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FREFACE

'1The“purpo§e of this ‘study should not be misconstrued,
;It is not an ?;Iempt to delineate epistemological theories
_peculiar to early Buddhism. ' Rather, it is intended primarily'
Aas a study of the nature and function of knowledge as part
of the Buddhist path to,salvation.: A study of early Buddhist
episﬁemology has {?cently been mosﬁ ably-done by Professor _
K. N. Jayatilleke of the University of Ceylon entitled, Early

Buddhist Theory of Knowledge, and there is no-need to attempt

what would be gt best a poor second to this excellent mono-
graph. Furthermore, although a'feasoq?ble amount of work
has been done on the topic of knowledge in Buddhist:;ought,
80 far ags I am aware no one has yet atteipted a study of the
soteriological nature and function of knowledge in early Bud-r
dhism from the typological or phenomenological pg;spective I
have gdopted., The principal preozcupation of both occidental
and orlental scholars of Z2uddhist trouzh* nas been to expose
1ts philosophical dimensions. For example, the structures
of sentient existence wnicn tycify tne Treravada tradition
ére expounded as an attempt to presernt a "modal" ontology in
contrast to a "substantive' ontolozy (e.g. Vedanta)., While
not disputing such a clalz nor discrediting the importance
of understanding Buddhist thought ir. the light of 1ts con-
temporary philosophical milieux, it, nevertheless, does an

injustice to Buddhism as a religion to become overly

11



. preoccupled with a philosopnical interpretation of its doo-
'fiéégghéé:f In effect, I have attempted to examine what 1is
'7~usually céngideféd as a phllosophical problém ffirom the per= -
,népeqtiQe of the central religious question, namely.’"Whaf
“ean I do to be saved?" The fundamental focus of this study, .
then, is nétaknowledge in early Buddhism, buf the role of»
_knowledge in relationship to tthSalvation-quest in early
Buddhism. In this task the insights of the phenomenoldgical
approach-to the study of religlion as discussed in Chapter 1
have proved to be very helpful,

This study 1s particularly concerneg with one Of,ﬁ?e
universal problems in religion, namely, the relationsgip
between twé different modes or types of knowledge in the
;}ght of the "egchatoclogical rnope.," Cur task is to study the
relationship between rational or analyzical and supra-rational
or intultive FTorms of knowledge Troz tne perspective of the
ultimate goal to be attainéd. It 1s not unusual for stu-
dents of the phenomeran of rellgious experierce to deslgnate
thg experlilence of the ultimate as a supra-rational type of
illumination. Following tnis experiernce are more rational
attempts to describe and explain it wnicn lead to the devel-
opment of mythologles, theolozies and reliclous philosophies.
This particular view of the relationship between these two

forms of knowledge, while valid for a relizious founder such

as the Buddha or the mystic seer, offers little help in trying

to understand a religious tradition as a channel for the
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,gﬁtaipméﬁt of salvation. Assuming that we have a religious
;, fiéd1tidn'beforefus, such as early Buddhism, our quéstion is
‘rnot_What ;elationship.mystical‘and anélytical modes of knoﬁi-

_edge had for the Buddha, but, rather, how these two modes of
- knéwledgé'fuhction in relationship to tﬁe attainment‘of nib-
b&na. The problem we have set before us is also examined in

g ~
the light of the milieux in which Buddhism arose as well as

T~
. A .
later important developments in early Buddhism resulting on

the one hand iﬁ\gperavada scholasticism and the beginnings
of MahZy&na on the other. These core chapters are prefaced
_by a preparatory delineatlion of eaq;y Buddhism pg&gt%pg in
the d%rection of the central problem being studied éﬁd con-
cluded with a-brief postscript in wnich a contemporary reli-
glous quest 13 criticized in the lignt of our study of Bud-
dhism,

A comment needs to De made regarding the use of PAI11
and Sanskrit terms. A3 conslistently as possible I have
attempted to use,Pdali forms when referring to the Pali tradi-
tion of Theravada 3uddhisz and Sanskrit when discussing the
Sanskrit traditions of Hindulsm or Mahayana Buddhism,.
Occasioqally it was ambiguous as to whetner Pali or Sans-
krit shéuld be used., In those instances I have used the form
which appears most frequently., For example, when the Madhya-
mikas criticize the categories of the '"reallsts,” I have
used the Pali word, dhamma, rather than the Sanskrit , dharma.
On occasion and somewhat arbitrarily, Pall and Sanskrit Wwords
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. have both been used, e.g. karma/ggmma: ‘When referring_?oS.

_PAli and Sanskrit forms, I have tried comsistently to use
thé unmodified form of a word unless indicated otherwise by
—quotation or,fhéentation.. When there has been a choice .
regafdiﬁg unmodified forms (e.g. manas, mano), I have maQe
every éffért to use either one or the other througﬁBut. Pali
and Sénskrit words, because they appear sé frequently, have
not been underlined nor have the; been dapitalized unless at

the beginning of a line or referring to a title or a term

used as g proper noun.

