to manipulate ripa. We saw
above that the samkharakkhandha volitionally constructs every khandha in
which one experiences a future life. What we are considering here is the
implication of that. If liberation has been achieved through the mind (and
the terms paiiia- and ceto-vimutta clearly refer to the centrality of the role of
the mind in liberating insight), those future lives are not experienced and
the bodies are not formed. And if the presence or absence of major
congenital abnormalities of the body is karmically determined, as
suggested in chapter 1, and if karma is volition, then one can see an even
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more direct link between the mind and the physical body. Though one is
unaware of it, it is the mind that is the power or creative force behind not
only the condition of one’s body but also its very existence. Furthermore,
we have seen above in a reference to the Aggasiia Sutta that desire (or
volition, the power of the mind) is instrumental in the solidification of
re-evolving beings. In Buddhism such solidification might symbolically
indicate ignorance, but it nevertheless also indicates the creative power of
the mind in a manner which echoes the way human beings originate
according to the Vedic cosmogonies I have mentioned. This point is
implicit in the second Noble Truth. It states that the arising of dukkha is
dependent on desire (tanha). Elsewhere, dukkha is defined as the five
khandhas, or samsaric existence. So it follows that the meaning of the second
Noble Truth is precisely the point made in this paragraph: that volitions
are the instrumental factor in bringing about future bodily rebirths in
samsara.

In considering the creative power of the mind in Buddhism in this way,
we illustrate even more strongly the absence of discontinuity between
gross and subtle form, and formlessness, ripa and ariipa. And according to
the Samanniaphala Sutta, a bhikkhu is able, when he has attained the highest
level of meditation and purified his mind appropriately, deliberately to
create another body with his mind. It could be that having achieved a
stage where karma is no longer the medium through which the power of
the mind works, he is able to utilise that power intention-ally: he ‘applies
and bends down the mind’ (cittam abhiniharati abhininnameti) to creating a
mind-made body (manomayam kayam abhinimminaya).

The Samansiaphala Sutta continues with a description of other things the
bhikkhu is able to do at this stage, and from this description we can see other
ways in which it is claimed that the power of the mind is able to manipulate
ripa. First, he is able to practise the various iddhis, or supernormal powers:
the bhikkhu has the ability to become many when he is one, and then to
become one again; he can be be either clearly visible or indiscernible; he
goes unobstructed'® to the other side of a wall, a fence or a mountain as if
through air; he enters and emerges from the ground as if it were water; he
walks on water without sinking'® as if it were the ground; he travels cross-
legged in the air like a bird on the wing; even the moon and the sun, with
such potency and majesty, he touches and grasps with his hand; with his
body he reaches even to the brahmaloka."*® In effect, he can make himself
into anything he wishes. The Sutta gives the analogy of a skilled potter or
his apprentice being able to make or create out of well prepared clay any
shape of bowl he likes, or an ivory carver out of ivory, or a goldsmith out of
gold.'!

The iddhis, also called magic or psychic powers, are a pan-Indian
phenomenon and pre-date Buddhism. The Buddha seems not only to have
taken it for granted that such powers exist, but, as we see here from the
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Samarnnaphala Sutta, he teaches that they are acquired as part of the
meditative process.''? The Suttas also refer to the development of the
iddhipadas, the ‘bases of supernormal power’.!'* There are four bases:
resolution (chanda), energy (viriya), thought (or ?concentration) (citta) and
investigation (vimamsa). One might suggest from these four that the
collective purpose of developing the iddhipadas is the focussing of the power
of the mind. In the Anguttara Nikiya, the Buddha is stated to have identified
disciples according to their specific mastery of such powers: Maha
Moggallana is most skilled in the psychic powers, and Culla-panthaka is
most skilled at the creating of a mind-made body, for example.'"*

It is stated elsewhere that the iddhis are either worldly (@misa) or in accord
with dhamma (sometimes called ‘spiritual’).'’* In the Vinaya the iddhis
described here are called puthujjanika iddhi and these are contrasted with the
three knowledges (tisso vijja) and the divine sight (dibba cakkhum), which are
considered desirable for a disciple to acquire.''® In the Kevaddha Sutta the
Buddha explicitly states that he is concerned about, ashamed of and detests
the special psychic powers because he sees danger in the practice of
them.!''” For the Buddha, the real wonder or miracle is education.!'® He
explains that this begins with exercises in reasoning (vitakka and manasikara)
and proceeds through the entire range of teachings he has given, culminat-
ing in the realisation of the Four Truths and the destruction of the asavas.!'®
There are also strict rules in the Vinaya about inappropriate practice of the
ddhis: the display of iddhis beyond the capacity of ordinary men is
prohibited,'?® and a bhikkhu who falsely claims possession of such powers
expels himself from the Sarigha.'*' There are, however, several references in
canonical material to the use of iddhis in contexts where they are considered
acceptable. The several references to the practice of disappearing from one
place and reappearing in another is a good example, and one which the
Buddha himself practises.'?? In the Kevaddha Sutta, this ‘magical’ form of
transport is explicitly associated with the power of the mind: “Then,
Kevaddha, the bhikkhu attained such a level (ripa) of concentration that,
when his mind was completely concentrated, the way leading to the devas
appeared [to him]”.'?® Later in the same Sutta, the bhikkhu uses the same
technique when moving to the next devaloka.'** The Mahaparinibbana Sutta
also relates that the Buddha magically transports both himself and his
following of disciples across a river.'*

The concern of the Buddha about the practice of the iddhis and the pres-
ence of the rules in the Vinaya together suggest that the distinction between
these two types of ddhi, worldly or in accord with dhamma, is considered of
great importance. Concern about abuse of the iddhis probably reflects the
fact that such powers were abused by some who perhaps were believed to
practise certain meditations specifically in order to acquire the more sensa-
tional powers. In India such people became known as siddhas, the same
term used for the powers themselves in the Yoga tradition. In Pataiijali’s
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Yoga Sitras, the whole of chapter III is concerned with the supernormal
powers.'*® Patafijali’s teaching is complex, but indicates that though the
yogin acquires such powers the real power is achieved through samadhi, not
through the siddhis, and the practice of the siddhis can hinder liberating
insight, defined as right samadhi.'* So though such people could perform
things which lay people could not, such practices alone neither indicate
their spiritual accomplishments nor contribute to their eventual liberation.
The teaching of the Buddha is thought by scholars to pre-date that of
classical yoga, but the Buddha’s opinion that the abuse of the powers is
dangerous as well as not being in accord with dhamma is highly likely to
have been for the reason given by Patafijali: his concern was always with
whatever is conducive to liberation.

From the level of the fourth jhana, there are several other things the
bhikkhu is also able to do. These are all conducive to insight and constitute
what are called the superknowledges (abhififia) which are in accord with
dhamma. In summary, he is able to use his divine hearing (dibba sotadhatu) (no
doubt one of the supernormal senses) to hear both celestial and human
sounds whether far or near. In similar manner, he is able to grasp fully with
his own mind the minds of other beings and men and to know accurately
the state of those other minds; whether they are angry, steadfast or
attentive, for example. He is able to recall accurately any number of his
own former places of existence (or former lives) and he can use his divine
sight, dibba cakkhu (another of the supernormal senses), to see beings passing
from one life to another. He sees the way in which the qualitative nature of
their activities has given rise to the condition in which they were reborn.
Finally, the bhtkkhu is able to understand and root out the @savas. He under-
stands as it really is the fact of unsatisfactoriness, the origin and cessation of
unsatisfactoriness, and the path leading to the cessation of unsatisfactori-
ness (the four Noble Truths). Likewise, he understands the asavas of sensual
desire (kama), the desire for continued existence (bhavasava) and ignorance
(avijja) as they really are, and is able to eradicate them. Knowing he is
liberated, he realises the cycle of rebirth has been destroyed, the holy life
has been fulfilled, he has done what had to be done: after this life there will
be no further life.'?®

Of all of these supernormal abilities, only one, the creation of the body,
is specifically stated to be manomaya. But just as the mind-made body
required that the bhikkhu, having achieved the stated meditative level, ‘apply
and bend-down his mind’ in order to create such a body, so in the descrip-
tion of every single one of the other abilities, it clearly states that first the
bhikkhu has to apply and bend-down his mind.'*® The difference seems to
be that the bodly is created by the mind whereas the other supernormal abil-
ities are activities of the mind: in the former case, the mind produces some-
thing; in the latter case the mind does something. And though it is not
explicitly stated in the text, it would appear that it is the mind-made body
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which is subsequently directed by the mind to perform the iddhis, use its
divine hearing and seeing, have insight into the minds of others, and recall
former existences, and ultimately eradicate the @savas. This is perhaps more
likely in view of the fact that the iddhis are the only one of the supernormal
abilities referred to in this and other similar passages which are stated to be
‘worldly’ powers; all of the others are in accord with dhamma and conducive
to insight. The former, as we have noted, are not specifically Buddhist; the
latter are. As such, the supernormal abilities might be said to be supra-
mundane (lokuttara) activities, possibly requiring a more subtle, or rarified,
bodily vehicle. The iddhis are the only supernormal abilities which involve
any external movement of the mind-made body. All the others are internal
or subjective supernormal activities. So it might be that in the latter cases
the mind-made body is not separate from the normal body, but is consti-
tuted as if the reed were still in its sheath, the sword in its scabbard, and so
on. Thus in such circumstances the mind-made body could be thought of
as some sort of ‘subtlising’, or ‘sensitising’ of the body and its faculties. This
suggestion would fit well with the correspondence between developing the
clarity of the mind and the density of the body, discussed earlier.

The term manomaya, then, in the context of the ability to direct the mind
to the creating of a ‘mind-made’ body is another illustration of the central-
ity of the power of the mind in Buddhist teachings. Just as from the
Buddha’s teaching that karma is intention it follows that the power of the
mind creates and shapes our very existences, so at certain meditative levels
that intention can be consciously directed to the creating of a body with
certain faculties conducive to insight, such as supernormal senses. The key
difference is that the former seems to us to happen ‘automatically’: we are
not conscious that our existence originates in the mind. The latter is the
deliberate creation of a body. There is also a difference in the quality of the
ripa with which the bodies are constituted when the mind itself has
advanced to a certain stage on the spiritual path. Our ‘normal’ bodies are
gross riipa, whereas the mind-made body is subtle riipa. This is true whether
the manomaya body is one in which one is reborn as a result of having
attained a certain level of meditation in a previous life, or whether the
manomaya body is deliberately created in this life. The implication of both is
that the clarifying of the mind which is achieved on the path to liberation
results in a corresponding subtlising of the body. It is in this sense that the
metaphorical meaning of manomaya is suggested by its literal meaning: the
metaphorical meaning represents an intermediate psycho-cosmological
level which corresponds to the fact that a certain degree of spiritual
advancement has to have been achieved for the deliberate creation of
something ‘originating in the mind’, the literal meaning of manomaya.

If we compare the concepts discussed in the last two points in this
chapter as they are found in the Sutta Pitaka with similar concepts in
Upanisadic material, we see that there are some close similarities between
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them. In both traditions, the power of the mind plays a central role.
According to both traditions, the practice of meditation harnesses that
power in a way which transforms the meditating subject. Both traditions
state that the individual exists at different levels of density or subtlety, and
that there is no ontological discontinuity between the levels. We have seen
that in the Buddhist material the metaphor of the spiritual path clearly
underlies the continuity between the levels of existence. And as the
Buddha’s teaching states that the path represents the progressive purifica-
tion of the mind, so the levels of existence represent corresponding degrees
of density or subtlety. In the Upanisads, this correspondence cannot be
made in the same way. Though the material is far from clear, one can,
however, suggest that there is a correspondence which differs only because
liberation in the two traditions is understood differently. The material in
the Upanisads suggests that the different dense and subtle bodies, or modes
of existence, co-exist. It suggests that they represent the range between the
outer, empirical, self and the inner, ‘real’, self. These are all simultaneously
present in the life of the individual, whose task it is to identify with the real
self rather than the empirical self. In Buddhism, the liberating process con-
sists, rather, of progressing from ignorance to insight, which corresponds to
the ‘subtlising’ of one’s body. In the Upanisads one has to realise what is
already the case; in Buddhism, to make a process happen. In both tradi-
tions, the goal is achieved by progressively identifying with less dense levels
of existence.

The contexts in which the power of the mind has been discussed in this
chapter have dwelt in particular on its power in relation to the body. We
have seen that the very existence of the body in samsara originates in the
volitional activity of the mind. And the mode of existence of the body
corresponds directly to the spiritual progress of the individual, which in
Buddhism is the progress from ignorance to insight: from density to light.
This leads me to my final chapter, in which I will discuss the attitude
towards the body in early Buddhism. We shall see that it is unjustifiably
held responsible for many of the activities of the mind.

Notes

1. PED, p.521. _

2. Dialogues, 1, p.3o0, 47f, etc. uses ‘made of mind’; Nanamoli, in his translation of the
Visuddhimagga, translates it as ‘mind-made’, which corresponds to an instrumental
interpretation of the term (The Path of Purification, 1964, p.443f).

3.  For example at DN.1.76: Ayam kho me kayo ripi catum-mahabhitiko ... anicc’ ucchadana-

parimaddana-bhed iddhamsana-dhammo.
4. PED, p.5a1.
5.  Dhammapada 1 and 2: Manopubbarigama dhamma manoseftha manomaya.
6.  “Thinking’ is meant here in a non-technical sense (i.e. not equating manas with vitakka or

any other more overtly discursive term), merely to convey the point being made.
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AN.Li1: Ye fkeci bhikkhave dhamma akusala akusalabhagiya akusalapakkhika sabbe te
mangpubbarigama. Mano tesam dhammanam pathamam uppajjati anvad eva akusala dhamma ti. Ye keci
bhikkhave dhamma kusala kusalabhagiya kusalapakkhika sabbe te manopubbangama. Mano tesam
dhammanam pathamam uppajjati anvad eva kusala dhamma 4.

MN.IILgg.

SN.IV.70: Adanta agutta arakkhita asamvuta dukkhadhivaha ... Sudantd suguita surakkhita susamouta
sukhadhivaha.

SN.IV.71.

We are reminded of the passage referred to above in the discussion on manas in chapter v
which describes liberation in terms of not paying attention to any outward sign but paying
attention to the signless realm: Sabbanimittanafi ca amanasikaro, anitmittaya ca dhatuya manasikaro
(MN.I.2g6).

Rg Veda X.129.4: Kamas tad agre sam avartatadhi, manaso relah prathamam yad asit.

Ch, Up. V1.2.3: Tad aiksata bahu syam prajayeyeti.

For example, Br.Up.1.2.1, 1.4.1f, 1.4.17; Ait. Up. r.1.1.

Br. Up. I11.2.13: Punyo vai punyena karmana bhavati, papah papeneti.

Br. Up. 1V.4.5: Yathikari yathacari, tatha bhavati. Sadhukéri sadhur bhavati, papakari papo bhavati.
Ibid.: Athau khaly ahuh kamamaya evayam purusa iti. Sa yathakamo bhavati, tat kratur bhavati; yat
kratur bhavati, tat karma kurute; yat karma kurute, tat abhisampadyate. cf. Ch. Up. 11L14.1: Yatha-
kratur asminl loke puruso bhavati tathetah pretya bhavati, sa kratum kurvita. cf. also Ch. Up. VIIL.2.2.
Collins, 1982, p.58. Collins discusses the development of the doctrine of rebirth in the Vedic
material in considerable detail. cf. also Jayatilleke, 1949, p.220.

Reat (1ggo, p.111f) also discusses the power of the mind in the sacrificial ritual described in
the Rg Veda.

Collins (1982, p.58ff) discusses the earlier background to this central teaching of the
Upanisads.

Sat. Br. X.V.2.20: Tam yatha yathopasale tad eva bhavati.

Br. Up. I1.1.8: Pratiripa iti va aham etam updsa iti, sa ya etam evam updste, pratiripam haivainam
upagacchati, napratiripam, atho pratiripo ‘smaj jayate. The whole of this chapter teaches that one
becomes what one meditates on.

Br. Up. IV.4.5: Sa va ayam atma brahma; vijiia ayah prar

Ibid.: Caksurmayah irotamayah prthivimaya apomayo vayumaya akas 5 tg ‘tejomaya ...
sarvamayah. cf. also Br. Up. 111.7.3-23.