This study would not have peen possible without the
help of numerous pefsons: my wife, Nancy, who helped 1in
typing the manuscript; Professor Kenneth Chten who, as my
advisor, could not have expecited =y progress more qulckly

than he did; Professor Pnilit Asnoy whose unstinting encou-

o

ver the years; Oberlin Pro-

N

~
(@]

agement has nelped me ctrea:
fessor‘emerftus Clarence Hamilton wno craclously read and
made corrections or. Crhagpier V; tre zraduate department of
religion at Princeton ‘niversizy Tor maxing 1t possible to
pursue this study and oy zupplementing my research with a
travel grant the summer of 1;°%5; and the Danforth Foundation

—

for their financlal support of i} graduate study and research.
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CEAPTER I’

INTRODUCTION: REFLECTIONS ON THE NATURE OF RELIGION
- AND ITS STUDY

APPRCACH

To discuss the nature of religion is out of vogue these
'days. It is considered to be antithetical to "sclentific®
écholarshlp. hence the historian of religlon 1is suppesed to
describe rather than define relliglous phenomena. The problem
with a purely descriptive, objectively verifiable approach to
the study of religion, however, is that it ignores the ques;
tion of meaning which ig implicitly, if not explicitly, a
part of every serious intellectual endeavor. To assume that
it és poasible 8imply to report or describe what one sees or
studies neglects the investigator who 18 doilng the seelng or
studying. A study of religlous phenomena depends not only on
the describable and verifiable data itself but on the inves-
tigator who 1s studying 1it,

The above claim dbes not imply, of course, that there 1is
no such thing as an "objective™" study of religion, nor does
it mean that some studies of religion may lay a greater
claim to objectivity than others. For example, few would
dispute the claim that Malinowski's study of the Trobriand

1



;("Islanders in terms of the 1nte}4vpret1ve categories of "magloy
"?science and religion"1 is more objective than Freud’s discus-
. sion of the incest taboo in totemic society based on Fraser's
anthropological data.2 In each case, nevertheless, 1nterpre-
tation is taking place. Neither Malinowski nor Freud was
simply describing religious phenomena., Rather, they were
attempting to find a meaningful and significant scheme or
frame of reference in order to organize and interpret the
data aﬁﬂgheir disposaloz'

Baslically all phenomenocloglically oriented studies of
religion are involved in both description and intgngretation.3
Brede Kristensen has defined the so-called '"phenomenology of
religion" as follows: ",..1ts task 15 to classify and group
the numerous and widely divergent data in such a way that an
over-all view can be obtained of thelr religious content and
the religlious values they contaln.”u The key to this defini-

tion is the word, 'classify'", for it i1s in the assigning of

lBronislaw Malinowskil, Magic, Sclence and Religlon
(Garden City: Doubleday % Co., Ince, 1954).

2Sigmund Freud, Totem and Taboo, trans. James
Strachey (New York: W, W, Norton & Co., Inc., 1962),

31n a recent article, "Prolegomenon to a Religious
Hermeneutic," History of Religions, VI (February, 1967),
Charles Long attempts to resolve the tension between the phe-~
nomenological and soclo-anthropological approaches to the
study of religion.

“w. Brede Kristensen, The Meaning of BRellglon, trans.
John B, Carman (The Hague: Martinus Nijhoff, 1960}, p. l.




_.names and the forming of categories by whioh to organize
data (or. what veni der Leeuw would call "brackets")! that the
phenomenologist of religion hopes to ascribe meaning to.
,obseryed reality. Phenomenology as a discipline of study,
if we may call it that, is, therefore, nelther metaphysics
nor 8imply an appreclation of empirical reality but the
understanding of "events"_arisi;g from the interaction of
the researcher and the data he is studying,2 The discipline
of phenomenology attempts to be objective but as an inter-
pretative ra%her than as a purely descriptive science. As
van der leeuw says, "Phenomenology...ls manfs true-sital
acﬁivity, consisting in losing himself neithef in thingsznor
in the ego, nelther in hovering above objects like a god nor
dealing with them like an animal, but in doing what 1s given
to neither animal nor god: starnding aside and understanding:
what appears to view,'"~

In the terms of the above description, this study is a
phenomenological analysis of a particular problem in Bud-
dhisme. It attempts to be truly descriptive, but it 1s also
interpretative. As thls study is primarily concerned with

the meaning of the phenomena being investigated, 1t 1is

1G, van der Leeuw, Religion in Essence and Manifesta-
1on, trans. Jo E. Turner (New York: Harper & Row, 1963),

Hlct
H
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' being studied, Since a study of particular data cannot be

| f”necessarily related to the broader question of the meaning

of Téligion 1n general. While accepting the fact that there

is no'such entity as "religion in seneral" nevertheless, the

L]

1nterpretat1ve oategories used by the phenomenologist o(kreli-

glon are much more inclusive than the particular phenomena

séparateq from the question of~tne Tiature of religion, we

shall first direct our attention to this latter issue,

THE NATURE OF RELIGION

The fundamental religious qﬁestion continues to be in
;ne form or another, "What can I do to be saved?" e ques -
tion arises because the religious man conceilves of his exis-
tence as suspended between two realities which might well be
labeled the "profane" and the "sacred",l He seeks to be
saved from the power of the profarne in order to share in or
partake of the power of the sacred.2 The profane for the reli-
glous man 1s in most cases thought of as the material, the
empirical or the phenomenal world. It i1s the world of sen-
sory-perceived realities to which the individral becomes
attached and in terms of which the religious man feelg him-

self to be in bondage. This bondage may result from "desire®

lThese categories have been used rather widely by stu-
dents of religion. In particular they have been popularized
by Mircea Ellade through such books as The Sacred and the Pro-
fane, trans. We Ro Trask (New York: Harper & Bros., 1961).

2G, wnder Leeuw conceives of power as the basis of

" religion in Religion in Essence and Manifestation, I, 23.




f'ior perhqps "ignorance“ which in various religious traditions

is. conceived of as binding a person to the profane and pre=

fventing him from attaining the sacred, Q
The profane is frequenply ‘characterized by two primary
‘QUalities, dié-order and un-freedom. If is disordered pre-
cisely because it represents the "world", the vast sphere
of empirical "objects" which in this state bear no internal
relationship to one another. In essence, the profane is
phenomenal diversity without coherence, without meaning
beyond objective representation. Over this condition the
individual has no power. He 1s simply g reactive agggg
totally dominated by empirical realities., His rewards are
the rewardg of this world; his pleasures are the pleasures of
the senses; his goals are those inevitably conditioned by the
tangible. 7

By way of contrast, the sacred represents both order and

freedom, Its order derives from a non-expirical paradigm on
which 1t is dependent, This paradigm assumes many forms.
In archalc traditions it may be represented by myth, in par-
ticular the cosmogonic myth.l For example, cosmic order 1is
represented as being established in the cosmogonic myth of
the 01d Testament (Genesis 1:1f), the Indra-Vitra myth of the

Rig Veda (Re V. 1%32), and the Marduk-Tiamat myth of the

1p1iade goes 80 far as to claim that for the relligious
man of archalc cultures every creatlive act 1s a repetltion of
a mythologlcal paradigm of a cosmogonic nature. The Sacred
and the Profane, p. 96.