Tait. Up. I1.3.1: Pram hi bhitanam dyu ... tasyaisa eva sarira atma.

Ibid.: Tasmad va etasmat pranamayad anyo ‘ntara atma manomaya. Tenaisa piirnah. Sa va esa purusa-
vidha eva; tasya purusa-vidhatam anv ayam purusa-vidha.

Tait. Up. 11.4.1: Tasmad va etasman manomayad anyo ‘ntara atma vijiianamaya. Tenaisa piima. Sa va
esa purusa-vidha eva, tasya purusa vidhatam anv ayam purusa-vidha.

Ch. Up. VL5.1-4.

Ch. Up. Bhasya p.421: Sarvasya trivrt-krta-toa,

Br. Up. IV.3.7: Katama atmeti? Yo’ yam vijianamayah pranesu hrdy antarjyotih purusak. The
expression prajiatma is substituted for vijiGnamaya purusa at Br. Up. 1V.3.35, but the context
indicates the same phenomenon is being referred to.

Br. Up. 1V.3.9: Sandhyam trtiyam svapna-sthanam.

Br. Up. IV.3.9-1V.3.34.

For example, at Ch. Up. VIILg-11.

Ch. Up. VIll.12.1: Tad asyamytasyasarirasyatmano ‘dhisthanam.

Br. Up. IV.4.6.

For example, at Svet. Up. 1.18; Maitri Up. 6.10; 6.19.

Br. Up. V.6.1: Manomayo ‘yam purusah bhah satyah tasminn antar-hydaye ... .

Br. Up. IL.1.17: Vijiana-mayah purusa.

Br. Up. IL.1.18: Sa yatraitaya svapnayacarati, te hasya lokah: tad uteva maharajo bhavati, uteva maha-
brahmanah. Uteva uccavacam nigacchati. Sa yada maharajo janapadan griitva sve janapade yatha-kamam
parivarteta, evam evaisa etat pranan grhitvd sve Sarire yathd-kamam parivartate.

For example, Br. Up. IV.4.2.

Radhakrishnan, 1953, p.253.

Br. Up. IV.4.6: Lirigam mano yatra nisaktam asya.

Br. Up. Bhasya, p. 855: Manah pradhanatval ligasya mano lingam ity ucyate.
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Br. Up. 1V.4.6: Tasmal lokat punar aiti asmai lokdya karmane.

Ch. Up. Bhasya p.204 (Commentary on Ch. Up. I11.14.2): Prana-farirah pram lingatma.
Nirvana is stated to be unconditioned (asamkhatam) (Udana V1I1.3). Though we know from
the third line of the tilakkhana formula that this does not mean it is or has an independently
existing self (sabbe dhamma anaita), the fact that it is unconditioned suggests that it is not
subject to dependent origination. The paticcasamuppada doctrine explains samsaric
experience, however, so this question does not affect the points I am making in this chapter,
which are also concerned with experience in samsara. The way selflessness is attributed to
Nirvana is discussed in the Conclusion.

MN.1.55fF, DN.IL2goff.

. Johansson, 1979, p.37.

Johansson discusses the absence of discontinuity between the gross and the subtle, ripa
and ariipa, in his book The Dynamic Psychology of Early Buddhism (1979, passim).

Gombrich, 1975, p.133fT explains these in much more detail than it is necessary for me to
go into here. cf. also Thomas, 1951, p.111f.

Ibid., p.134.

Ibid., p.135, presumably written with the Aggafifia Suttanta in mind.

Reynolds (1976, p.381f) shows how the ripadhatu corresponds to the Buddha’s dhammakaya in
the late Theravada and Mahayana traditions, and states that the notion of a dhammakaya
evolved from references to the manomaya body.

We see a parallel in the colloguial English usage of terms such as ‘dense’ and ‘thick’ to
refer to one end of the spectrum of intelligence and ‘bright’ and ‘clear’ to refer to the
other end.

Collins, 1982, p.215ff.

Ibid., p.217. cf. also Narada, 1979, p.4of.

Eliade, 1973, p.88.

MN.IIL62.

MN.IIL62f.

DN.L1g5: Tayo kho ‘me Potthapada atta-patilabha, olariko atta-patilabho, manomayo atta-patilabho,
ariipo atta-patilabho.

DA.I1.380: Tattha atta-patilabho ti attabhava-patilabho.

CPD s.v. attabhava.

DA.II.380.

Katamo ca Potthapada olirko atta-patilabho? Riupi catummahabhiitiko kabalinkarahara-bhakkho, ayam
olarike atta-patilabho. Katame manomayo atta-patilabho? Riapt manomayo sabbanga-paccangi
ahinindriyo, ayam manomayo atta-patilabho. Katamo ca ariipo atta-patilabho? Ariipi safiiamayo, ayam
ariipo atta-pafilabho. The term ahinindriyo, which I have paraphrased as supernormal senses,
is discussed below.

DN.L1gsf: Olarikassa (manomayassa/aripassa) kho aham Poithapada atta-patilabhassa pahandya
dhammam desemi.

Surprisingly (in view of the widely accepted Ascension of Jesus Christ), Westerners often
find it odd that gods can have gross ripa bodies. But this is a common pan-Indian
phenomenon and is explicitly referred to in the Sutta Pitaka at, for example, DN.1.34. It is,
perhaps, made easier to understand from the context we are discussing here: during the
gradual progression through the stages on the spiritual path, there comes a point when an
individual has advanced sufficiently to be known as a ‘god”. This point comes when he or
she still has a gross ripa body.

DA.I1.38o: Olarik’ attabhava-patilabhena avicito patthaya paranimmita-vasavatti-pariyosanam kama-
bhavam dassesi; manomaya-atiabhava-patilabhena pathama-jjhana-bhimito paithaya akanittha-
brahmaloka-pariyosanam ripa-bhavam dwm, arup auabﬁava-pakiabbma akas’ anafic’ @yatana-
brahmalokato patthaya neva safita-n’ asafii’ ayatana-brah -party m aripa-bhavam dassesi.
DN.1L.17: Loko abhassaro.

Manomaya ... sayam-pabha.

MN.1.410: Deva riipino manomaya ... deva anipino saftfiamaya.

MA.II.122: Fhanacittamaya ... aripajhanasaiifiaya saifiamaya.

AN.II1.192: Kabalinkaraharabhakkhdanam devinam sahavyatam afifiataram manomayam kayam
upapanno.

Stlasampanno samadhisampanno pafifidsampanno saifiavedayitanirodham samapajjeyya pi vutthaheyya pi.
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Atth’ etam thanan .

AN.111.194: Kam pana tvam Udayi manomayakdyam paccest ti? In the PTS edition of the driguttara
Nikaya, this sentence reads as follows: Kam pana tvam Udayi manomayam kayam paccesi &2 This
would have to be translated “What, Udayin, do you think a mind-made body is?”. Though
it is a small point, I have chosen to emend the Pali to give a bahuvrihi compound,
manemayakdyam, which both accords with the use of kam and makes more sense in the
context.

Ye te bhante devd aripino safifidmayd ... bal ttassa bhanit

DN.II1.86: Atha kho te ... sattd rasa-pathavim pmbhuiyanta tam-bhakkha tad-ahari ciram digham
addhanam atthamsu. Yatha )u.'}m kho te satta rasa-pathavim paribhuijanta tam-bhakkha tad- ihira ctram
digham addhanam atthamsu, tatha tatha tesam sattdnam kharatiafi c’eva kayasmim okkami.

DNL.IIL.84: Ayam loko vivattati.

DNL.I11.85: Tassa rasa-pathavim anguliya sayato acchadesi, tanha ¢’ assa okkami.

MN.L5g.

MA . 1.280: Mahaggatam & riparipavacaram; amahaggatan ti kamavacaram.

AN.I1L.122: Tena kho pana samayena Kakudho nama Koliyaputto ayasmato Mahamoggallanassa
upatthako adhuna kalakato afifiataram manomayam kdyam upapanno, lassa evariipo attabhavapatilabho
hoti, seyyatha pi nama dve va tini va magadhikani gamakkhettani.

So tena attabhavapatilabhena n’eva attanam no param vyabadheti.

Kakudho devaputto.

Sukha, the opposite of dukkha. As a synonym for Nirvana, its meaning is not happiness in
the affective sense, but refers to the absence of the dis-case that is dukkha.

MN.1.296: So imam eva kayam vivekajena pitisukhena abhisandeti parisandeti paripiireti parippharati;
ndssa kifici sabbavato kayassa vivekajena pitisukhena apphutam hoti.

DN.1.75: Adukkham asukham upekhasati-parisuddhim catutthajjhanan

The eight jhanas correspond to the eight vimokkhd, and can be followed by a ninth
attainment, safifiavedayitanirodha, what PED calls “trance” (PED, p.286). This was referred to
in chapter tv. Whether the jhdnas are thought to be fourfold or eightfold, insight is separate
from them: they are the means to the end and not the end in itself. It was because they
made the jhanas themselves the aim of their teaching that the Buddha rejected the
doctrines of two of his teachers, Alara Kalama and Uddaka Ramaputta (cf. MN.1.164f).
DN.1.97: Manomayam kayam abhini a cittam abhintharati abhininnameti ... So tmamha kaya
afiitam kayam abhinimminati ripim manomayam sabbanga-paccangim ahmmdn)am cl. also
MN.IL17f

CPD, s.v. ahinindriya. PED (p.65) suggests that ahinindriya is probably an inferior reading for
abhimindriya, which it suggests comes near in meaning to *abhiifiindriya. CPD rejects this as a
misreading.

DA.L1zo.

DA.L222.

MN.1.296: Indriyani vippasanndni.

DN.L77: Seyyatha pi purise muiijamha isikam pavaheyya. Tassa evam assa: ‘Ayam muifjo ayam isika,
afifio muiijo afifia-isika, muijamha tv eva isika pavatha ti’.

Eliade, 1973, p.165, referring to jaiminiya Brahmana 11, 134, etc.

Again terminology makes the situation confusing: we have seen in chapter 1 that ripa is
defined as consisting of the four elements, of which pathai is one. It would have made it
easier for us to grasp the notion of subtle body had a term other than ripa been used. The
point really is that the subtle body is not just conceptual. We have also seen the use of the
term rigpa in another context in which it is without solidity in chapter vi.

Eliade, 1973, p.274fT.

Eliade, 1973, p.274. Siddha is the term used for the various powers acquired by the yogin,
but it literally means ‘perfection’.

SN.V.282: Abhijanati nu kho bhante bhagava iddhiya manomayena kayena brahmalokam upasamkamita
ti?... Abhijanami khvaham Ananda iddhiya manomayena kdyena brahmalokam upasamkamita ti.

. SN.V.283: Yasmim Ananda samaye tathagato kayam pi citte samadahati cittam pi ca kaye samadahati;

sukhasafiiaiica lahusafifiaiica kaye okkamitvd viharati, tasmim Ananda samaye tathagatassa kayo lahutaro

ceva hott dutaro ca ki iyataro ca pabha lare ca.

cf. Br. Up. VIL.2.15.

102. Johansson, 1979, p.38.
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Ibid.

SN.IV.4of.

SN.IV.41: Atha kho ayasmato Upasenassa kdyo tatth’eva mkm Jgpufkap; bhusamuth .

Ibid.: Tatha hi pandyasmato Upasenassa digharattam ah kira-mananusayd susamithata.
SN.IV.40: Etha me dvuso imam kayam maficakam ampcwa ba}uda’ha ‘niharatha purdyam kayo idheva
vikirati seyyathapi bhusamutthits,

Asagjamano: literally, this means unattached, or not clinging, so it might be that the bhikkhu is
able to do the things described because he has achieved a state where he is detached.
Ablijjamano: literally, without breaking through.

DN.1.78: So aneka-vihitam iddhi-vidham paccanubhoti: eko pi hutva bahudha hoti, bahudha pi hutva eko
hoti, avibhavam tiro-bhavam tiro-kuddam tiro-pakaram tiro-pabbatam asajjamano gacchati seyyatha pi
dkdse, pathaviva pi ummujja nimmugjam karoti seyyatha pi pathaviyam, udake pi abhijjamano gaccha!i
seyyatha pi patkmryam akdse pi pai‘!ankma kamati seyyatha pr pakkht sakum, tme pi candima-suriye
evam mahiddhik hanubha: d panmasati parimagati, yava brahma-loka pi kayena va
samuatteti,

Seyyatha pi dakkho kumbha-karo va kumbhakdrantevast va suparikammakatdya mattikdya yam yad eva
bhajana-vikatim akarkheyya tam tad eva kareyya abhinipphadeyya (and the form is the same for
ivory (danta) and gold (suvanna)).

T.W. Rhys Davids comments on this in his introduction to the Kevaddha Sutta in his
translation of Digha Nikdya, Vol. 1 (Dialogues, 1, p.272).

DN.IL103, 115; MN.L103, IL11. They are also discussed at length in Patis 11.205ff.
AN.L.24: Etad aggam bhikkhave mama savakanam bhikkinam iddhimantanam yadidam Maha
Moggallano ... manomayam kayam abhinimminanianam yadidam Culla-panthako.

AN.Lg3: Dve ‘ma bhikkhave iddhiyo. Katama dve? Amisa-iddhi ca dhamma-iddhi ca. DN.IIL.112
contrasts anya and no-ariya iddhi.

Vin.I1.183.

DN.1.213: Jmam kho aham Kevaddha iddhi-patihariye adinavam sampassamano iddhi-patihariyena
attiyami harayam jigucchami.

Anusasani-patihariyam.

DN.L214ff.

Vin.IL 112,

Vin.ILgr.

I am indebted to Mark Allon for the following references (as well as several others used in
this chapter): DN.IL50 (the Buddha); DN.1.222, DN.I1.37, 40, 46f, 181, 239f, 2534 (other
buddhas, bhikkhus or devas - including Brahma, who travels between lokas in this way).
DN.l.215: Atha kho so Kevaddha bhikkhu tathi-riipam samadhim saméapajji yatha samahite citte
devayaniyo maggo patur ahost.

DN.I.220.

DN.II8g. In a personal communication, Mark Allon informs me that similar examples of
the Buddha making use of various iddhis are found more frequently in the Buddhist
Sanskrit version of the Mahaparinirvana Sitra.

Woods, 1914, p.203ff.

Ibid., p.265.

DN.1.84: Vimuttasmim vimuttam ii fianam hoti, kkina jati vusitam brahmacariyam katam karanivam
naparam itthattayati pajanati.

Cittam abhintharati abhininnameti.




CHAPTER VIII

The Attitude towards the Body

OUR SUBJECT IN THIS CHAPTER is the attitude towards the human body in
Pali Buddhism. We shall see that in the canonical material this attitude is
primarily analytical, but that it changes to being openly negative by the
time of Buddhaghosa. This change in attitude is important for two main
reasons. First, it diverges from the doctrinal teaching on the relationship
between body and mind; and second, it is likely to distort meditation
exercises which use the body as the meditational subject. Theravada
Buddhism is spreading in Western countries at the same time as the
attitude towards the body is enjoying what one might call a high profile in
Western culture. If a view about the body which is fundamentally different
from the canonical position is disseminated in the West as representing ‘the
Theravada Buddhist view’, then this misleads body-conscious Western
Buddhists and non-Buddhists alike.

A further word needs to be said here about the expressions ‘body and
mind’ and ‘the attitude towards the body’. In the foregoing discussion of the
analysis of the human being into khandhas, and particularly in chapter vii, we
have seen that though the khandha of the body is largely dense or solid and
the mental khandhas are formless, there is nevertheless no ontological distinc-
tion between them: whether or not they involve the constituents of 7ipa, they
all represent the occurrence of different processes or events on a spectrum of
possible modes of existence. It follows that the terms ‘body’ and ‘mind’
might misleadingly suggest some sort of Cartesian dualism, especially to a
Western reader. They might also mistakenly be interpreted as denoting two
opposing objects rather than a combination of processes or events. But the
fact is that as ordinary people we do tend to substantialise body and mind,
and our samsaric experience of ripa and ariipa is that they are qualitatively
different. As Griffiths puts it: “The mental and the physical are categories of
event which are phenomenologically irreducibly different”.! Ice and steam
give us a good analogy to illustrate the situation. There is no ontological
discontinuity between these different states in which the same chemical
combination of hydrogen and oxygen occurs. Phenomenologically,
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however, this is far from obvious: each is qualitatively distinct from the
other and our experience of each of them is irreducibly different. We have
to have some knowledge of chemistry to know the true relationship
between them. Similarly, the absence of ontological discontinuity between,
and the real nature of, the human processes are insights which are only
realised as one progresses on the path to liberation. Conventionally, we
continue to think of the body and mind as two distinct aspects of ourselves.
It is with this conventional dualism that we are concerned in this chapter.