”ﬁiiggﬁeéh:Ebic? EQen-without mythological form, however, .
"the sacféd‘is ah ordered cosmos becauseiof its relationship
to an Ur-grund, an ultimate reality. Thus, for example,
when the authority of Ind:a and other Vedic gods deciined ‘
in the lat; Rig Veda, there was still a profound éwareness'

of otherrordering principles such as Tad Ekam and Brahmim,
and the Christian theologlans of medleval Europe talked'about
the order of nature not in the terms of the Genesis myth but
in terms of natural law.

At least in part, the freedon represenﬁed by the sacred
results from its order. Preclsely bgcause the sacred 1s
ordered in relationship to a non-empirical ultimate ground,
the chaos of empirical multiplicity loses its power. The
religious man no longer finds nimself bound by sensory-per-
ceptible realities because ne percelves them only in rela-
tionship to the paradigm of trne sacred. In this respect,
freedom is liberation from bondage <o chaotic ends through
the order inherent in the sacred, Thus, for example, Torah

. in the 0ld Testament gave order to all aspects of the world
in which the Hebrew peoples lived, Similarly, Li in Con-
fuclanism and Dharma in Hinduism served to provide an ordered
cosmos which filled the 1ife of the Chinese and the Indlan
with purpose and meaning.

The freedom of the sacred is more than the freedom from
the,Qhreat of bondage to the profane; it is the freedom of the

sacred itself, This freedom rests in the power represented



by the ground on which the sacred ultimately depends. I§518i713 '
the power of the creatton ‘and the maintenance of’ the sedred;A

and one who is within tﬁe sacred'partakes of ‘the power as™

- well-as the order lnherent in it The freedom of the sacred, .

;Jbeing'dependent on 1ts ultimate ground, -represerts a powerr

4Lbejond.the human sphereﬁ As a result it is 1nterpre§ed with~

t

- in'religious. traditions in a variety of extraordinary ways.

As examples we might cite the shaman of archalc traditions,
reputed capable of achieving the power of flight, or in the
Christian tradition where the plous man of falth is consid-
ered to be a man of extraordinary virtue, or in earlz@ﬁon-

fuclanism where the well-belng of the entire realm depended

upon the moral wvirtue (Te) of the sage-king.

The religious man aware of the dlalectic of the sacred
and the profane seeks to live within the sacred cosmos. On
one level he does this through cultus and ritual or through
the accepted ﬁodes and patterns of the particular religlous
traditions of which he is a part. Even in a secularized
soc;ety/such as our own, there are certaln moments in an
Individualts personal history or particular rites of passage
performed when even the profane man looks to the rhythms and
patterns of the sacred, On a higher level, however, there are
those individuals who seek to reach the source or the ground

of the sacred itself. These are not just the mystics or the

"god-intoxicated" persons, however, but those who experlence

e



""total response".of their "whole! being" to the- ﬁltimately
1ireal.1 The emphasis on the total nature of this. experience
w;is of central 1mportance, ‘for what 1s 1nvoIved in the exper->
>  iencing of the source of the sacred ;s the attainment of a"
 qnew level of realitys .Iqﬁppf terminology of evangelical

‘ Chfistiénity, it 1is a con~version, a complete transformétion
which involves a new way of percelving and acting in the
ﬁorld; indeed. a "new being".

This partlcula} conception of'the profane rooted in the
chaotic multiplicity of the empirically perceived world and
of the sacred grounded in an ultimateesreallty upon mhich
depends cosmlc, natural and moral order as well as the ffee-
dom of a transcendental reality, comes not only through the
study of particular religious traditions but with the help
ofucertaiﬁ phenomenologists and historians of religion. 1In
particular this conception of the sacred has been 1Aformed by
such scholars as Rudolf Otto, Paul Tillich, G. vander Leeuw
and Joachim Wach, Without attempting to elaborate their
+positions, it will be i1lluminating nevertheless to polnt to
aspects of thelr thought particularly appropriate to the
typoiogy we have presented.

Rudolf Otto and Paul Tillich offer two interesting

options for our understanding of the paradligm of the sacred.,

1joachim Wach, The Comparative Study of Religions
(New York: Columbia Uniyersity Press, 1961), Ds 33e _



I_'Eis classical work. The Idea of the. Holy.i Otto maintains

*zthat the "other“ to which the rellgious man relates in the
;fsacred and in terms ‘of which his 1life takes on meaning and - .
f purpose 1s experienced as a "ganz aﬁdere", a "wholly other®
é}surrounded by a “mysterium tremendum®, 2 This paradigm- which

;ultimately defines the sacred should ‘not be confused with. .any
"other object to which man might relate. The relationship
between man anﬁ the object of his religious quest cannot even
be described in terms o; "infinite dependence" because these
terms are analogous to other types of finite dependencies.3
Thé‘"holy other" 1s so0 completely outside mants accusgpmed
" awarenesses that he responds to it not merely in terms of
dependence but with an awe-ful and fear-ful "creature feel-
"ing®. Ottol's understanding of the ultimate reality sought by
the relligious man dramatically underlines its radical "other-
ness", Man can experience and,. hence, know this reality, but
1t must necessarily be a knowledge other than the knowledge a
person has of perceptible objects,

The radical distinction between the Individual and the

paradigm of the sacred,is moderated by Paul Tillich. He des-

cribes the ultimate reality as the '"ground of being". This

L4

. lRudolf Otto, The Idea of the Holy, trans. John W.
Harvey (London: Oxford University Press, 1950).