This book has been primarily concerned with the constitution of the
human being as it appears to have been understood by the compilers of the
Sutta Pitaka of the Pali canon. I have also in some places drawn on the Pali
Abhidhamma, the commentarial material, most of which is believed to have
been compiled by Buddhaghosa in the fifth century cg, and Buddhaghosa’s
own work, the Visuddhimagga. The Abkidhamma, the commentaries and the
Visuddhimagga together form a highly influential corpus of written material
which has become the foundation of Theravada Buddhism. Buddhaghosa’s
writings in particular have been so influential as to have become the deter-
minant of the orthodox Theravada position on virtually every point of
religious concern. Buddhaghosa himself, however, claims merely to have
been an exegete of the canonical material upon which the commentaries
are based and to which there are numerous references in his Visuddhimagga.
This claim is extremely important for Theravada Buddhists: the Pali canon
has always been, and remains to this day, the canonical heart of Theravada
Buddhism. Those who accept the teachings of Buddhaghosa believe they
are adhering to the teachings contained in canonical material.?

Theravada Buddhism is often, one might say commonly, understood to
have a negative attitude towards the human body. Though there are what
appear to be negative statements about the body in the canonical material,
we shall see in this chapter that this negative attitude has largely been
promulgated by Buddhaghosa, both in his Visuddhimagga and in the
commentaries on the Pali canon: in spite of his exegetical claims,
Buddhaghosa’s writing is in fact significantly different in this respect from
canonical material. The statements in the canonical material and the
increasingly negative attitude towards the body will be discussed in the light
of the canonical analysis of the human being which has been the main
subject of this book. I shall consider whether there is any constitutional or
doctrinal basis for a negative attitude towards the body, and discuss
possible reasons for the presence of negative statements in the canon. We
shall also see that some translations of the Pali canon have been responsible
for introducing negativity towards the body where none exists in the Pali.
Other translators of what appear to be negative statements in the canon
have failed sufficiently to consider the context in which certain Pali words
have been used. The result of this is that the English versions sound more
negative than the contexts warrant.



The attitude towards the body 171

In discussing first the attitude towards the human body in the canonical
material, we have to consider an apparent paradox. On the one hand, we
can see in the Pali Canon statements about the body which appear to be
distinctly negative. We read, for example, that the body is a ‘heap of
corruption’ (pitisanda),® that bodily functions are ‘impure’ (asuci),* and that
only a completely deluded (or ignorant) fool would think of the body as
beautiful.® A passage in the Anguttara Nikaya describes the body as a boil
(gando), which has nine open wounds (rava vanamukhani), nine natural
openings (nava abhedanamukhani). Whatever oozes out from them is impure
(asuct), bad-smelling (duggandham) and loathsome (jegucchiyam).®

In the Khandha Samyutta we read that it is one’s body that leads one
astray, at least as much as the other parts of our fivefold psychophysical
make-up (that is, the four khandhas other than the body). We are told, for
example, that “[Our] teacher sir, is one who speaks of the control of desire
and passion ... in the body, in feelings, in apperception, in the volitional
constituent, in consciousness”.” Another passage states that we are to
“... get rid of that desire and passion which are in the body, feelings,
apperception, the volitional constituent, consciousness”.? Such statements
are particularly relevant since passion and desire are the very source of
karmic bondage in Buddhism, as we are told in the second Noble Truth
and as has been further demonstrated in previous chapters.

Apart from canonical statements which attribute passion and desire in
like measure to all the khandhas, from some translations of Pali texts it seems
that it is the body alone which leads us astray. For example, in a Pali Text
Society translation of the Sutta Nipata, we read that it is from the body that
“passion and hatred have their origin”, and thoughts which “toss up the
mind” arise from the body.® And in Miiller’s translation of Dhammapada 202
and 203 he states: “there is no pain like the body” and “the body is the
greatest of pains”.'® The importance of such translations should not be
underestimated as they are widely disseminated as representing the canon
of Theravada Buddhism and as such are source books for students and
believers alike.

On the other hand, the other side of the paradox is that it is cardinal to
Buddhism that karmic consequences accruing to any particular individual
are entirely dependent on his or her mental volitions. I have already
referred above to the definition of karma in the Pali canon as volition, and
that it is having willed that one acts through body, speech and mind."! This
is central to the Buddha’s message, and indeed is precisely what distin-
guished his teaching from that of other Indian religions of his time: in
interpreting action (karma) as volition, he uniquely ethicised the law of
karma. From this it is clear that the Buddha qualitatively distinguished
volitions from the body so far as the function of the law of karma is con-
cerned, in spite of the fact that volitions and body are equally impermanent
and conditioned in their constitution and are not ontologically distinct, as
we have seen in chapter viL
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In that chapter, I also referred to the power of the mind in a more
general sense, and two points emerged there which are relevant here. First,
not only is it volitions (tapha, according to the second Noble Truth'?) which
condition our future existences (dukkha), but it is also volitions which keep us
on the cycle of rebirth in samsara at all: because of, and conditioned by,
one’s ignorance, such volitions bind us to the cycle of becoming. And
second, we saw that the spiritual path according to Buddhist teachings is a
gradual clarifying of the mind, and that progress along this path
corresponds to the level of density at which one exists in any given life.

In view of the centrality of the role of ignorance and volitions in
influencing one’s mode of existence, it seems prima facie unlikely that it is
from the body that passion, desire and hatred, all of which are in
themselves volitions which arise because of ignorance, originate. Indeed,
we have discussed in some detail already that such volitions are directed
towards something by the samkharakkhandha. But we have not yet specifically
considered the attitude towards the body according to the Sutta Pitaka. And
in view of the presence of what appear to be distinctly negative statements
about the body in this material, we shall now turn to a consideration of the
early attitude towards the human body.

The analysis of the human being into five constituent parts, the khandhas,
was given by the Buddha in order to illustrate how one should understand
the experience of individuality in terms of selflessness. Our study of this
analysis has perhaps led us to a position where we can see that one can look
at it in two ways: first, one can see that the different khandhas are each
responsible for specific and different aspects of the human being, and sec-
ond, one can see that they are all nevertheless interdependent and mutual-
ly conditioning: it is together that they produce the psychophysical continu-
um of an ‘individual’. I shall treat these two aspects, the distinctiveness and
the interrelatedness of the khandhas, separately.

In considering first their distinctiveness, I shall draw on canonical
descriptions of the practice of sat, mindfulness. This practice is particularly
relevant here because, first, the subjects on which the mindfulness medita-
tion is to be practised include the body and volitions, and each subject is
distinguished from the other in the meditation exercises, emphasising their
distinctiveness, and, second, because mindfulness is a meditational practice
which is so important in Pali Buddhism that it has two Suttas and a Samyutta
entirely devoted to describing its techniques: the Satipatthana Sutta and the
Moahasatipatthana Suttanta, in the Majhima Nikaya and Digha Nikaya respec-
tively, and the Satipatthana Samyutta in the Samyutta Nikaya.'* At the
beginning and end of the Suttas, the practice of sati is described as follows:

There is a way, bhikkhus, leading to [only] one destination, for the purification
of beings, for the transcending of grief and lamentation, for the cessation of
unsatisfactoriness and misery, for the attaining of the [right] path, for the
realising of nibbana; this [way] is the four foundations of mindfulness.'*
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Likewise, in the Satipatthana Samyutta, we read: “The four foundations of
mindfulness, if cultivated and developed, are conducive to complete
indifference, passionlessness, cessation, tranquility, highest knowledge,
complete enlightenment, to nibbana”.'* The text goes on to state: “Whoever
neglects the four foundations of mindfulness also neglects the noble path
which is the way to the complete destruction of unsatisfactoriness”.'®

The four bases, or meditational objects, for the mindfulness exercises are
the body (kaya), feelings (vedana), states of mind or thoughts (citta) and
abstract mental objects (dhammd). We shall see that in this context volitions
are included in the general term citta. According to the sources which
describe the practice of sati in detail, all four of these are to be practised in
precisely the same way. But we nevertheless read in the Ariguttara Nikaya that
mindfulness concerning the body (kd@yagata sati) is sufficient in itself for the
attaining of Nirvana.'” We shall see from the more detailed descriptions of
sati that the point is to achieve liberating insight into selflessness. The
practice of all four of the exercises is advocated, but insight can be gained
simply by meditating on the body. It is interesting to recall here that
according to Buddhist tradition, it was observing the impermanent nature
of the human body, through seeing in turn an ill person, an old person and
a corpse, that prompted the bodhisatta Gotama to go forth from home on
the journey that was to lead to his Enlightenment.

The Satipatthana Suitas contain detailed descriptions of the method to be
followed in the mindfulness exercises. All procedures are first of all to be
followed using the bhikkhu’s own (agjhattam) body, feelings, states of mind and
abstract mental objects as the object of meditation. Then, the same
procedures are to be followed on external (bahiddha) body, feelings, states of
mind and abstract mental objects. In this context, the term bahiddha refers
not just to what is ‘external’ to oneself in general, as it did in descriptions of
the ripakkhandha (and the use here of kaya, not ripa, for ‘body’ probably
reflects this), but to the body, feelings, states of mind and abstract mental
objects of someone else.'®* With regard to the body, the bhikkhu is first of all
to centre his attention on the body qua body, and not on the feelings or
anything else he might associate with the body but which are the subject of
another specific mindfulness exercise. The techniques are essentially
identical for the other three meditational subjects mentioned above, and in
this way each of the subjects of meditation is considered to be distinct from
the others. With regard to the body, we read (and the form is the same for
the other subjects of meditation):

In this [exercise], bhikkhus, a bhikkhu proceeds contemplating the body qua
body, ardent (i.e. conscientious), attentive and mindful, in order to remove
[himself] from the covetousness and misery (abhijjhadomanassam) in the world."®

I have translated abhijjhadomanassam as ‘covetousness and misery’, but
the term clearly refers to desire, which binds one to samsara (samsara is
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indicated by ‘in the world’ — lokg), and to dukkha, the unsatisfactoriness
with which samsara is associated. So one might paraphrase the last part of
the sentence as: “in order to remove [himself] from desire and unsatisfac-
toriness, which are associated with samsara”. Precisely this is the purpose of
the meditation.

In the meditation exercise on the body, the bhikkhu then concentrates in
turn on different aspects of the body, such as breathing, posture, the
standard list of bodily parts, and functions (walking, sitting down) and so
on. He also meditates on a corpse in progressive states of decomposition,
which the texts describe in considerable detail. The bhitkkhu trains himself
(sikkhati) to ‘experience’ (patisam\vid) each object of meditation very precisely,
excluding every thought other than that it is a part of the body. In this way
the bhikkhu establishes that while the body, or part thereof| exists, he also
becomes aware of and observes its impersonal nature: there is nothing
about it which constitutes separate selfhood. The Suttas state:

... his mindfulness is present precisely to the extent necessary for knowledge,
sufficient for mindfulness, and he proceeds unattached, not grasping [i.e.
identifying with] anything in the world.?®

The attitude of detached observation required for this exercise is
suggested by Nyanaponika when he states that a bhikkhu meditates on each
object “without reacting to them by deed, speech or mental comment”.**
The commentary confirms that the purpose of the meditation exercise is to
gain insight into selflessness when it glosses ‘not grasping anything in the
world’ as: “he does not grasp at [false notions] such as having a soul, or
thinking ‘this is my self” of anything in the world, whether it be the body or
any of the other khandhas”.?*

The Suttas also strongly imply in these exercises that there is nothing
about any particular part, or condition, of the body that is intrinsically
desirable or repugnant: be it breathing or posture, hair or pus, a young
body or a rotting corpse, a bhikkhu is merely to observe it quite free from any
connotation. The purpose of such mindfulness exercises is so to
concentrate on each specific subject of meditation that there follows clear
comprehension of its precise nature, which is that it is impersonal and
conditioned. The exercise is purely analytical, and in experiencing each of
the objects of meditation in this way as distinct from each other, a bhtkkhu
understands that there is nothing inkerently disgusting, or hateful, or
desirable, or anything else about the body; nor is there anything inherently
desirable or repugnant about pleasurable or painful feelings.

Desire (saraga citta; lit: ‘a state of mind with desire’) and hatred (dosa),
along with other volitions, are meditated on as part of the mindfulness
exercise on citta, the third of the four objects described in the Satipatthana
Suttas.?® In this exercise the bhikkhu observes and understands (pajanati) every
state of mind he experiences. Included here are volitions, such as those just
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mentioned, and whether or not he has experienced certain levels of
meditation (jhana). This is expressed by his meditating on whether he has
experienced a state of mind that “has become great” or “has not become
great”, (mahaggatam, amahaggatam). I referred to these terms in chapter vir.
They are glossed in the commentary as indicating that he has been
associated through meditation with the subtle and formless cosmological
levels and the gross material level respectively.* In understanding other
states of mind, the bhikkhu is also able to see to what extent he has gained
insight. He sees, for example, whether or not his state of mind has other
states of mind “superior to it”, whether or not it is “composed” (in the
sense of having equilibrium), and whether or not it is “liberated”.?*

Again, as with the other exercises which comprise the four foundations
of the practice of mindfulness, the bhikkhu does this “precisely to the extent
necessary for knowledge, sufficient for mindfulness” so that “he proceeds
unattached, not grasping anything in the world”.?® Understanding his state
of mind not only enables him to understand his progress on the path to
liberation, but also allows him to see that any volitional activity is directed
towards the body or feelings or abstract mental objects by certain mental
states. By separately meditating on the body qua body, on feelings qua
feelings, and so on, the bhikkhu sees that volitional activity need not accom-
pany those constituents of the human being: they originate in mental states
because of lack of insight.

So our consideration of the key meditation exercise, sat, which concen-
trates on the distinctiveness of the five khandhas, clearly indicates that in the
Pali NVikayas the attitude towards the body that the bhikkhu is to adopt is one
of analytical observation. Such analytical observation is conducive to
gaining insight into impermanence and selflessness. It also suggests that
there is no foundation for stating that the body is the origin of passion,
hatred and thoughts which toss up the mind.

I turn now to discussing the question of the attitude towards the body
and the origin of passion, hatred and thoughts which toss up the mind in
the light of the interrelatedness of the khandhas. In view of the many
references I have made to the way in which the khandhas work together, this
discussion need only be brief. As already stated, it is fogether that one is to
understand the khandhas as aspects of the psychophysical continuum called
an ‘individual’. Each of the khandhas, and part thereof, has precisely the
same conditioned (samkhata) status, and as such is characterised by
impermanence (aniccatd), unsatisfactoriness (dukkhata) and impersonality
(anattata), the ‘three characteristics’ of the tilakkhana formula. They are
unsatisfactory precisely because they are impermanent, or transitory, and
impermanent in that they do not exist independently. Their very lack of
independently existing identity is the most fundamental aspect of their
interrelatedness. This interrelatedness is emphasised by the fact that the
khandhas are collectively defined by the Buddha as what constitutes d 2
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Given that it is as individual human beings, or, one might say, as individual
bundles of khandhas, that we experience conditioned, samsaric, existence, this
is essentially the meaning of the first Noble Truth.

It has already become clear to us in earlier chapters on each of the
khandhas in turn that they are mutually dependent in their functioning. One
of the passages which describes the cognitive process, to which I have
referred several times, is probably the best example of such mutual
dependency:

Visual consciousness arises because of eye and visible form; contact
[occurs] when there is a combination of the three; feelings are caused by
contact; that which one feels, one apperceives... .®

Here we can clearly see that the operation of the sense involves the
ripakkhandha, awareness is the function of the winanakkhandha, feelings are
classified as the vedanakhandha, and apperception is an aspect of the
safinakhandha.

A particularly notable point which arises from this passage, apart from
the fact that it obviously confirms that the khandhas are interrelated, is that
both feelings and apperception can arise without any involvement of the
samkharakkhandha. We saw from the description of the analytical meditation
exercise above that volitions are separate from the body and feelings. Here,
likewise, in a passage which serves to illustrate the interconnectedness of
the khandhas rather than that they are separate, we have a canonical passage
which indicates that the presence of a feeling, be it physical or mental,
agreeable or disagreeable, is not dependent on there being a concomitant
volition concerning it.?* [ will return to this point.