Ibid{, Po 125,

~

3Otto was argulng his position against Prederich
Sdhleiermacher.



“process of human becoming. As Tillich says, "$God? is the

"1itera1 q; non-symbqlic description of the ultimate is meant
:”fto convey the idea that ultimate reality (in Tillioh*s case,
‘;fGod) is not "a being" but "being itself" That 1is, God trans- ’
Lttcends;every 1ndividual being as .well as the totality of all ;‘

:fbeingso Every individual belng, therefore, depends upon the

_ ultimate ground of being as that reality underlying the whole

énswer to the question implied in man's finitude; he is the
name for that which concerns man ultimately."l PFor Tillich,
therefore, the religious man 18 not characterized By Ottols
"ereature feeling" but rather by an "ultimate concerndm

If we were to ;ccept Ottots basic premise that the
nature of the paradigm of the sacred i1s to be concelived as
"holy other", then we might conclude with wnder Leeuw that
as an "other" the object of religious experience 1is set
aslde from the usual and familiar in consequence of the Power
it geherated.2 For ven der Leeuw, the primary characteristic
of the ultimately real, regardless of the particular form it
aSsu%Ss within a given religious tradition, 1s simply power.

Because the ",,.ldea -of Power often forms the baslis 6f‘reli—

gion,"3 Vander Leeuw understands the various categories of

1Paul Tillich, Systematic Theology, I (Chicago: Uni=-

versity Press, 1951), 211,

2Vanderleeuw, Beligion in Essence and Manlfestatlon,

I, 23.
31bid., 27.
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'religious phenomena with which he deals primarily in terms

English

flof this key concept. As the/title of his famous monograph

-windicates, he- conceives of power as the "essence" ‘of "the

”enature of . religion.

The question of the religious man, "What can I do to be

'eaved?", still remains largely unanswered, -however, We have
N \

\

examined the hature of the religious mants dilemma suspended

between two ontological realities, the sacred and the pro;ene,
but we have yet to discuss how the power of the profa;e is
neutralized and the power of the sacred attalined,

In general 1t appears that 1f the wmltimate realily or
the paradigm of the sacred in relationship to which man finds
meaning and reality 1is cnaracterized by power, then it will
inevitably be the case that man will attempt to assure him-
gelf of access to that power in a wide variety of ways.
Through maglc rites, prayer, sacrificial ritual and so on.1
the religlous man will seek to attain to, propitiate or in
some ‘other way insure himself that the power of the reallty
which in-forms the sacred will not be lost. That is, religlous
acts, whatever their nature, are conceived basically as a
means to appropriate the power of the ultimately real.

Anqiher aspect of the same general problem of the way in

which the religious man relates to the paradigm of the sacred,

a

1At this point it is not particularly germane to
make the traditlonal distinction between magic as techniques
to control sacred power and religion as submission to ulti=-,
mate reallty.
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eis brought out by Joachim Wach's discussion of religious
'”experienee. }Wach defines religious experienoe as the total

'response of one's total belng to what 1s experienced as ulti-
"fmate reality.ld If we accept Tillich's description of the .
“1peradigm of the sacred as the "ground of being," it logi-
‘lcelly folloﬁé that the experiepee of that reality can be °
,”nene other than a "total" experience. Such an experience’
would seem to demand a kind of primordial conscioﬁs aware=-
ness of a condition prior to the interposition of all empiri-
cally determined states. Ordinary consciousness being for-
ever bound by the qualifications of subjéct and object*®r
knower and known is incapable of experiencing ultimate
reality as the ground of being., The power that the reli-
glous man seeks, therefore, 1s the power to experience the
 paradigm of the sacred which necessarily 1involves the power
to overcome the obstructions imposed by the mprofane".

In the history of religions there appears to have been
two basic types or forms by which the power of the profane
hag8 been overcome and the power of the sacred attalned. One
way in which this "salvation' occurs has been through the
medlation of the ground of the sacred, usually in the form of

a savior.? The other has relied exclvrsively on the strength,

determination, will and knowledge of the individual. Nathan

e

1Wach. The Comparative Study of Religions, p. 33.

2Vanderleeuw,‘ Religion in Essence and Manifestatlion,
I, chapter 12, )




13
" Soderblom in discussing the first means by which the relis

;:éicpsTﬁggféttemptg-tb Teach the sacred poses the problem in -

" this way :’,

- Inasmuc Ih as religion is not merely psychology
 and self=saving, but embraces likewlise faith
in a supernatural world, the assurance thereof
- 1s of essential importance to the pious man,

How can he be assured of the divinity, and not-
only of the divinity, but also, which is equally
~ important, of the grace and power of the divinity,

of the will of the divinity to help him...He
needs to know that the divinity has really
saved him from his distress, from sin, and the

_ world.
To this particular problem Soderblom maintains that there
have been "...three classieal examples of piety Egg}ing sup-
port for its assurance 1in history, in an objective something
beyond the range of mane.o."==Judalsm, Christianity and Maha-
Yéna Buddhisrno2 All three traditions, he contends, answer
the question of salvation by means of a "salvation=fact," a
Heilstatsache,J

There is, however, another general form or type of
answer to the basic soteriological question. It 1is the
answer found in atheistic Sapkhya-yoga, classical Theravada
Buddhism or other traditions which reject the savior model,
Here the insistence is that man himself must design the path

to his own salvation. He alone can control the threatening

INathan Soderblom, The Living .God: Basal Forms of Per-
sonal Religion (London: Oxford University Press, 1933), De 58