We can now see more clearly that it is misleading to say that volitions
such as passion, hatred and thoughts which toss up the mind arise from the
body. The body is indeed present in the arising of feelings, but it is
completely unactivated, as it were, unless the cognitive (‘mental’) faculties
of awareness, apperception and feeling are simultaneously present: and it is
towards this combination of functioning khandhas that volitions are
subsequently directed. The fact that the khandhas function together, how-
ever, does serve to explain the presence in the canon of those statements
cited above which advocate the driving out of desire and passion from all
five of the khandhas. Furthermore, desire and passion arise because of
ignorance regarding the selflessness of all things, and the reference to the
driving out of desire and passion in each of the khandhas can be understood
to mean that this selflessness has to be understood in every one of the
khandhas. But we nevertheless know from the analysis of the human being
given in the khandha formula that volitions actually originate in the
samkharakkhandha: though we might apparently experience volitions within
the body itself, they have mentality rather than corporeality as their source.
So we can state quite specifically that all karmic effects, which in Buddhism
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axiomatically arise from passions and desires, are produced by the
samkharakkhandha and do not originate from the body, the nipakkhandha. This
understanding of the body’s role does not suggest that a negative attitude
towards it is appropriate. From the teaching given in the Sutta Pitaka, it
would seem that the attitude towards the body should be neither negative
nor positive: one is to have a purely analytical attitude towards one’s body.

In view of this doctrinal position, why do we also find canonical
statements which appear to refer to the body negatively? Why is there the
apparent paradox mentioned above? Before addressing the specific
quotations to which I referred above, I will suggest a few possible general
reasons for the presence in the canon of what appear to be negative
references towards the body.

The first and most obvious reason is the Brahmanical and sframana
milieu in which Buddhist teachings were first promulgated. Some of these
traditions taught that the body and its secretions were polluting, and many
advocated physical asceticism and the mortification of the body. The
practice of overtly subjugating the body to physical duress, combined with
the view that it is polluting, indicate that the body was considered to have a
negative effect on one’s chances of salvation. In the Pali canon itself, apart
from a very few exceptions, the Buddha taught that extreme physical
asceticism and self-denial were unnecessary. Indeed, they were potentially
as misleading as indulgence: what is required is the Middle Way. The texts
tell us that the Buddha himself, while still the bodhisatta Gotama, spent six
years as a wandering ascetic, subjecting his body to extremes of heat, cold,
hunger, thirst, and so on. It was not until he realised the futility of such
behaviour from the soteriological point of view, and relinquished it, that he
was able to become Enlightened.® If, however, the negative view was
widespread, then it is likely that some of the people who were converted to
the teaching of the Buddha were influenced by this earlier attitude.

Second, Buddhist teachings allow room for what one might call a
‘healthily negative’ attitude towards the body. This is represented by the
Buddha’s reaction to his observation of the human body as it is when old,
diseased and dead before he went forth from home, mentioned above. And
its relevance is to the impersonality which lies at the heart of the Buddha’s
teaching. Insight into this impersonality is liberating knowledge itself, and
ignorance of it is what binds us to samsaric existence. If one has a slightly
sceptical, or detached, attitude towards one’s body, one is less likely falsely
to identify with it.

That having been said, we do tend to identify with our bodies. And this
leads us to the third possible reason for negative statements about the body
in the Sutta Pitaka. Faced with the Buddha’s teaching that we are to realise
that all things are impermanent, unsatisfactory and impersonal, one might
instinctively apply this teaching to the body rather than to mental processes,
at least initially. Our experience is of a mind which is ever-changing,
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flickering here and there constantly. But our bodies seem relatively
permanent to us, and we intuitively identify to some degree with them.

That we also identify other people to some degree with their bodies is
clearly illustrated in a well-known story in the Mahaparinibbana Sutta. We
read there that Ananda, the Buddha’s closest friend and disciple,
remained, in spite of his advanced wisdom, so attached to the physical
presence of the Buddha that he did not achieve Enlightenment until after
the Buddha died and Ananda was able to eliminate this attachment once
and for all.*! It is precisely in order to avoid this kind of mistake that the
mindfulness exercises are to be practised both on one’s own and on
someone else’s body.

The Buddha himself acknowledged the apparently greater permanence
of the body. It is related in the Ndana Samyutta of the Samyutta Nikaya that
the Buddha stated that anyone looking for something permanent and
lasting would do better to try the body, which lasts up to a hundred years,
than the mind, which changes every moment.*? For anyone struggling
against false notions of permanence, what more obvious object is there on
which they can both concentrate their efforts and also subsequently vent
their frustrations than the body?

My final suggestion draws on the link between the mind and the body
that we saw in the last chapter. There, it became clear that it is volitions
that in effect cause the body to arise in successive lives. At its simplest, this
is because the volitions which constitute karmic activity arise because of
ignorance: and karmic activity leads to rebirth in another body. We also
saw in that chapter the way in which the density of the body corresponds to
degrees of ignorance. It was suggested that the density of the body in which
a given existence takes place can reflect the spiritual progress of the
individual. It might be, therefore, that in the spiritual struggle from
ignorance to insight, the psychology of the situation tends to be inverted
and the physical body, which is the most dense form of riipa with which one
can be reborn, is psychologically held responsible for ignorance rather than
recognising that in reality the causal process is the reverse: the body
represents the ‘impurity’ of the mind, it is not impure itself. This psycho-
logical reversal of the causal process might be even more likely because
(with very few exceptions) Enlightenment is achieved while in the physical
body. So what one might call the full extent of the spectrum of density can
be experienced by an individual in one lifetime: the dense level of the
physical body is present even when formless levels of meditation are
experienced. With such great contrast, the most dense levels might attract
negative associations even for a bhukkhu who is at a relatively advanced level
of insight.

For any or all of these reasons the bAikkhus themselves might have been
predisposed, even unconsciously, towards making negative statements
about the body. In turning now to the quotations from the canon which I
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cited above, however, we also see that in some cases a deeper consideration
of their context shows them to be less negative about the body than at first
appears.

The statement that “only an ignorant fool would regard it [the body] as
beautiful” can perhaps be explained as follows: anyone ignorant as to the
real nature of the body, who has not cultivated the foundations of mindful-
ness in order to see it as it really is, has not analysed it into its constituents.
Such a person has not perceived the body merely and precisely qua body,
but has a view of the body which is meta-physical, or what some modern
writers might call ‘holistic’. In Buddhist doctrinal terms, what this means is
that such a person still erroneously identifies in some way with his or her
body. Because there is no room for such a view in the process of cultivating
the penetrating analysis of the bodily complex necessary for liberating
insight, and because anyone who has cultivated such insight is considered
wise, anyone holding such a view might be deemed a fool, certainly from a
relative point of view; and the more so because it is only from the holistic
point of view that the body could possibly be considered beautiful: its
constituent parts, activities and functions are merely parts, activities and
functions.

In the reference to the body being a “heap of corruption”, the Pali term
translated here is patisanda. Piti is also sometimes used with k@ya and
sometimes with sandeha.®® All such expressions refer to the body. Other
meanings of the word piiti, apart from corruption, include ‘putrid’, ‘rotten’
or ‘decayed’. While the description ‘heap of corruption, rottenness or
decay’ appears prima facie to be unequivocally negative about the body, in
fact what such a term is doing is serving to emphasise the body’s imperma-
nence, rather than that one should feel negative about it. This interpreta-
tion is confirmed by the fact that patisanda is found in contexts which
include other terms such as bhindana, which means ‘breaking up, brittle,
falling into ruin’, and pabhangu, which means ‘brittle, easily destroyed,
perishable’.** And in one passage which uses the term pitikaya, the context
is explicitly intended to illustrate impermanence: after describing the body
as piti, the Buddha asks Vakkali: “As to this, what do you think, Vakkali: is
the body permanent or impermanent?”’*

I also referred above to the presence in the Pali canon of statements that
the body is ‘impure’. There are many Pali words for impure, but the ones
most frequently found in connection with bodily functions are asuci and
asubha. Asuci is used in a passage in the Arguttara Nikaya to which I referred
above which describes the body as a boil from whose nine openings
impurity (asuci), stench and loathsomeness ooze out.* To refer to purity in
such a context clearly overlooks the meaning of purity in Buddhist
doctrinal terms. The Buddha teaches that salvation is obtained by
progressing from ignorance to insight. His prescription for how to achieve
insight is given in terms of following a path which can also be described as
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a process of purification. This, indeed, is how Buddhaghosa understands it,
and he accordingly called his seminal work the Visuddhimagga: “The Path to
Purity’. The path to purity cannot, however, be understood to mean that a
disciple is to overcome or avoid the body or its functions and secretions
because they are impure in the way suggested in the passage quoted above
from the Anguttara Nikaya. As we have seen, the psycho-cosmological status
of the body in relation to the spiritual path represents the state of the mind:
purity is a metaphor for the degree to which one has achieved insight, and
is not associated with the body qua body. Doctrinally, in ethicising the law
of karma, the Buddha taught that defilement was moral or psychological.
Only indirectly is this connected with the physical body insofar as one’s
body is one of the channels for one’s intention, or will to act, as we have
seen in the definition of karma, and in the ethical triad of kaya, vacas and
citta or manas. According to the Buddha’s teaching, impurity, or defilement,
comes from unwholesome (akusala) states of mind. In Buddhist teachings
the term for wholesome (kusala) implies karmic neutrality or spiritually
beneficial states of mind.*

A passage in the Sutta Nipata illustrates the doctrinal understanding of
impurity. It states that some people think one can avoid all tainted fare
(@magandham) if one only eats certain foods which have been properly
prepared: “Eating what is well-made, well prepared, given by others, pure,
outstanding ... thinking ‘Tainted fare is not appropriate for me’...”.* This
view was widely accepted in the Brahmanical and sramapa milieu in which
the Buddha taught. The Sufta continues, however, with the Buddha’s
teaching that what pollutes us are activities which are harmful to others,
such as killing (panatipata), stealing (theyya), telling lies (musavada), adultery
(paradarasevana),®® or volitions which are based on ignorance and which are
karmically binding, such as greed (giddha), anger (kodha), arrogance (mada),*
and so on. The Sutta summarises the uselessness of external or ritual prac-
tices (in particular Brahmanical and framana ones) in the cause of purity:

Not the flesh of fish, nor fasting, nor nakedness, nor shaven head, matted
hair, dirt, nor rough animal skins, nor observance of the fire ceremony, nor
even the many penances there are in the world for (gaining) immortality, nor
hymns nor oblations, nor the performance of sacrifices at the proper season,
purify a man... .*!

Though bodily functions are not explicitly referred to here, it is clear
from the context that it would be erroneous to think that they are polluting,
Rather, the Sutta goes on to state:

One should wander guarded in the appertures (of the sense organs), with
one’s sense-faculties conquered, standing firm in the doctrine, delighting in
uprightness and mildness. Gone beyond attachment, with all miseries
eliminated, a wise man does not cling to things seen or heard.*?
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Here we have an unequivocal statement that what should concern a
disciple is following the doctrinal path. The purpose is to go beyond attach-
ment. And the implication of this passage is not only that it is not the body
or its functions that are polluting, but that even to dwell on the question of
whether bodily functions might be polluting constitutes clinging to things
seen. The Buddha teaches that the true struggle should be within oneself:
it is a moral and psychological struggle which should be directed towards
the overcoming of clinging, which is itself a particularly unwholesome state
of mind.

I have suggested above that the presence in the canonical material of
negative statements about the body might be because, however uncon-
sciously, the body was psychologically held responsible for ignorance. At
least in theory, this might account for references to the body being impure.
The metaphor associating density, ignorance and impurity is, however, a
sophisticated one, and in my opinion it is more likely that the term
‘impure’, when used in connection with the body and its functions, is
present in the canon as a result of the Brahmanical background in which
the teaching took root. This is clearly the case when there is an explicit
association of impurity with bodily secretions. The effect of the underlying
metaphor is more likely merely to have predisposed the collators of the
material to including such doctrinally inconsistent expressions.

I will return below to the reference to the body’s nine oozing openings
when we consider Buddhaghosa’s attitude towards the body. But if we look
now at the context of this passage, we see that the body is first described
according to the stock phrase that it is made up of the four elements and
begotten of mother and father. I have referred to this passage before, and
the point of it is contained in what follows: that the body is impermanent,
subject to erosion and decay, is perishable and subject to destruction.*® In
Pali, it concludes: Tasma ti ha bhikkhave imasmim kaye nibbindatha ti. E. M.
Hare, in his translation for the Pali Text Society, translates this sentence:
“Wherefore, monks, be ye disgusted with this body”.** It is equally
philologically correct, and in my opinion more appropriate both in this
specific context and in the wider context of Buddhist teachings as a whole,
to translate it: “So, monks, be indifferent towards (or dis-enchanted with)
your body”.** The purpose of this passage is not to encourage bhikkhus to
feel disgust towards their impure bodies but to discourage them from
seeking anything permanent in, or identifying with, their bodies. The terms
in which the description of the body itself is couched are surely the result of
non-Buddhist, and certainly non-doctrinal, influence.

There is in the canonical material, both in the Samyutta Nikaya*® and in
the Vinaya,*” an important story which illustrates the way in which certain
early bhikkhus disastrously failed to understand both the meaning of purity
and also the fact that meditating on the body is intended to give insight into
its impermanence. We read that the Buddha:
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... talked to the bhikkhus in many ways on the subject of impurity (asubka). He
spoke in praise of what is impure; he spoke in praise of the contemplation of
what is impure; he spoke again and again in praise of the stage of meditation
on what is impure.*®

The bhikkhus go away to meditate on what is impure, and the text
implies that the principal subject they used was their bodies. It states:

They dwelt intent upon the practice of contemplating what is impure in
different ways. They were troubled by their own bodies, ashamed of them,
loathing them.*

The Vinaya version of the story gives an analogy to describe the depth of
their revulsion:

It is as if a woman or a man when young and delicate and fond of dressing
up, having washed their hair, would be troubled, ashamed and full of
loathing because they had the corpse of a snake or of a dog or of a man hung
around their neck.*

It continues: “So these bhtkkhus, being troubled by their own bodies,
ashamed of them, and loathing them, by themselves deprived themselves of
life and deprived each other of life”.*' Both the Vinaya and the Samyutta
Nik@ya accounts record that a great many bhitkkhus either killed themselves,
or were killed by another at their own request, for this reason.*

According to the Vinaya, when the Buddha learns of what has been
done, he is extremely angry with them. He states: “Bhikkhus, it is not
suitable for these bhikkhus, it is not fit, it is not proper, it is not worthy of a
disciple, it is not good, it should not be done”.** He then gave the following
instruction: “Whatever bhikkhu intentionally deprives a human being of life,
or who seeks to be a knife-bearer,* he is defeated, he is not one of the
community”.*® This instruction is the third of the pargjika rules, the
breaking of which means that a bhikkhu has expelled himself from the
Sarigha: his discipleship is ‘defeated’.

Because of the disastrous nature of the episode which followed the
bhikkhus’ misunderstanding of the teaching on impurity, it is unsurprising
that one should read at the end of the Samyutta account that Ananda said
to the Buddha: “It would be a good thing, Lord, if you would explain [the
teaching] in another way, so that the community of bhikkhus might be
established in knowledge”.*® This plea, and indeed the episode as a whole,
perhaps indicates the difficulty bhikkhus had in understanding that the
purpose of meditating on impurity (or unloveliness) is to realise its
impermanence.®’

I turn now to the translations I cited. In Norman’s translation of Sutta
Mipata 271, we read that passion, hatred and thoughts which toss up the
mind arise from the body. The word ‘body’ has been supplied by the
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translator: it is not present in the Pali at all, which reads: Rago ca doso ca
itonidana, arati rati lomahamso itoja, ito samutthdya manovitakka kumaraka dharikam
w’ossajanti. Norman translates the verse as follows: “‘From this (body)
passion and hatred have their origin. From this (body) aversion and delight
and excitement are born. Arising from this (body) thoughts toss up the
mind, as young boys toss up a (captive) crow.”*® At the front of his transla-
tion, Norman states: “Words in round brackets are those which need to be
supplied in the English translation, although not found in the original Pali”.
The key word in the Pali, to which Norman feels it necessary to add the
English word ‘body’, is ito, literally ‘from this’.

The context is that the yakkha Sticiloma has asked the Buddha, in order
to test whether he is a real ascetic or just looks like one, where passion and
hatred have their origin. Immediately following on from the verse quoted
above, we read: Snehaja attasambhiita nigrodhasseva khandhaja. Norman
translates this: “(They are) born from affection, arisen from oneself; like the
trunk-born (shoots) of the banyan tree.”*® In an earlier edition of his
translation, Norman gives an alternative rendering at the end of the story,
translating #fo as “from within”.% In the context of Sticiloma’s question and
the subsequent verse, this would seem to me to be far preferable to, and
one might say more accurate than, “from this body”. The commentary
glosses ito as attabhavato. 1 cited the different meanings of the term attabhava,
as given in the Critical Pali Dictionary, in chapter vi. We saw that it has a
variety of meanings ranging from ‘soul’ in an abstract sense, the conven-
tional individuality experienced by an unenlightened person, represented
concretely by the five khandhas, and sometimes it can mean body. In later
material it is sometimes used when either the body or the five khandhas are
erroneously taken in the sense ‘this is my self’.®' In Buddhist Sanskrit,
atmabhava is used for ‘body’; but this is in conjunction with pratilambha,
again meaning bodily existence in its broad sense.® From the context in
which we find it here, the most likely of all these meanings is, in my
opinion, that of a conventional being, which is also its most frequent
meaning. Nor does the context support the translation of i in the earlier
text as “from this body”.

In Miiller’s translation of Dhammapada 202 and 203, he states: “there is
no pain like the body” and “the body is the greatest of pains”.®® The Pali
sentences from which these translations have been made are, respectively,
as follows: n’atthi khandhadisa dukkha and samkhard parama dukkha. The first of
these is clearly repeating the Buddha'’s definition that the khandhas are what
constitute dukkha. With regard to the second, samkhara does have a
multitude of meanings, and on occasion means bodily existence in its broad
sense. But it never means ‘body’ in the sense of ‘corporeality’. So what this
sentence is saying is that the greatest dukkha is samsaric existence, which is
precisely the content of the first Noble Truth. Bateson makes the same
mistake in his article on “The body-Buddhism” in the Encyclopedia of Religion
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and Ethics when he states “the body is the sphere of suffering” and “... the
body is the origin of suffering”.%*

The Pali word nibbida is often found in contexts in the canon which refer
to the human body. We saw it above in the Anguttara Nikaya passage about
the impermanence of the body. The way nibbida is translated frequently
tends to further the view that the early Buddhist attitude towards the body
was negative. Nibbidd can mean ‘disgust’, ‘revulsion’, ‘indifference’ or
‘disenchantment’.®® In contexts where it must mean ‘indifference’ or ‘disen-
chantment’, translating it as ‘disgust’ or ‘revulsion’ is highly misleading. In
the Pali Text Society translation of Volume V of the Samyutta Nikaya, for
example, a translation by Woodward includes the following: “These seven
limbs of wisdom ... conduce to downright revulsion (ekantanibbidaya), to
dispassion, to cessation, to calm, to full comprehension, to the wisdom, to
Nibbana”.%® Nibbida frequently occurs in this phrase, and in my opinion it
cannot here mean anything other than ‘indifference’ or ‘dis-enchantment’:
‘downright revulsion’, directed towards the body or anything else, would be
a karmically unwholesome, and therefore binding, volition quite inappro-
priate for a bhikkhu at this stage of the path. To use the words from another
of Woodward’s translations, it would be one of the “evil, unprofitable
states which come to be because of wrong views”.®” Even if one were to
understand the qualities referred to in this sentence, disgust or indifference,
dispassion, cessation, calm, full comprehension, wisdom, Nirvana, as being
qualities which are acquired sequentially, it seems highly improbable to me
that disgust would immediately precede so many other qualities which are
more associated with detachment. Woodward repeats the translation of
nibbida as “downright revulsion” throughout his translations for the Pali
Text Society.®® E. M. Hare translates nibbida in the same context as
“complete disgust”® or as “complete weariness”.”® T. W. Rhys Davids,
however, translates it as “detachment”.”

There are a multitude of similar examples of translations which are
misleading about the attitude towards the body, but these will suffice to
make my point. Scholarly works other than translations can be just as
misleading in statements about the body, possibly because they have relied
on the translations.

We can now reconcile the apparent paradox referred to above in
summing up the attitude towards the human body found in the canonical
material. We have seen that the doctrinal position according to the
Buddha’s teaching is that the attitude towards the body should be analytical.
This correlates with his teaching that karma is volition: it is one’s state of
mind, not one’s body, which is the source of desire, hatred and other
karmically binding states which determine the nature of one’s future
rebirth(s). The presence in the canon of statements which appear to be
negative about the body is probably the result of outside influence or
doctrinal confusion which arises because of the demands of the spiritual
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struggle. Many such statements are in any case not as negative as they at
first appear if read in their context or if translated more appropriately.

I turn now to consider Buddhaghosa’s attitude towards the human
body. My examples are mainly drawn from Buddhaghosa’s Visuddhimagga,
but I will also refer to the commentaries, which are believed to have been
compiled by him. Many people composed the material Buddhaghosa
included in the commentaries, however, and I have already acknowledged
that he can hardly have been the only one to write in such a way.
Nevertheless, the Visuddhimagga is consistently and exaggeratedly negative
about the body. I can only choose a few examples here.

I start with an example of the difference between the canonical material
and the commentaries. Though it is a relatively minor example, it never-
theless clearly illustrates the difference between simple analysis, which is
found in the former, and descriptive value which is added in the latter. I
referred in chapter 1 to the standard list of the constituents of the human
body which is found in several places in the Pali canon. The list of thirty-
one parts (or thirty-two when the brain is added), which is invariably given
without comment, is as follows:

There are in this body head-hairs, body-hairs, nails, teeth, skin, flesh, sinews,
bones, bone-marrow, kidneys, heart, liver, membranes, spleen, lungs,
intestines, mesentery, stomach, excrement, bile, phlegm, pus, blood, sweat,
fat, tears, serum, saliva, mucus, synovic fluid, urine (brain).

It is this list which is used in the Satipatthana exercise on parts of the body,
which clearly illustrates the extent to which each and every part is to be
observed in the same objective light as part of the analytical meditational
exercise. This is regardless of whether it is, say, a tooth, or mucus or pus. In
itself, each part has nothing that is to be regarded with anything other than
complete neutrality. In the commentary on this list, however, qualitative
words are added, so the body and its constituent parts are described as
‘vile’ (kucchita), ‘impure’ (asubha and asuct), and ‘loathsome’ (jeguccha).”

In the section of the Visuddhimagga which describes the practice of
mindfulness on the body, not only does Buddhaghosa give a substantial
description (as opposed to an analysis) of each of the parts of the body to be
meditated upon, but he also introduces many negative adjectives which are
not in the canonical material. Thus just of mere head hairs we read that
they are subject to a “fivefold repulsiveness” (pafcadha patikilato), as to
colour (vanna), shape (sanpthana), odour (gandha), habitat (dsaya) and location
(okdsa).™ As a specimen from a lengthy passage, I quote:

Head hairs are repulsive in colour as well as in shape, odour, habitat and
location... Just as a baby’s excrement, as to its colour, is the colour of
turmeric and, as to its shape, is the shape of a piece of turmeric root, and just
as the bloated carcase of a black dog thrown on a rubbish heap, as to its
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colour, is the colour of a ripe palmyra fruit and, as to its shape, is the shape of
a [mandoline-shaped] drum left face down, and its fangs are like jasmine
buds, and so even if both these are not directly repulsive in colour and shape,
still their odour is directly repulsive, so too, even if head hairs are not directly
repulsive in colour and shape, still their odour is directly repulsive.”®

Other similes used in this passage are village sewage (gamanissanda), a
dunghill (githarasi) and a charnel ground (susana).”

Buddhaghosa uses the body in the chapter of the Visuddhimagga where
the meditation subject is loathsomeness or impurity, asubha. He sums up his
lengthy description of the body’s nature by quoting some verses:

Fools cannot in their folly tell;
They take the body to be fair,

And soon get caught in Evil’s snare
Nor can escape its painful spell.

But since the wise have thus laid bare
This filthy body’s nature, so,

be it alive or dead, they know

There is no beauty lurking there.

For this is said:

This filthy body stinks outright

Like ordure, like a privy’s site;

This body men that have insight
Condemn, is object of a fool’s delight.

A tumour where nine holes abide
Wrapped in a coat of clammy hide

And trickling filth on every side

Polluting the air with stenches far and wide.

If it perchance should come about

That what is inside it came out,

Surely a man would need a knout

With which to put the crows and dogs to rout.”

The passage concludes:

So a capable bhikkhu should apprehend the sign wherever the aspect of foul-
ness is manifest, whether in a living body or in a dead one, and he should
make the meditation subject reach absorption,”

Even allowing for poetic licence, this passage is in striking contrast to the
canonical analysis by which a bhikkhu also arrives at the conclusion that
there is nothing inherently desirable about the body.



The attitude towards the body 187

Buddhaghosa is traditionally thought to have been born a brahmin. I
think this is almost certainly true, judging from the terminology he uses in
describing the body. So far as I am aware, his concern is not with the origin
of volitions such as passion and hatred but with the physical aspects of the
body. One further example will serve here: a section of Buddhaghosa’s
description of the body’s nature. The description begins relatively objec-
tively, but becomes wonderfully lurid as it goes on:

This is the body’s nature: it is a collection of over three hundred bones,
jointed by one hundred and eighty joints, bound together by nine hundred
sinews, plastered over with nine hundred pieces of flesh, enveloped in the
moist inner skin, enclosed in the outer cuticle, with orifices here and there,
constantly dribbling and trickling like a grease pot, inhabited by a commu-
nity of worms, the home of disease, the basis of painful states, perpetually
oozing from the nine orifices like a chronic open carbuncle, from both of
whose eyes eye-filth trickles, from whose ears ear-filth, from whose nostrils
snot, from whose mouth food and bile and phlegm and blood, from whose
lower outlets excrement and urine, and from whose ninety-nine thousand
pores the broth of stale sweat seeps, with bluebottles and their like buzzing
round it, which when untended with tooth sticks and mouth-washing and
head-anointing and bathing and underclothing and dressing would, judged
by the universal repulsiveness of the body, make even a king, if he wandered
from village to village with his hair in its natural wild disorder, no different
from a flower-scavenger or an outcaste or what you will. So there is no
distinction between a king’s body and an outcaste’s in so far as its impure
stinking nauseating repulsiveness is concerned.™

If this is Buddhaghosa’s apology for Buddhism against the caste system
of the Brahmanical religion (which is based on a complex structure of
purity and pollution), in my opinion it fails dismally! What we read here is
riddled with concern about the polluting effects of bodily secretions, and, in
my view, it is nothing more than the Brahmanisation of Buddhist
hermeneutics.

Further on in the same passage, we read the following:

So men delight in women and women in men without perceiving the true
nature of [the body’s] characteristic foulness, masked by adventitious adorn-
ment. But in the ultimate sense there is no place here even the size of an
atom fit to lust after.”?

Buddhism certainly teaches that lust, or desire in general, is misplaced.
But not because the body is foul. It is misplaced because insight into the
transient nature of all things brings the knowledge that what one is desiring
is momentary, impermanent, and therefore unsatisfactory. Like the bhikkhus
who committed suicide, Buddhaghosa appears to have missed this point
altogether, even though it is implicit in the teaching given consequent to the
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earlier episode. What he appears to be doing once again is Brahmanising
Buddhist teaching.®®

I return to the point made twice above that one can be aware of one’s
body and sensations without having any concomitant volition. It is funda-
mental to a bhikkhu’s progress on the path to liberating insight that he
achieves indifference, or detachment. It is nonsensical in a Buddhist context to
cultivate antipathy, towards the body or anything else. Because of the
presence in the canon of descriptions of asubka bhavana, it is sometimes
argued that revulsion can be used as a meditational tool or catalyst for a
bhikkhu. But we have seen above that the term asubha is used in contexts
where the point is to understand impermanence, not that one should be
disgusted: what the bhikkhu is aiming for is indifference. And any meditation
on the bhikkhu’s own feeling or mental state of disgust would be for the same
purpose. Not only does this follow from the doctrinal teaching of freedom
from all volitions, but it is explicitly stated in several places in the Sutta
Pitaka. We read in the Digha Nikaya, for example, that a bhikkhu who “lives
detached from sensual pleasures, detached from unwholesome conditions”
experiences ease (sukha, the opposite of dukkha).®' In the Brahmana Samyutta
in the Samyutta Mikaya, which redefines what a brahmin is, it states that a
brahmin is one who has “cast out both wickedness and merit.®?

In the third jhana, a bhikkhu “pervades, drenches, permeates and suffuses
his body with sukha without associating it with pleasure”.®® Elsewhere we
read that a bhikkhu is to reach a point where:

his mind is immovable, his body is immovable, [he is] inwardly well estab-
lished, well released. If he is aware with his mind of an attractive/a repulsive
state, he is not affected (mariku; literally, troubled).®*

Finally, a later text, the Milindapafiha, states that “arahants have neither
attraction nor antipathy”.%

Having an attitude of disgust or revulsion towards anything would
constitute a karmically unwholesome, and therefore binding, ‘view’, just as
much as considering something to be beautiful and/or desirable; and the
bhikkhu has to see through and transcend all views and attain a karmically
neutral position. We have seen this point borne out in the canonical
descriptions of meditation: there is nothing in them which is designed to
induce any specific negative (or positive) attitude; merely a detached obser-
vation of what is. The question of gender is also relevant here. To have a
positive or negative attitude towards the male or female would be just as
much a karmically binding view; and the point is to be neutral. So one
might say that doctrinally or philosophically there is no room for sexism in
early Buddhism. The link between sexism and the attitude towards the
human body is the subject of Wilson’s paper “The Female Body as a Source
of Horror and Insight in Post-Asokan Buddhism”.*® Wilson establishes and
extensively discusses the antipathy towards the body in commentarial
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literature. She concentrates her study on the Dhammapadatthakatha, but also
draws widely on other commentaries and on Buddhist Sanskrit texts. She
seeks to illustrate that the negativity is largely directed towards women’s
bodies, representing the ultimate dis-enchantment for male bhikkhus. The
examples she gives are certainly negative about the female body. But I am
not convinced, as Wilson is, that such passages necessarily reflect mysogyny
on the part of the authors. Though institutionalised Buddhism, as part of
Indian culture, was undoubtedly patriarchal, and though such patriarchy is
not doctrinally defensible, the use of women’s bodies to illustrate imperma-
nence might merely reflect the fact that the texts were mostly composed by
and for men and that the sexual instinct is the most difficult desire to
eradicate. In my opinion the most important point of Wilson’s paper is that
the degree of negativity towards the body in later, non-canonical, literature
has considerably increased. In concentrating on possible mysogyny in the
texts, however, Wilson misses the point that such negativity is non-doctrinal.
It indicates a lack of understanding on the part of the authors of the later
material that meditating on the body is for the purpose of understanding its
impermanence, Through such understanding, a bhikkhu is able to be
detached either from identifying with it or desiring it.

Because the cultivation of indifference, or detachment, is so central to
understanding Buddhist teaching, in my opinion Buddhaghosa (and others
writing in a similar tone) does a grave disservice to Buddhism in writing as
he does about the body. He goes far beyond merely commenting on the
canon, and his elaborate reinterpretations result in a teaching which bears
little relation to that contained in the original material.