21p1d.
31bids, Pe 159,
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fpower of the profane and reach ‘the power of the ground of

_]the sacred.LdThere have been many Ways _devised to bring
,;about this end.. Ascetic practices, physical and psycho=
1;logica1 disciplines of various kind means to control the
) :m:l,nd and the senses--all with the purpose of eventually
‘peaching the wltimate reality, to experience directly  the
soiirce of all order and freedom. 7

One particularlyvimpdgtant means by which the ultimate
is reached by oneself has been knowledge, Through knowl-
edge the religious man attempts to achieve the power of the
gacred, As Vanderleeuw states 1t, "Power always requiyes
" knowledge..Whoever desires to exercise power must know
gsomething about both the sources of his potency and the
object to be controlled,"l It could be sald, therefore, that
knowledge 1is directed toward two objects, the phenomenal or
profane and the noumenal or sacred., A4ll religions seem to
agree that saving knowledge 18 not mere sensory knowledge,
Not only 1is sensory-perception generally regarded as being
inadequate to reach the ultimate, it is taken as a hindrance
to 1ts attainment., Knowledge of the profane, therefore, ‘
means knowledge of the principles of the phenomeral world,
or knowledge of the true nature of the profane. Such knowl-
edge we shall classify as rational, analytical or discursive

knowledge., It is not simply empirical-descriptive knowledge,

4 1Vandefleeuw, Religion in Essence and Manifestation,
II. 79
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. but rather the kind of knowledge derived from. eallulated
. 'induetion and rational ‘analysis (and synthesis) of what has
been observed. It is a type of - knowledge which, by its- very

lvinatureu~demands an objective distance, a detachment from the

l';world of the senses, - 7
'A“fational-enalytical knowledge, while useful in gain-
iné a certain degree of power over the phenomenel world, is
unable to attaln a knowledge of the ultimate reality., 8Such
knowledge must be supre-rational, intuitive or mystical,
knowledge which in theistic traditions would be classified
es "revealed", Knowledge of the ground of, the sacred 1is ;
i_necessarily “other" than knowledge derived from the senses
and sense objects, Ultimate reality 1s a supra-sensuous
reality and, therefore, cannot be known by ordinary modes of
perception or inference., Since the goal of the religious
- man 18 to attain the power of the sacred by knowing it di-
rectly, a new molie of consclousness must be reached appro-
priate to the new level of reality. That 1is, before ulti-
matedreality can be known, a decisive transformatlion must
take place--the "new being" mentioned earlier. We cannot
- say, however, that the way of knéwing appropriate to the
secred is totally divorced from prior forms of knowledge,
On the contrary, understanding the true nature of the phe-
nomenal world is an important stage in the acqulsition of
the knowlédge of the ground of the sacred, but once this

higher knowledge is reached, the paredigm of the sacred

4
f
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becomes the sole perspective fer the knowledge ef the phe-

7*nomena1 worId; and finally it alone becomes totally absorb-A

'ing and empowerlng.
If we were to sketch a brief outline of the. levels of
lknowledge which appear in relationship to the soteriologioal
question, we might arrive at four categories: (1) pure sen-
sory knowledge considered as a condition of complete bondage
to the phenomenal world, (2) a rational-analytical knowledge
of the nature of the phenomenal world rendering partial con-
trol over the profane, (3) supra-rational of intuitive
knowledge whieh provides, on the operpand, a new qgggntation
toward the profane, and (4) on the other hand, a direct
access to the power of the ground‘of the sacred, Such cate-
gorizatlion 13, of course, an artificial construction and at
least somewhat arbitrary. It is not meant to be an exclusive
interpretation as an examination of a varlety of religious
traditions would prove, Ch'an Buddhism, for example, would
object to the notion of a proéressive development to the
Aenlightenment experience giving knowledge of the ultimately
real., Despite exceptions, however, the above described
levels of understanding in relationship to the salvation-
quest are valid in a number of cases, the most important of
which, we belleve, belng early Buddhism.

From an historical perspective it is the thesls of thls
study that in early Buddhism the rational-analytical and the

supra=-rational/intuitive levels of knowledge were equally
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Vimportant aspects of the path to the attainment of’ thewgreund
v>of the sacred, but that ‘as the tradition matured, the Abhi-

| dhamma scholastics of—Theravada -orthodoxy took the former
ftype of know1edge tc a logical extreme, whereas the MEdhya—';
'?mika schqol of,Mahayana Buddhism became overly preoccupied
nlwith;the latter mode of knowledge. The other major philo-

‘ gsophical school of early Mahdyana, the Yogacarins, appear to
represent a synthesis of thé/E%b éraditions, rejecting -

neither €ﬁe_1mportance of analytical categorization nor the

- final role of intultive or mystical realization,.



CHAPTER II

. THE BUDDHIST ANALYSIS OF MAN AND HIS SALVATION

N

A type of phenomenological framework hasrnow been worked
out for our examination of Buddhism. Before turning to a de-
| talled analysis of the particular problem to wﬁich this study
18 addressed, however, two tasks confront us: first, to ar=- |
rive at & general understanding of the teachings of Buddhism
as presented by the Theravadal tradition; second, to study the
problem of the soteriological nature and function of knowledge

in non-Buddhist sources of a time roughly contemporaneous with

the rise of Buddhlsm in India. This chapter addresses 1ltself

to the first task. /
If one were to ask a Buddhist bhikkhu (monk) the question,

"What 18 Buddhism,'" he might respond with a number of "formal

answers" that play an important role in the teachings of the

Theravlda as well as the Mahiydna tradition. PFor instance, he

1Unless otherwise specified, the use of the term,
Theraviida, will apply to the major form of Buddhism practiced
in Ceylon and Southeast Asia today which can conveniently be
distinguished as that form of Buddhism whose sacred scrip-
tures are in P&li. ‘ '

18
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~might. answer that Buddhism‘eould be explained 1n terms of the f
ithree refuges (tisarana) or the three gem&\ftiratana). mely.
'the Buddha, the dhamma and the sangha. In elaborating this
formula he would point to the figure of the Buddha as the souroe‘
’of the 1nsp1ration of the religion. as the "pathfinder" who
pointed the way to ultimate truth and reality. This truth and
the path to it, he would continue, are set forth in the dhamma
or the teachings of the Buddha and his early disciples. These

: teachings’are nurtured and perpetuated in the sangha or the
oommunity of monks who have dedicated their lives to the same
search for Truth that Siddhattha Gotama éet out or-ewver 2500
years ago.

If this answer proved to be unsatisfactory one might pro-
~voke the bhikkhu to a further elaboration of the dhamma. In
describing the doctrine of Theravada Buddhism the monk might
go on to summarize it in terms of the "Four Noble Truths"
(cattarl ariyasaccéni)--suffering (dukkha), the arising of
suffering (samudaya), the cessation of suffering (nirodha)
<1and the path to the cessation of suffering (magga). ?hese»
/Four Noble Truths, according to the traditloﬁ, were preached
in the Deer Park at Benaras at the occasion of the Buddha's
first sermon after his enlightenment. If the bhikkhu happens
to be a learned man he might even quote this section of the
Buddha's sermon in a manner such as the following:

Now this, monks, is the noble truth of pain: (dukkha):

birth is painful, old age 1is painful, sickness is
paeinful, death is painful, sorrow, lamentation, de=



.jection and despair are painful. COntact with S
‘unpleasant things is painful, not getting. what one -
‘wishes ‘is painful. In short the five groups of
7‘grasp1ng (¥handhas) are painfuls - -
: Now this, monks, is the nob ruth of- the cause
,;of paln: the craving. which temds to rebirth, com-.
"~ bined with pleasure and lust, finding pleasure here -
and there; namely, the craving for passion, the
eraving for-existence, the craving for non-existence,
 Now this, monks, is the noble truth of the cessa-
tion of pain, the cessation without a remainder of
craving, the abandonment forsaking, release, non-
-attachment.

Now this, monks, 1is the noble truth of the way
that leads to the cessation of pain: this is the
noble-Eight~fold Way; namely, right views, right in-
-tention, right speech, right action, right liveli-
hood, rlght effort, right mindfulness, right concen-
tration.

Another formula which the monk might recite to expilailn
Buddhism 1s that known as the tilakkhapa or the three marks
of sentlient éxistence, namely, dukkha (suffering), anicoca
(1mpermanence) and anatta (non-Self), These three marks ap-
Ply to the firat of the four noble truths which typify sen-
tient existence while the last two truths apply to nibbd&na OT
ultimate reallty and the path to it. This division between
the realms of sentient existence and ultimate reality or the
phenomenal and the noumenal, if you will, provides us with

two focl in terms of which to understand Theravada Buddhismn.

THE NATURE OF SENTIENT EXISTENCE

As has already been indicated, Therav&8da Buddhism's un-

derstanding of sentient existence is that it is characterized

lMahavagga 6:19-22. from The Book of Discipline
(Vinaya-Pitaka) IV, trans. I. B. Horner ("Sacred Books of the
Buddhis®," Vol. XIV; London: Luzac & Co., Ltd., 1962), 16.




'~fundamenta11y bw suffering, pain, 111, all of- which are terms
'used to render the Pali word, dukkha, In the Theravﬁd? tradi-
d

tion the significance of dukkha 1s popularly describe in the

.ﬁﬁmous Jataka tale called the "Four Sights." It will be re-r}
fcalled that according to the Pali tradition the Buddha was -

born in thé 6th century B.C. as Siddhattha Gotama, the san of
the ruler of the SEkya tribe in Northeastern India in what to-

day 1s NepalI Since it was predicted at Siddhattha's blrth
{/- -
that he would be either a great religious leader or a world

ruler, his father took every precaution to direct his son
toward the latter role. The J&taka legends tell us.that Sid-
dhattha was surrounded by every kind of luxury possible and

and that until the age of twenty-nine he had never been ex-

poged to suffering in any form. Then, as a result of a de-
ciglon made by the gods, 3iddhattha was confronted with three
forms qf suffering--sickness, old age and death--which "shocked"
hgm into the recognition of the true nature of sentient ex-
istence and forced him to search for a higher reality. The
*JAtaka story describes this inclident as follows:

'The time for the enlightenment of prince Sid-
dhattha draweth nigh,' thought the gods; 'we must
show him a sign;' and they changed one of thelr num-
ber into a decrepit old man, broken-toothed, gray-
haired, crooked and bent of body, leaning on a staff,
and trembling, and showed him to the Future Buddha...

Then sald the Future Buddha to the charioteer
ess'Friend, pray, who is this man? Even his hair 1is
not like that of other men.! And when he heard the
answer, he saild, 'Shame on birth, since to every one
that is born o0ld age must come.! And agitated in
heart, he thereupon returned and ascended his palace...

Again, on a certain day, as the Future Buddha
was golng to the park, he saw a diseased man whom
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t;the gods had’ fashiened. and having again made in-:

“quiry, he returned. agitated in. heart, and ascended

his palace. . .

‘~———4And again on a certain. day, as—fthe Future Buddha
was golng to the park he saw a dead man: whom the gods
fashioned; and having again made ingquiry, he returned.

~agitated in heart, and ascended his palace..."