We have seen clearly that it is not from the body itself that the
karmically binding passions and desires arise. We have seen too that the
point of meditation exercises is to see the human being as it really is, and so
to understand that there is nothing towards which any volition is justifiable:
so one might say that there is nothing either desirable or repulsive about
the body but thinking makes it so. All volition is due to ignorance
concerning the fundamental impersonality of all phenomena, physical or
mental. It is for this reason that the paticcasamuppada formula, which the
Buddha taught in order that others might understand how the human
being continues to be reborn, while ultimately circular rather than linear, is
described in canonical texts as beginning with ignorance.®’ Put differently,
volitions have mentality rather than corporeality as their constitutional
source, and ignorance as their psychological source. According to the Pali
canon there is little or no room in Buddhism for a negative attitude towards
the body, and the negative terminology used by Buddhaghosa widely
diverges from the original material. The earliest Buddhist attitude towards
the body is neither positive nor negative: it is analytical.
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1. Griffiths, 1986, p.112.
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recorded here and that there will have been (possibly many) others prior to him with a
similar view. But it is he who has been of primary influence on the tradition as a whole,
and such important figures attract the brunt of any subsequent criticism or disagreement.
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do not presume to suggest that his eminence as a Buddhist leader and thinker is in any way
unjustified.

3.  Dhammapada 148. This translation is used both by Miiller in SBE Vol X, and by
Radhakrishnan.

4.  For example, Sn 197, 205.
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SBE Vol. X.
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The commentaries state that aphattam means attano and bahiddha means parassa (MA.1.249;
DA.IIL765).
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SN.L1gr; MN.IL65; SN.L131, ITL120.

SN.L131: Imina pitikayena bhind pabharigund ... ; Dhammapada 148: bhg_mr:pur:.smddw
SN.IIL1z20: ... imin piitikayena .. Tam kim maﬁﬁm Vakkaz': ripam niccam va aniccam vd f2. The
use of ripa and not kdya in the .sct'ond part of this passage is not, in my opinion, significant:
impermanence is, after all, an attribute of all aspects of ripa, not just the body. Nor do I
consider that the fact that the teaching given to Vakkali in this passage is usually
considered to be ad hominem affects the point I am making here.

AN.IV.386.

By extension, the term kusala has the sense of ‘skilful’, referring to spiritually beneficial
activites. This was extensively developed by Mahayana Buddhism where the frequently
used expression ‘skill in means’ (Sanskrit: updya kaufalya) refers to activities which are
beneficial either to one’s own spiritual progress or, in the case of a bodhisattva, in the
assisting of others to salvation. This led to the suggestion by some Mahayana Buddhists
that the Buddha’s life as Gotama and his early teaching were but part of his updya kausalya
to help all beings out of samsara in a way they could understand at that time, the later form
of them being superior or more complete.

Sn 240-1: Yad afthamano sukatam sunittham parehi dinnam payatam panitam ... paribhuijamano ...
na amagandho mama kappati ti. “Tainted fare’ is Norman’s translation (The Group of Discourses,
1992, p.27).

Sn 242.

Sn 243, 248, 245. A lengthy description in the Samyutta Nikaya of what each stage of the
noble Eightfold Path means refers to qualities similar to those in the Sutta Mipata passage
discussed here (SN.V.8ff). cf. also Dhammapada, chapter XXVI (383ff).

Sn 249: Na macchamamsam nanasakattam na naggiyam mundiyam jata jallam khardjinant nageihuttass’
upasevand va ya ye va pi loke amara bahii tapa mantahuti yasinia-m-utipasevana sodhenti maccam ... . 1
have followed Norman’s translation. I shall refer to his use of round brackets below.

Sn 250: Sotesu gutto vijitindriyo care dh thito ajj ddave rato sarigatigo sabbadukkhappahino na
lippati ditthasutesu dhiro. 1 have followed Norman’s translation except for relocating ‘One
should wander’ at the beginning of the verse for casler reading,

AN IVBBG T h=d ;.u‘ - A, Ehad, Ak ma.
GS.1V.258.

I will discuss the term nibbida below.

SN.V.3z20.

Vin.IIL68K.

Vin.I11.68; SN.V.320f: Tena kho pana samayena bhagava bhikkhinam anekapariyayena asubhakatham
katheti. Asubhdya vannam bhisati; asubhabhavandya vannam bhasati; adisa adissa asubhasamapattiya
vanpam bhasati. Asubha can also be translated as ‘what is not beautiful’ (Woodward’s
translation of SN.V.320 uses ‘unlovely’: K5.V.284). This translation has the same
implication of impermanence as ‘impure’ does.

Te anekakaravokaram asubhabhavananuyogam anuyutta viharanti, te sakena kayena atfiyanti jardyanti
Jigucchanti.

\?’;.IIIAGB: Seyyathapt nama itthi va puriso va daharo yuva mandanakajatiko sisam nhato ahikunapena
va kukkurakunapena va manussakunapena va kanthe dsattena aftiveyya harayeyya figuccheyya.

Evam eva te bhikkhil sakena kayena atfiyantd harayanta jigucchanta attanapi attanam jinitd voropenti
afifiamaiifiam pi jivita voropenti,

Vin.1IL6of; SN.V.321.

VinIILy1: Vigaraht buddho bhagava. Ananucchaviyam bhikkhave tesam bhikkhinam ananulomikam
appatiripam assamanakam akappiyam akaran

Satthaharaka: bringing a knife so that a bhzj:kkn can kill himself.

Ibid.: Yo pana bhikkhu saficicca manussaviggaham jivita voropeyya satthahdrakam vassa pariyeseyya,
ayam pi pardjiko hott asamvaso ‘t.

SN.V.321: Sadhu bhante bhagava afifiam pariyayam acikkhatu tatha yathayam bhikkhusangho afifiaya
santhaheyya ti.

There are other accounts of bhikkhus committing suicide in the Sutta Pitaka (for example at
SN.I:120f; SN.IIL123f), but they are not attributable to misunderstanding the nature of the
body. The purpose of such passages, and the Vinaya passage discussed here, may have been
primarily to indicate that one should not commit suicide. This does not, however,
invalidate the point I have made.

Norman (trans.), 1992, p.30.
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Ibid.
Norman (trans.), 1984, p.47.
This is discussed in Collins, 1982, p.156f.
PED, p.22.
SBE Vol. X, p.54.
ERE, Vol. II P-759-
The Sanskr:l cquwalcnl of nibbida is nirveda, from nir\vid. Monier Williams gives as
alternative meanings for nirveda: “complete indifference, disregard of worldly objects...
loathing, disgust for...” (p.557). For nibbida, PED gives: “disgust with worldly life, tedium,
aversion, indifference, disenchantment” (p.365).
SN.V.82: Sait’ime bhikkhave bojjhanga bhavita bahulikata ekantanibbiddya viragaya nirodhaya
upasamaya abhifiiaya sambodhdya nibbandya samvattanti.
GS.Viis3.
For example, at KS.V.158, 227, 316; G8.V.152, 153.
GS.II1.68.
GS.IV.g7.
Dialogues, 1.255.
Paramatthajotika p.381.
Vism, p.249. -
I have followed Nanamoli’s translation, The Path of Purification (henceforth referred to as
Path), p.26g of Vism, p.249f: Kesa nam’ ete vannato pi patikitla, santhénato pi gandhato pi dsayato pi
okdsato pt patikild ... Yatha hi daharassa kumarassa vaccam vannato haliddivannam, santhanato [pi]
haliddipindasanthanam, sankaratthane chadditaii ca uddhumataka-kalasunakhasariram vannato
talapakkavannam, santhanate vatthetva vissatthamudingasanthanam, datha pr ‘ssa sumanamakulasadisa ti
ubhayam pi vannasanthinato siya appatikiilam, gandhena pana patikilam eva, evam kesa pi siyum
vannasanthanato appatikila, gandhena pana patikild yeva ti.
Vism, p.250.
I have followed Nanamoli’s rather quaint but effective translation (Path, p.2o2f.) of Vism,
.196:

3 Imam hi subhato kayam gahetva tattha mucchita

bala karontd papani; dukkhd na parimuccare.

Tasma passeyya medhavi jivito va mattassa va

sabhavam pitikayassa subhabhavena vajjitam

Vuttam h'etam:
Duggandho asucikayo kunapo ukkaripamo
nindito cakkhubhiitehi kayo balabhinandito.

Allacammapaticchanno navadvaro mahavano
samantato paggharati, asuct pitigandhiyo.

Sace imassa kayassa anto bahirako siya
dandam niina gahetvana kake sone nivaraye #.

Nanamoli, Path, p.203, translating Vism, p.196: Tasma dabbajatikena bhikkhuna jivamanasariram

va hotu matasariram va, yattha yattha asubhakaro pafifiayati, tattha tatth’ eva nimittam gahetva

kammatthanam appanam papetabban &,

Nanamoli, Path, p.2otf, translating Vism, p.195: Pakatiya pana idam sariram nama atirekatisata-

atthikasamussayam wﬂuata.mnd}:mnghapmm harusata-nibaddhan msapesisalanulittam,
Hamanussac b ddham chaviya paticchannam, chiddavachiddap dakathalika viya

nmugimn:apaggfmm kimisarighanisevitam Toganam dyatanar, dukkhadhammanam vatthupanbhinna-
purinagando viya navahi khehi satatavisandanam, yassa ubhohi akkhihi akkhigiithako paggharats,
kannabilehi kannagiithake, ndsaputehi singhanika, mukhato aharapittasemharudhirant, adho-dvarehi
uccarapassavd, navanavutiya lomakiipasahassehi asucisedayiiso paggharat, nilamakkhikadayo samparivarenti,
_yam dantakafthemukhadhovana-sisamakkhana-nahana-nivisana-parupanadiki apatijaggited, yatha-jato va
pharusavippakinnakeso hutva gamena gamam vicaranto r@ja pi puppha-chaddakacandaladisu afifiataro pi
samasarirapatikilataya nibbiseso hoti, evam mnﬁduggana’ka_r@ucdmpahhdata)a nibbiseso hoti, evam
asuciduggandhajegucchapatikilataya rafiiio va candalasa va sarive vematiam nama natthi.
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Nanamoli, Path, p.202, translating Vism, p.195: Tato imina agantukena alankirena paticchannatta
tad assa asubhalakkhanam asafijananta purisa itthisu, itthiyo ca purisesu ratim karonti, Paramatthato pan’
ettha rafjitabbakayuttatthanam nama arumattam pi natthi.

Damien Keown, in his article “Morality in the Visuddhimagga” (1983), states that
Buddhaghosa’s treatment of Buddhist ethics in the Visuddhimagga is far more concerned
with practices than with intentions. This would seem to support my point.

DN.I1.214: Asamsaitho viharati kamehi, asamsatttho akusalehi dhammehi. Tassa asamsatthassa kamehi
asamsatthassa akusalehi dhammeht uppagjati sukham.

SN.L182: Yo ‘dha puitfiian ca papaii ca bahitva,

DN.L75: Evam eva kho mahdrdja bhikkhu tmam eva kayam nippitikena sukhena abhisandeti parisandeti
paripareti parippharati.

SN.V.74: Tasa thito va kayo hoti thitam cittam agjhattam susanthitam suvimuttam. Manasa kho pan’ea
dhammam wifiidya manapam/amanapam na marnku hoti.

Miln 44: Natthi maharaja arahato anunayo va patigho va.

Wilson, 1995.

cf. AN.L.177, where dukkhasamudaya is explained according to the paticcasamuppada formula,
beginning with avija, rather than the more usual tanhd.



Conclusion

I STATED IN THE INTRODUCTION that three of the key doctrines taught by the
Buddha, the four Noble Truths, the paticcasamuppada formula and the
khandha analysis, were all concerned with the human being and samsaric
existence. This, I stated, suggested to me the importance the Buddha
attaches to understanding the constitution of the human being and
prompted the orientation of my research. I also referred in the Introduction
to the fact that there is no suggestion in the Sutta Pitaka that the Buddha
had any concern with ontological matters; on the contrary, he dismisses all
ontological questions as irrelevant and/or misleading. When applied to the
human being, this means that in the early Pali material contained in the
Sutta Pitaka we do not find information concerning what we are comprised
of, but only how we work. We have seen that the constitution of the human
being is understood and taught by the Buddha in terms of processes and
events. Here I wish to bring together these two points: the emphasis on the
human being and the absence of concern with ontological matters.

First, I have considered in some detail several ambiguous passages
which some scholars have interpreted as positing an idealistic ontology, in
the perhaps somewhat limited sense that ‘everything is (merely) made of
the mind’ (whatever that is). In each case I have suggested that the passages
can be interpreted in another, non-idealistic (and, indeed, non-ontological)
way, and that in my opinion this alternative interpretation is more likely to
be correct. In introducing the Buddha'’s lack of interest in ontological
questions, I based my comments primarily on canonical passages which
state that he refused to answer such questions. And I also stated that I did
not want to counter one suggested ontology, usually the idealism as
described, with another. But the further point I would like to make here is
that any implicit ontology, if there is such a thing in the Sutta Pitaka, needs
to allow for the centrality of the human condition to the Buddha’s
teachings. For the Buddha, the one basic truth is the reality of suffering.
This, indeed, is the first Noble Truth, and is the raison d’étre of the Eightfold
Path to liberation. In idealistic systems suffering is sometimes said to be a
delusion. There is no possibility that the Buddha’s teaching contained in
the Sutta Pitaka can be interpreted as saying that suffering is just a delusion.
Though he never discusses whether the world is real, his concern to teach,
and his emphasis on alleviating the human condition by offering release



Conclusion 195

from suffering, presuppose that there really are human beings who really
can learn how to bring an end to samsaric existence. Though he is not
interested in ontological questions, he most emphatically is 2 humanist.

Second, the centrality of the human being in the Buddha’s teachings
does not preclude the possibility that there are other sorts of beings existing
in different sorts of ways, ways which are what we might call ‘subtle’, and
certainly not obeying the laws of matter as they are conventionally under-
stood. Of relevance here is the suggestion by Buddhist modernists that the
Buddha anticipated modern physics, which explains that all matter is
energy. In its emphasis on how things are rather than what things are the
Buddha’s teaching allows for beings to exist in an infinite number of ways
in a manner not incompatible with this modern law of physics. To mix the
terminologies of Buddhism and physics, such beings might be thought of as
‘bundles of energies’ (khandhas), manifesting at different degrees of density,
brought together as conditioned by the power or fuel (energy) of volitions.

Third, and finally, I stated in the Introduction that one of the ways in
which the Buddha’s teaching diverged from that contained in the Upanisads
is that he taught that the macrocosmic/microcosmic correspondence was
not one of ontological identity but that all things are dependently origi-
nated. This book has perhaps shown how central this teaching is for an
understanding of the constitution of the human being. I also referred to the
fact that many scholars have approached the subject of the human being in
early Buddhism by discussing the doctrine of anatta. We saw that this is
often considered to be the central doctrine of early Buddhism and that it
tends to be understood as a denial of any kind of soul or self. I would like to
suggest here that the doctrine of anatta is not intended to be a denial of
being as is implied in the English ‘there is no self’. Rather, it is no different
from the doctrine of paticcasamuppada and is therefore simply intended to
indicate how things are.

We have seen that everything within the cycle of samsara is conditioned
or constructed, samkhata. This is another way of expressing the doctrine of
dependent origination: all things are dependently originated. From these
two teachings, it follows that there is nothing in samsaric existence that is
permanent. And it follows further from this that there is no independently
existing or permanent entity which one might call a self or soul. Therefore,
though the prime concern of these two teachings focusses on the way
things exist rather than what exists, they might also be called a doctrine of
anatta. Nirvana is also (implicitly) included in the doctrine of anatta: sabbe
dhamma anattd is the last line in the #lakkhana formula. But the inclusion of
Nirvana is also not intended literally as a denial of being. Rather, Nirvana
is selfless both because it is the experience of ceasing to project the sepa-
rateness of selfhood onto oneself and everything else and also in the sense
that it is an epistemic experience. This means that thinking in terms of self
or of there being no selfis making a category mistake. None of the Buddha’s
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teachings is actually concerned with what is, or with what s not. The funda-
mental error is simply thinking in any such terms since they are all missing
the point that the way things (really) exist does not correspond to the notion
of separateness that is implicit in the confirmation and in the denial of
selfhood. As the Buddha puts it: understanding dependent origination
means one will no longer ask questions about individual (i.e. separate)
existence in samsdra, past, future, or present, such as “Am I, or am I not?
What am I? How am I? This ‘being’ that is ‘T’, where has it come from,
where will it go?”? Though the doctrine of anatta appears to convey an
overriding concern to make ontological denials, I suggest that if one takes
this term at face value it can act as something of a red herring in one’s
attempt to understand the constitution of the human being.