> And again on a certaln day, as the Future Buddha

"was golng to the park, he saw a monk, carefully and

decently clad,...and he asked his charioteer, 'Pray,

who is this man?!'.,.
" eee!Sire, this is one who has retired from the

world;! and he thereupon proceeded to sound the j
pralses of retirement from the world. The thought
of retiring from_the world was a pleasing one to the
Future Buddha....
'I‘his legend provides a means through whiech the ordinary,
pious Buddhist can understand life as dukkha or suffering,

[4 ey :
but it also points to an important ontological truth held by
the Therave8da tradition: sentlent existence is above all else
marked by change and impermanence and 1s inevitably subject
to casual forces which drive it toward death. This a®sessment
of sentlent existence has been formulated in varlious ways in
the Theravade tradition which will serve as guildelines for

our investigations. The formulations we shall examine are:

kamma and sahséra, paticca-samuppdde, enatta and dhamms.

KAMMA AND SAMSARA
Kamma literally means, actlon, or deed and 1is derived
from the Sanskrit root, ky, meaning simply to act or do. The
word 1s used, however, to refer not merely to a single act,

but to the influence of one act upon another or a pattern of

ls8taka 1:58-59. from H. C. Warren, Buddhism in
Translations (New York, Atheneum, 1963), pp. 56=-57.

—_—

3
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j'activity., As explained by Nyanatiloka. all of the cireuma
z.stances and oonditions constituting the destiny of an in-
_,dividual come 1nto existence only because of a previous oauee

" and the presence of a number of neeessary ecnditiens.i In.

gother words. the "law" of kamma is a law of moral dete*minism

which ",..not only accepts the operation of an infinite law
of - the conservation of moral ene;;y in the world, but, in the
form that it has had in Indian thought, it states that a man's
ancestry, his station in 1life, his sorrow and happiness and
even his death are determined by his actionehz

The orthodox Theravida tradition emphasizes that kamma is
not to be thought of simply as the result of action (kamma-
vip&ka), but rather that it 1s a process (kamma-bhava). AS
such it 18 sometimes likened to an "energy-factor" or a '"life-
stream."3 It is well described by the simile of the wave that

appears to move acrosg the surface of a pond, which in reality

18 nothing but a continuous rising and falling of ever new

masses of water, each time evoked by the transmission of kamma,

To call kamma a '"law of moral determinism" has been chal-

1Nyanatiloka, Fundamentals of Buddhism (Colombo:
Bauddha Sahitya Sabha, 1949), p. 17.

2y, P. Varma, "The Origins and Sociology of the Early
Buddhist Philosophy of Moral Determinism," Philosophy East
‘and West, XIIT (April, 1963), 26.

3Nyanatiloka. Fundamentals of Buddhism, p. 20. See

also Winston L. King, In the Hope of Nibbana (lLasalle: Open
Court, 1964), p. 40f.

unyanatiloka, Fundamentals of Buddhism, p. 19.

n
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'"flengéd by somerscholars. Katl Potter for instancé. wanté'é&br
eliminate the term. nlaw" precisely because it 1mplies a
7"determ1n18m, and use the word, “principle."l The kamma prin-»
chiple. in his opinion, is not a determinism, but a formulation
‘of a program for moral 1nqu1ry.2 The kamma prlnoiple is the
attempt to seek for an explanatlion for "moral" occurrences.
.The_burpose of this "morel inquiry" is similar to that of a
~8tudy of natural causes, for "just as man's predicament dic-
tates an investigation of the sources of physical power with
an eye to adjusting or even to mastering such power, so the
very samé/predloament necessitates an in%%stigation 1nto the
© 8sources of moral strength with intent to master such souroés
of gelf-control as can be discovered."3

Potter's thesis has a particular relevance to our study
of the Theravada Buddhist tradition: The principle of kamma,
to follow his line of reasoning, 18 above all else one of the
means by which the Buddhist attempts to understand the realm
of sentient existence. It illustrates not only that an in-
dividual 1s caught or bound by his own actione, but that he
Qanruégirstand the reasons for certain actions and thereby con~

trol or redirect them. Since tf early Buddhism, kamma 18 close-

ly connected with up@dina or craving, by understanding the

i
<

kid

1K‘arl Potter, "The Naturalistic Princlple of Karma,"
Philosophy East and West, XIV (April, 1964), 40,

21bid.
31bid., p. 41.



t%neutralizes the psychological clinging (upﬁdana) of aotion.1
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motives or one's acts and the ccnsequences that follow from

' them, one not only stops the "energy force' . of kamma, but.

e Integral to ‘the principle of kamme is the notion of saﬁpisf

fsara. Literally saﬁsara means to flow (sy) together (sam),

but it is generally translated as "rebirth.," In rélationship
to kamﬁé, the notion of satsfra adds the dimension of prior
and future existences. As it is often stated, the deeds one
perform8 in a prior existence influence or determine the acts
one'dbes in the present existence, and the deeds one does in
the present correspondingly influence a future existent®,
Safsfira coupled with kamma may lead to a serious fatalism and
pessimism;2 however, Potter's interpretation i1s once again

. most cogent to our study and serves to mitigate against this
problem. He calls sats@ra the "principle of beginningless-

ness."3 What the notion of sahsara provides in relationship
to kamma 1s a trans-present time dimension to search for causes
of present'éction. "Hence we may look for causes to explain
evénts in any and all space-time regions prior to the behavior

in question."u

lvarma, Philosophy East and West, XIII, 43.

2A. R. Wadia, "Philosophical Implications of the
Doctrine of Karma," Philosophy East and West, XV (April,
1965), 149.

3Potter, Philosophy East and West, XTIV, 47.