Notes

1. See my paper “Anatta: A Different Approach” for an extensive discussion of this suggestion.
2. SN.L27: ... aham nu kho smi, na nu kho smi; kim nu kho smi; katham nu kho smi; aham nu kho satto
kuto agato so kuhimgami bhavissafl ti.
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Short Glossary

anatta Selflessness. The Buddha taught that all things are dependently
originated (see paticcasamuppada): nothing occurs independently or
separately, but, rather, all things occur because of/conditioned by
other things. It is erroneous, then, to attribute separate, independent
self-hood onto anything, either subjectively or objectively: this is not
‘how things really are’ (see yathabhitam). Seeing ‘things as they really
are’ (that is, that they are ‘selfless” in this sense) constitutes the cessa-
tion of ignorance, or Enlightenment (¢.2.).

arahant The term used to indicate an Enlightened person (literally:
‘worthy one’). According to the early Buddhist texts, the experience
of attaining Enlightenment (¢.z) is the same for all people as it was
for the Buddha.

anyasavaka Literally ‘disciple who is noble’, this term refers to those who
have made considerable progress on the spiritual path, hence they
are also referred to as ‘advanced disciples’.

asava The asavas are the fundamentally binding (to samsara, ¢.v.) aspects of
what it means to be a human being, needing to be eradicated if one is
to achieve Enlightenment (¢.0.). Three or four dsavas are referred to:
all/any sensual desire(s), the desire for continued existence, igno-
rance, and (when four are mentioned) ‘views’. Underpinning all of
them is the basic error of separateness (see anatta, ¢.v.): all desires pre-
suppose a separate desirer; continued existence presupposes identity
in terms of separateness; ignorance is the (normal samsaric) state of not
seeing that things are really selfless, and therefore not separate; and
‘views’ are held by a ‘separate’ self about something perceived (erro-
neously) also to be separate (thus separateness is presupposed both
subjectively and objectively). The asavas are so deep seated in the
human psyche that they are described as needing to be ‘rooted out’,
which achievement is co-terminous with Enlightenment.

bhikkhu A (male) member of a Buddhist monastic community. By exten-
sion, a disciple following the path taught by the Buddha. Members
of female communities are called blzkkhuni. Males and females can
experience Enlightenment (g.2.).
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dhamma Most commonly, this term is used to refer to the teachings of
the Buddha as a whole: he taught ‘the dhamma’. It also means the
Truth, in the sense that the Truth represents ‘things as they really
are’ (see yathabhiitam), and what he taught was a means whereby one
might experience that. Dhamma is also used as a generic term to refer
to all knowable things, and is a way of saying ‘everything’.

dukkha Often translated ‘suffering’, but ‘unsatisfactoriness’ less mislead-
ingly conveys its meaning. It is the term that was used by the Buddha
in the first Noble Truth (¢.2.) to describe the principal characteristic of
human existence in samsara (q.z.). It relates to the impermanence (and
hence ultimate unsatisfactoriness) of all things in samsara. It can most
accurately be understood if it is borne in mind that this is a truth
statement, not a value judgement.

Enlightenment On experiencing Nirvana (g.z.), one is Enlightened: one
‘sees things as they really are’ (see yathabhiitam), thus experiencing the
cessation of ignorance. The word ‘buddha’ literally means awake,
the analogy being that ignorance corresponds to sleep and
Enlightenment/Nirvana corresponds to ‘waking up’ to ‘how things
really are’. In Buddhism, the (gradual) eradication of ignorance (one
follows a progressive path over many lives) is referred to as acquiring
‘insight’.

Jhana Literally meditation. In Buddhism (and in other Indian religions),
a common kind of meditation is said to be stratified into ‘levels’,
meaning levels of experience and/or insight that are characterised
in certain ways, and it is to such levels that jhana refers. In the Pali
texts, sometimes four and sometimes eight jhanas (levels of medita-
tion) are referred to. When eight are referred to, these are usually
sub-divided as to four riapaghanas and four aripagjhanas. Ripa and
aripa mean ‘form’ and ‘formless’ respectively. According to the
Buddha, even experiencing the highest of such meditational levels
does not in itself constitute insight into ‘things as they really are’ (see
yathabhitam/Nirvana). It is this insight that distinguishes Buddhist
forms of meditation from others.

karma Literally ‘action’, karma more specifically means (in Indian
religions as a whole) that actions have consequences. The Buddha
taught that the consequential aspect of any action (put into effect
through thought, word or deed) lies in the intention behind it.

lokuttara Literally ‘above the world’, this term refers both to those who
have made spiritual progress beyond the merely mundane/ordinary
level of the putthujana (¢.v.), and to anything associated with advanced
(supramundane) stages of the path.
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Nirvana The goal to which human beings can aspire, according to the
Buddha, is the cessation of the unsatisfactoriness (dukkha, ¢.v.) which
characterises the human condition (samsara, g.v.). The experience of
such cessation (dukkhanirodha) is known as Nirvana. Nirvana literally
means ‘blowing out’, and refers to the blowing out (cessation) of the
fuel which causes the continuity of unsatisfactoriness. According to
the second Noble Truth (g.2.), the fuel is craving or desire, often
further subdivided into the three ‘fires’ (fuel) of greed, hatred
(together the affective aspect of the fuel) and ignorance (the cogni-
tive aspect of the fuel). After experiencing Nirvana, one will no
longer be reborn in samsara.

Noble Truths In his ‘first sermon’, the Buddha taught four ‘Noble
Truths’: that the human condition is characterised by unsatisfactori-
ness (dukkha, g.v.); that dukkha is caused by cravings; that there can be
cessation of dukkha (dukkhanirodha, a synonym for Nirvana, ¢.z); and a
way to achieve such cessation (the Noble Eightfold Path).

paticcasamuppada Dependent origination. The Buddha taught that all
things, of whatever nature (physical, mental, abstract, concrete, sub-
jective or objective — all things), that are or can be experienced in
samsara (g.».) are dependently originated. As such, nothing occurs
independently or separately. It follows from this that the attribution
of separate, independent self-hood to oneself or anyone or anything
else is erroneous (see anatta).

puthupana By contrast with ariyasavaka (q.v.), puthujjana refers to ‘ordinary’
or ‘ignorant’ (ordinarily ignorant) people who have not made
progress on the spiritual path to insight.

samsara In Buddhism (and other Indian religions), all living beings are
thought to experience a series of lives (reincarnation/rebirth).
Samsara, which literally means ‘going round’, is the term used to
indicate this cyclic experience, and by extension is often used to refer
to ‘life on earth’ or the human condition as a whole. (According to
Buddhist/Indian cosmology, it is not limited to life on earth as such,
and also applies to non-human living beings: rebirth can be at a
variety of cosmological levels and in a variety of forms.) The experi-
ence of Nirvana (¢.2.) means one will no longer be reborn, and is
thus the ‘opposite’ of samsara. Neither term should be understood
spacially. They indicate different states of being: the former subject
to rebirths, the latter not.

sangha The Buddhist community. Sometimes the term refers to the com-
munity of all Buddhists, but more usually it refers specifically to the
monastic community, the members of which are called bhikkhus (4.2.).
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sukha A synonym for Nirvana (q.z.), and the opposite of dukkha (g.v.).
Literally, sukha means ‘bliss’ (contrasted with ‘suffering’/ dukkha). It is
not, however, an affective state of bliss (i.e. pleasure/happiness) but
more profoundly refers to the cessation of the unsatisfactoriness
which characterises the human condition. In particular, this refers to
the ‘ease’ which corresponds to the absence of the ‘dis-ease’ of
ignorance.

tathagata An epithet of the Buddha, and by extension a term for any
Enlightened (g.2.) person. The term, virtually untranslatable, means
something like ‘thus-gone’, referring to the absence/cessation of
separate individuality experienced when one sees that ‘things as they
really are’ (see yathabhitam) are selfless (see anatta) in the sense of
being not separately identifiable.

yathabhitam Literally ‘things as they are’, this important term refers to
the Buddha’s teaching that the cessation of ignorance (the cognitive
aspect of the ‘fuel’ which causes continued existence in samsara (¢.2.))
is ‘seeing things as they really are’. Such experience is the equivalent
of Nirvana (g.z.). It follows that a key feature of human experience in
samsara is that one does not ‘see things as they really are’.
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167n85, 172, 17475, 183, 188, 190n27,
193n87, 205-206

dvara see doors, senses as

earth see elements
elements, xxix, 2, 5-13, 17, 25, 35n12,
36n14&17, 37n62, 38n100, 42, 83, 86, 104,
125, 127, 131, 133, 139, 145, 151-52, 158,
167n96, 181
air/wind (vayu), xxix, 5-6, 10-3, 35n10,
3762, 133, 14546, 150-51, 160, 167n24
earth (pathavi), xx1x, 5-6, 10, 35n10&12,
36n3g, 37n62, 64069, 122, 127, 133,
137070, 145, 149, 151, 154, 167n77-79&96
168n110
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elements continued
fire (tgo), xx1x, 5-6, 11-2, 35n10&12, 36N41
37nb2, 52n37, 89-90, 133, 14546,
150-52, 165n24
water (apo), XXI1x, 56, 11-2, g5n10&12,
36n4o0, 37n62, 133, 137070, 145-6,
15051, 165n24
space (akdsa), 5, 12, 31, 35n9, 37057, 59, 99,
130, 145, 151
Eliade, M., 157-58, 166n57, 167n95-97&98
emotion, 4on143, 46, 51n23, 114, 11gn142
see also volition(s), vedana
energy, 11, 150, 161, 195
Enlightenment, xxm—xxv, g, 27, 59, 68, 72,
77-8, 95, 100, 111, 133, 159, 17273, 176,
178, 183
epistemology, xxu1, 151, 195
eternal, xx1v, 121, 123
eternalists, xxv, 86
ethics/ethical life, xxm—xxm, xxxmnzg, 19,
66, 74-6, 108, 112, 142, 144, 159, 171, 180,
193n80
see also qualitative causal nexus
evolving, of consciousness, 83, g7-101, 105,
117090
exegete, 124, 130, 170
existence, Xv, XVIII-XIX, XXII, XXIV, XXVII-VIII,
2, 4-6, 8, 29, 35n3, 3gn126, 50, 56-7, 61,
66—7‘! 79 84} 86: 90, 94, 95_100= 103,
105, 111, 120n154&156, 123, 125-26, 129,
131-32, 134-35, 137048, 139, 144, 14656,
158-60, 162-64, 169, 172, 17678, 182-83,
1gonzg, 194-96
experience, XvI, XXII-XXVI, XXVIII, §, g, 11,
14, 17720, 22, 28~9, 32, 34, 40N151, 448,
5560, 67-9, 72, 79, 83-8, go—gg, 101-102,
110, 112, 118n103, 12425, 128, 132, 14143,
145, 149, 151, 154, 150, 166n46, 169-70,
174777, 188, 195
extension see solidity
‘external’ see bakiram/ bahiddha

feelings, xvm, xxvm, 16, 19, 21, 32-3, chapter
n P&Sﬂ‘m, 5375 58, 6o, 6‘1’“569 68, 2,7
83, 88, 91, 95, 11gn142, 125, 129, 134, 149,
171, 17376, 188
see alvo vedand

finite, xxi

fire see elements

fluidity, xx1x, 5, 10, 12, 18, 42, 104, 150

form, xxv, 3-6, 13, 15, 26, 434, 49-59, 57,
59, 61, 67-73, 824, 86, 889, g1, 12122,
127-29, 133-35, 146, 150, 152-57, 176, 206

formative principle see formations

formations/formative activities, 66, 69-76,
78-9, 82, 92, 134-35
see also samkharakkhandha

formlessness, g8-100, 150, 152, 15456, 160,
168, 175, 178, 206
see also subtle self/subtle body
formulas, xvim, 4, 33, 54, 66-75, 82, 92,
108-109, 119137, 130-32, 13435, 145
analytical/synthetical, xviu, 68, 70, 73, 96
Four Noble Truths, xvi-x1x, 93, 160, 171,
183, 194
paticcasamuppada, XVIII-XIX, XXX, 2, 7, 15,
I?_Sr 35 36!’!22, ‘1'5_6l 49, 66 "76: 789,
8on1b, 81nq1&63, 845, 87, 96, 11112,
115n15, 123-35, 136n32, 137148, 189,
193n87, 194
tilakkhana, 29, 32, 66-7, 70, 79, 84, 140, 149,
166n46, 175-76, 195
Four Noble Truths, xvn—xix, 30, 68, 93, 110,
160, 162, 171-72, 176, 183, 194, 206207
Franke, R. O, 79, 82n62
Frauwallner, E., xxximn18, 73, 8on28
free will, 74
fuel, xxvm, 6, 8, 66, 73, 77, 79, 87, 91, 957,
igon2g, 195, 205-207

Geiger, M., 29, 31, 40n147

Gestaltung, 73

Gethin, R., xxxn17, 36n36, 38n85&102,
1gon16

Gombrich, R. F, xxxin24&29, 8on31, 81n43,
11gnizg, 1zon176, 150, 166n50-51&52

Gonda, J., xxvi, xxxin37&38

Griffiths, P, 118ng4, 120n172, 169, 19on1

habitual tendencies, 66, 74
see also anusaya

Hare, E. M., 118n111, 181, 184

Harvey, P, xv1, xxxn3, 35n11, 118n111

heart, 10, 13, 224, 38ngo, 39n114, 114,
147748

heat, xx1x, 4-5, 10-13, 18, 42, 47, 81n58, go,
104, 146, 177

Horner, L. B., xx, xxxmz21, 11, 28, 36n42,
63n19, 74, Boni8&go

human nature, 77

humanist, 196

humour, 12

idea/ideation, 14, 26, 28, 30, 32-3, 53, 58-62,
63n3, 151
see also conceptions

wddhi, 61, 157-63, 167ng9, 168n110-114-115-
117&125

idealism/idealistic, xxv, 79, 81n63, 131, 133,
141, 194

identification, xvin, 47, 5360, 62, 76, 92, g5,
10

idengty!' identifying with, xvim, xxim, xxvim,
9, 121, 12728, 13031, 13435, 145, 148,
151, 158-59, 164, 17779, 181, 189
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ignorance/avijjd, XXxn34, g, 18, 26- 8, 38n8g,
39n134, 401’1[36, 49, 56_71 585 61, 68 71,73,
75, 7779, 8on3g, 84, 94, 96, g8-101,
112-13, 116057, 125, 127-29, 13335, 155,
15960, 162, 164, 172, 176-81, 189, 193087

ignorant person, see puthujjana

imagination, 53, 57, 59, 61-2, 63n3, 79

impermanence, XXXng, 4, 9-11, 55, 50-61,
67'_8) 83-7, 91, 9576, 103, 139, 149, ;51: 171,
173, 175, 177, 179, 181-82, 184, 186, 188-8q,
191035848

impression, 13, 28, 48-51, 58, 66, 126-27

impure/impurity, 143, 150, 171, 178-182,
185-87, 189, 191048849
see also purity

individual, xv, XvII-XIxX, XXII-XXIV, XXVI-VIII,
2, 475, 8-12, 14, 179, 21-2, 27, 2930,
3475, 40N143, 4-55 59, 57 66: 63_?9n 3°n23;
81n59, 84-5, 87-9, 96-103, 105, 110,
115133, 116n44, 117090, 121, 123-25,
127-31, 13335, 14042, 14445, 147750,
152-53, 155, 157, 164, 166n66, 17172,
17576, 178, 183, 196
see also separateness

indriva, 89, 1418, 20, 36n32, 38n85&86,
39n133, 44, 90, 156

inherited forces, 74

insight, xxm—v1, 22, 27, 32, 4950, 55, 58,
6o-2, 66-7, 69, 78, Bong, 93-5, 97-103,
107-8, 111-13, 117065, 118ng8& 103, 126,
143, 149-51, 15459, 162-164, 167n88, 170,
173-75, 177-81, 186-88
see also Enlightenment, pafidd, wisdom

intention, 6, 21, 36n13, 70-1, 75, 108, 141, 145,
160, 163, 180, 182, 193n80
see also karma, volition

‘internal’ see ajhattam

involuntary reactions, go-1

Jains, xx1

Jayasuriya, W. I, 23, 3gn117

Jayatilleke, K. N., 117n67, 165n18

Jhana, 12, 31, 3780, 44, 49750, 51112, 57,
59-60, 64n46, 65n74, 86-7, 100, 103, 111,
127, 153, 15556, 158, 162, 166n67-71&88,
175, 188, 206

Johansson, R. E. A., XvII, XXV-XXVI, XXXn5,
XXXIn35, 56-7, 589, 63n26-28-30& 32,
64n40, 111, 11409, 116060, 119n142,
120n154-158&164, 138n20, 150, 158,
166n48&49, 167n102

Kalupahana, D. J., 92, 116n49, 118ng7,
120n165

kdmaguna, XXxXin44, 15, 32, 36n33, 37n64, 44,
5INII

Identity and Experience

karma/kamma, xxn, xxxms3s, 6, 11, 36n13,
66, 70-1, 73-7, 91, 107-10g, 11011,
11gni43&145, 122, 135n8, 140-41, 159-60,
163, 165017, 171, 180, 184, 206
Karunadasa, Y., 34, 35n7, 36n19, 38n105,
3gni1g, 4on168
kaya, 8, 15, 17, 19, 36n43, 37n60&6z2, 44,
64n69, 745, 83, 87-8, 101-106, 108-10g,
116n44, 118n111, 1190118, 126, 136n44, 173,
179-81, 190n19, 191n35851
Keown, D, 193n80
khandha/ paficakkhandha, XvI—XIx, Xx1, Xx1v,
XXVII-XXX, 15, 7, 9, 1375, 20, 25-6, 2g-30,
3475, 3613, 42-3, 456, 48, 53-5, 58, 6o,
67, 70-6, 78-q, Bonz3, 826, 88, 933,
101-105, 111-12, 115018, 118n111, 124-26,
130-32, 136n34, 137067, 139, 148-9,
159-60, 169, 171-72, 17476, 183, 194-95
arupakkhandhas, 1-3, 7, 14-15, 25, 34, 35n3,
42-3, 45, 82-3, 93, 12426, 136n26, 148,
169
ripakkhandha, x1x, chapter 1 passim, 42, 44,
72, 85, 12426, 132, 136n26&29, 139, 146,
148-50, 169, 173, 176-77
samkharakkhandha, x1x, 15-6, 19, 29, 37075,
42, 46, chapter v passim, 82, g5, 125, 132,
136n37, 149, 159, 172, 176-77, 190n29
safiiakhandha, X1, 15, 37075, 42, 48, 51nz2,
chapter u1 passim, 72, 82, g1, 934, 107,
12527, 132, 134, 136n37, 143, 149, 176
vedanakhandha, x1x, 15, chapter 11 passim, 72,
82, 934, 125, 132, 136n37, 176
viilanakkhandha, x1x, 15, 42, 46, 48, 54, 72,
8onas, chapter v passim, 132, 134, 176
knowables, 2g-32
knowledge, xv1, xx, Xxm-1v, 14, 22, 27-8,
39n134, 45-6, 54, 66, 701, 935,100, 106,
112-13, 129, 145, 16061, 17375, 177, 182,
187
kusala/ akusala see wholesome/unwholesome

Lamotte, E., xx1n18, 118n100

liberation, XX1I-XX1v, XXV1, XXX, 9, 14, 189,
27-8, 32, 49-50, 56, 60-1, 66, 6970, 75-6,
78, 92—4, 97-100, 105-106, 108, 113, 117n74,
139-40, 14243, 145746, 149-57, 159,
162-64, 165n11, 170, 175, 179, 188, 194

life force/life principle, 78, go, 116n44

light, 61, 100, 112, 118ng8&103, 145. 14748,
153, 158-59, 164, 185, 205207

liiga arira , 147, 157, 166n45

Ioka, xx11, XXVI-X%V111, 2, 8, 36n33,74-5, 98,
110, 153, 161, 166n44&68, 167n78, 168n122,
174

Iokuttara, 31-2, 49, 52n41&64, 116n548&55,
14243, 163, 206
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mahabhiita see elements
Mahayana, 56, 63ng, 166n53, 191n37
Malalasekera, G. P, xv—xv1, Xxxn1
manas
as a generic term for mind, 23, 26, 29,
33-4, 43, 8on33, 82-3, 86, 106, 110, 114,
138-43 and passim
as the sixth sense, 2-3, 6, 8, 14-7, 20, 22-35,
36n31, 37087, 44, 59, 107, 110, 13842,
148 and passim
thought, thinking, 30, 33-4, 59, 74,
106-110, 114, 138, 141
manifoldness, 56-8, g1, gg, 110, 13031, 134,
143
Manné, J., xxxin22, 104, 11igni17&137
manodhdtu see manas as the sixth sense
manomaya, XXX, 3gn126, 56, 63n22, 64n44&47,
107, 136n44, chapter v passim
Masefield, P., 116n55
matter, XIX, XXIX, §, 13, 334, 42, 150, 195
Maung Tin, 20-1, 38n100
meditation, XXvI, XXV, 12-3, 24, 301,
37n63, 38n88, 44, 48-50, 59-60, 62,
64n36-46&70, 76, 86-7, 93, 969, 102-103,
108, 11112, 124, 140, 14445, 147-168, 169,
172-78, 181-82, 185-8g, 206
mental, XvIn, Xxn-xxu, Xxvi, 2, 7, 15-8, 22,
'25_6= 28-34, 4274, 612, 66, 5747779
82, 86-8, 101-103, 105111, 11314,
18nir1, 11gni143&147, 120n172, 123, 125,
12830, 136n25, 141, 143, 14749, 155, 169,
171, 173-77, 188-8g, 196
metaphor, xxvi-vi, 189, 22, 29, 38ngs5,
40n151, 49-51, 97101, 105, 113, 117n74,
118n103&104, 120, 124, 12930, 138-40,
150, 152, 163-64, 180-81
metaphysical, 66, 68, 71, 91, 149, 179
microcosm/macrocosm, xx1, 84, 14546,

195

Middle Way, 68, 177

mind, XvI, XIX, XXIII, XXV-XXVI, XXX, 2, 19,
23, 25-6, 29-30, 334, 38ngg, 4on151, 43,
45, 51, 56, 61-2, 64n57, 75, 82, 86, g2,
100-104, 106-111, 11213, 116n44, 118ng6,
119n143, 121, 123, 127, 130 chapter vii
passim, 169, 17172, 17478, 180, 182, 184,
188, 104
see also manas, citla

mind and body, xv1, x1x, xxvum, 3, 8, 16-7,
25, 102, 105-106, 12325, 135, 137077, 140,
148-49, 158160, 16970, 172-73, 178

mindfulness, 30, 61, 156, 172-79, 185

mobility/motion/movements, XxIx, 5,10-13,
18, 20, 42, 9o, 104, 150, 163

moksa, XX11

morality, xxm, 15, 74-6, 9o, 108, 11214, 154,
180-81
see also ethics

milld see asavas
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Miiller, M., 171, 183, 19ong
mundus sensibilts, 28
music, metaphor of, 21f

Nagirjuna, 567

nama, 4, 31, 35n3, 116n50, 118nr111, 11gn140,
chapter v1 passim, 167n82, 191n50, 192n78,
193n79

ndmaripa, XVIII, XXX, 34, 15, 17, 301, 37066,
48-9, 69, 8in63, 845, B8, 98, 114n6&S8,
115n14&15, chapter v1 passim

name, naming, 35n3, 56-59, 60-1, 92, 121-22,
12728

name and form, 3, 17, 70, 88, chapter v
passim
see also namaripa

Nzanamoli, Bhikkhu, 36n20, ggnia1, 164n2,

. 192n74-76-77&78, 193n79

Napananda, Bhikkhu, 57, 63n27

Nanavira, Thera, g, 23, 33, 36n21&36,
38n116, 41n165, 50, 52n45

Narada, 3gn126, 166n56

negative attitude, to body, chapter viir passim
see also attitude to body

neutral actions, karmically, 73, 74, 78, 180, 188f

neutral feeling, 43-5, 47

nibbida, 181, 184, 191n45, 192nb5

nihilists, xxv

Nirvana/nibbina, xvin—xix, Xxi, xxxnio, 6,
35n12, 56, 6o-1, 63n23, 64n51, 67, 6g,
7779, Binbo, 108, 133, 166n46, 167n8s,
172-73, 184, 192n66, 195, 206208

Noble Truths see Four Noble Truths

Norman, K. R., 3gn124, 118n100, 136n25,
182--83, 190ng, 191n38-41-42&58, 192n60

no-upddd ripa, 2, 5-8, 36n13

Nyanaponika, 174, 1gonat

Nyanatiloka, 30, 36n19-32, 38n105, 39n131,
4oni53, 137048

ontology, XX1I-XXVI, XXVIII, XXIX, 35012, 42,
69, 79, B4, 133-34, 139-41, 14546, 14851,
164, 169-71, 194-96

okkamissatha, 85, 114n8

Pali English Dictionary (PED), 167, 37n78&709,
38n81-83&84, 3gnr14, 4on142&145, 56, 62,
64n77, Bongs, 97, 103-104, 106, 114, 11408,
117n74&76, 118ng2-112&113, 119n125&126,
11gni28, 12o0n177, 136n25, 139, 164n1&4,
167n88&90, 192n62&65

pasicakkhandha see khandha

paficupadanakkhandha see upadanakkhandha

paiiiid, 22, 55, 63n14, 75, 9375, 99, 116048,
116n52-55-57-58-60&64, 136026, 154, 158

papaiica/ prapaiica, 56-8, 6o, 63nz1-23-25-
29&31, 64n58, 110, 130-31, 137056, 14243

pasada, 21, 38ngg-100-101& 102

Patanjali, 161-62
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path, xxu1, Xxx, g, 14, 18—9, 22, 27, 37063,
50, 55, 79, 77-8, 8ong, 934, g7-102, 111,
117n74-89&go, 140, 146, 150, 15354,
156-57, 159, 16364, 166066, 170, 172-73,
175, 179-81, 184, 188, 191n40, 194, 205207

patighasamphassa, 49, 59, 127, 134, 136n41&42

patisarana, 28, 33, 4on137

pathavi see elements

paticcasamuppada, doctrine of, 67-9, 75, 8on16,
84, 129, 149, 166n46, 195
see also formulas — paticcasamuppada,
dependent origination

perception, xxvi1, 16-7, 28, 35n12, 44, 534,
56, 589, 61, gg, 113, 122, 127, 131, 133, 135,
142, 147

Pérez Remon, ., xvi1, Xxxn4, 49, 52n42

phassa/ contact, xvin, xxvn, xxxn13&14, 1475,
20, 27, 33, 37173, 436, 47-52, 53, 59, 72,
889, go—1, 117070, 125-27, 130, 134,
136n32, 176

philosophy, xv, x1x—xx, xxvin, 25, 31, 40n151,
63n3, Bon2o&23, 83, 115029, 149, 188

physical, xvi—xx, xxrv, xxvi, 2-3, 58,
1321, 22-5, 2930, 34, 36n30, 3gn113,
434, 62, 87, 96, 102, 115033, 118n111,
125-26, 12829, 139, 144, 147, 149750, 152,
157, 160, 169, 17678, 180, 187, 189, 207

physics, 82, 150, 195

Pieris, A., 116n3

Pio, E., 52n23

pollution/polluting, 177, 180-81, 187

potential, 6, 13, 18-24, 134

power, 8, 17, 61, 76, 112-13, 156-163, 195
of the mind, xxx, ggni27, chapter vi1
passim, 172
see also supramundane power

prajiia, 92-3, 116n50

process, XIX—XX, XXIV, XXV, 5, 11-13, 18,
20-22, 28-30, 32-34, 37n61, 38ngo, 3gn127,
423, 46-7, 53, 57-8, 61-2, 63n21, 745,
78-9, 83-6, 88, go—1, 95-6, 98, 101-102,
104-10§, 107111, 113-14, 115n29, 126,
12931, 134, 138-39, 141744, 151, 155, 157,
159, 161, 164, 16970, 177, 179-80, 194
see also causal nexus/causal process
see also cognitive process
see also subtlising process

progress, xx1, 14, 18, 61, g1, g8-101, 111-13,
117ngo, 118n103, 140, 147, 150-55, 15759,
164, 170, 172, 175, 178, 188, 191n37, 206

psychology/psychological, xvn, xmx-xx,
XXVI-XXVII, 12, 14, 1779, 225, 38n102, 46,
50, 56, 63n3, 71, 779, 82, 114, 121, 128,
129-31, 138, 151, 178, 180-81, 18g

purity/purification, 31, 86, 100, 107, 113,
118ngs, 124, 140, 146, 151, 156, 164, 172,
179-81, 187

puthujjana, 19, 45, 50, 102, 161, 207

Identity and Experience

qualitative causal nexus, g1, 162
qualitative state of mind, 111ff

see also citta

see also ethics
quasi sense, manas as, 26, 31-2, 34

Radhakrishnan, 8., 38ngo, 4on151, 136nz20,
148, 165041, 1goNg

radiant, radiance, 8, 100-101, 113, 118n103,
153, 158

Rahula, W., xxxng, 33, 36n21, 3g9n129,
41n164&166, Bonis

reality, xxm, 56, 59, 147, 15051, 157, 159, 178,
194

Reat, N. R., xvi1, Xxxn7, XXXmn24, 37n47-50-
56&64, 4on140&143, 51ng, 81n63, 89,
114n5, 115n35,116n448&45, 119n143,
120n165, 123, 126, 131-35, 136n18&38,
137n57-58-59-60-61-62-68-69-75-76&77,
165n19

Renou, L., 122, 135n11-12&13

responsibility, xxm, 5, 54, 164, 178, 181

Reynolds, F, 136n44, 166n53

Rhys Davids, Mrs C. A. F, 4, 28, 38ng5,
4on139-1408144, 53, 63n2, Bon1z2, 103-105,
1i8niri-114&11s, 136n20

Rhys Davids, T. W,, 62, 65n75, 168n112, 184

roots see dsavas

Ruegg, D. 8., 118n100

rilpa, XVIIL, XXV, XXVII1, chapter 1 passim, 42, 48,
50, 64n46, 96, 98, 104, 118n111, chapter vi
passim, 140, 144, 146, 150, 15261, 163,
166n49&66, 167ng6, 169, 173, 178, 191n3s,
206
see also under khandha, namaripa

Ryle, 25

sacrifice, XX—Xxv1, 14445, 165n19, 180

salayatana see ayatana, senses

salvation, Xv, xx, xx1, 177, 179, 19In37

samsdra, XV, XVII-XVIII, XXI, XXIV-XXV, XXVII,
476, 8-9, 14, 27-8, 32, 35012, 50, 567,
59-61, 66-73, 75, 77-9, 8ong, 84-5, 87, o1,
95-9, 101, 103, 111, 113, 117n74&91, 12426,
131, 133734, 139, 142743, 147, 149, 151752,
159-60, 164, 166n46, 169, 172, 173-74,
176-77, 183, 190n29, 191n37, 194-96, 207

samkhdra/samkhata, XVII-XIX, XXXn11, XXXIng7,
11, 16, 19, 42, 48, chapter v passim, 82-3, 87,
96, 108-110, 116027, 117077, 11gn140&143,
125, 127-30, 132-35, 137067, 142, 149750,
175, 183, 19on7-8&29, 195
see also under khandha

Sankara, xxv, 14648

Jangit, X1x

safiiid, v, XXIx, 16, 37n75, 42, 46, 48,
chapter mt passim, 72, 82-3, g1, 926, 110,
119n143, 125, 127, 130, 132, 134, 158, 191n7&8
see also under khandha
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safifiavedayitanirodha, 48, 52n36&37, 60, 64n56,
99, 118ng4, 120n172, 15354, 156, 166n73,
167n88

sasambhara, 21, 38n101

sat, xxu1, 83

savifiianakaya, 101-105, 118n108-109&111,
11gn118, 124

seeing/sight/vision, xxvmi, 17-22, 24-5, 28,
43, 88-9, 127, 163
things as they are, g5n12, 56, 6o, 69, g3,
99, 205, 208

see also yathabhiitam

self/selfhood, xv—xvI, XviIl, XXIII-XXIV, 4-5,
9, 13, 19, 28, 35, 49, 59, 67, 71, B4, 102, 122,
124, 134, 139, 145748, 149, 152, 155, 164,
166n46, 174, 183, 195-96
see also separateness

sensation, 43, 45, 134, 188
see also feelings

senses, XVI, XVIII, XXIV, XXVII-XXVIIL, 1-3,
6-9, 11, 1441, 4345, 85, 88, go, g2,
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