41bia., p. 48.
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. “-Daken ds "principles," keuma and sabisEra stress bhe
causal relatedness, égd, Mteraepen&egge of activity in the
[bieﬁéﬁ;naliwbr¥d5'the importance of actions or ethics in the
; wor1dAof everyday experlence, the oyclical-continuous and, c
~ hence. non-permanent nature of sentient existenoe, and most
significantly the opportunity to understand and thereby con-
" trol human action in a world defined by kamma and sats8ra,l

| PATICCA-SAMUPPEDA
"Dependent Origination" or paticca-samupp&da refers to
one of?the most widely used formulas 1? the Pﬁli_cgﬁgg to
describe the nature of sentient existence., It occurs 1ln sev-
eral forms, but that which the Theravada tradition regards

" most highly contains twelve stages as follows:

1The question of the origin of the ideas of kamma and
saths@ra 18 one of great interest. They apparently first
occur in the form we have discussed in the Upanigads (e.g.,
Katha Upanigad). Some scholars have tried to defend their
origination in the Vedic tradition., In particular they have
pointed to the affinities between Tta (cosmic order) and
kamma (moral order). More recently, mainly as a result of
archeologlical discoveries at Harappa and lohenjo-Daro, it has
‘been speculated that both notions may have stemmed from the
pre-Vedlc or Indus Valley Civilization. From this point of
vliew, kamma would not be a concretion of gpta but rather an
extension of empathetic magic. The possible origin of the
sams8ra doctrine in the Indus Valley Civilization has been
strengthened by recent discoverlies which would appear to in-
dlicate that the earth-fertility oriented religion of that
Pre-Aryan civlilization was also dominated by a fear of period-
1o Inmnundations. Hence, the importance of the cycles of nature
whlch figure so prominently in most earth-fertility religions
would have been coupled with an inherent pessimism resulting
from the fear of the natural disasters brought about by floods.
These factors may well have been the necessary ingredients to
bring the ldea of sams&ra into being.
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'1_.A7133a-pac¢aya Sankhara. Dependent on ignorance
IR (avijja) arise volitional formations (sankhir&).
.. . sankhfra-paccayl Vififiiyah. -Dependent on volitional
L formatgzns (sankhirﬁ) arises consciousness
’ . (VM)Q AN
. Vififiiga-pacoayd Nﬁma-rupaﬁ Dependent on consclous-
. ‘ness (viﬂﬁana) arises name and form (nama-rﬁpaﬁ).v
. NEma-riipa paccayd Salfyatanad. . Dependent on name and:

- form (nima-ripa) arise the six sensory bases
(salfiyatanam).

'Salayatana-paccaya Phasso. Dependent on the six sen-
sory bases arises contact (phassa).

Phassa-paccayd Vedang. Dependent on contact arises

- feeling’/(vedand).

VedanZ-paccayd Tanhi. Dependent on feeling. arlses
craving (tanha) :

Tayphf-paccaya Upadanam. Dependent on craving arises
clinging (up&€d&na).

- Upddana-paccayd Bhavo. Dependent on clinging arises
becoming (bhavo).

Bhavo-paccayd J&ti. Dependent en becoming arlges
birth (Jati)

Jati-paccaya JarZ-maragah Soka- parideva-dukkha-
domannassupayasa sambhavantli. Evam etassa keva-
lassa dukkha- khandhassa samudayo hotl. Dependent
on birth arise ageing and death (j&ra-maraga) and
s8orrow, lamentation, pain, grief, and despair.
Thus there is the arising of the whole mass of
guffering.l

To hallow this formula the Theravada texts make it a part of
the Buddha's enlightenment experience. According to the Ud&na?
in the first watch of the night after the Buddha had emerged
from seven days of samidhi (i1.e., trance or concentrated

thought), the Buddha (the "enlightened one") thought over the

lsamyutta-Nik&ya IL1. The Book of Kindred Sayings (Sam-
yutta-Nik&ya) II, trans. C. A. F. Rhys Davids ("Pall Text So-
clety," Vol. X; London: Oxford University Press, 1922), p. 2.
For an analysis by a contemporary Theravada Buddhist, see

Plyadassl Thera, Dependent Origination ("The Wheel," Vol. I;
Kandy: Buddhist ?ﬁglicafion Society, 1959).

2Phe UdBna forms part of the Khuddaka Nik&ya usually
considered to be part of the Sutta Pitaka. It contains many
legends about the life of the Buddha. ‘




:;;cycle of dependent origination in direct erder as it 1s" listed'

'above. Then 1n the middle watch of the night he thought it

.

*over in ;everse order. and finally in the 1ast watch of the
V'night he thought over the formula in both direct and reverse
'orQer. This legend which 1ocates the paticca-samuppﬁda for-
hula in the enlightenment experience of the Buddha, clearly
reldtes 1t to the second and third of the four noble truths--
fﬁgﬁcause of suffering and its cessation. Avijj& or ignorance
is made the cause of the entire conditloned sequence of sen-
tient existence; however, knowledge of the causal sequence
1ﬁp11e8 power over_it and 1s, therefore, of great.importance
‘as part of the path to the attainment of ultimate reality.

" Without golng into a detalled analysis of the possible
meaning of the various stages (niddna) of the formula, it will
be helpful to point to some of the ways in which it has been
interpreted, A8 E. J. Thomas observes the various interpreta-
tlions turn on two ma jor questions, namely, whether the formula
describes the different stages of an indlividual involved in
suffering, or whether it has a cosmologlical significance re-

garding the origin and passing away of the universe.l

In par-
tlicular some of the European scholars of an earlier generation
have seen the formula as: the evolution of a concrete entity
from the state of non-existence (Burnouf); a Sahkkhya-type em-

pirical analysis of sentient existence (Jacobl and Pischel);

1g, J. Thomas, The History of Buddhist Thought (2d ed.;
London: * Routledge & Kegan Paunl Ltd., 1951), p. 60f.




29

‘fan ezplanation not of sentient existence but of surfering
(01tramare). a cosmogonic solar myth describing the creation
Efand destruction of,the world (Kern)d The majority of sehol-r
f?ars'seem to agree that the sequence of stages does notvhave
’pri@ééily'a logical significance and that the main purpose of
ﬁfhe”fbfmulé‘is,to indicate the condifioned nature of sentient
-existence. A8 G. C. Pande Observes, the emphasis of the »
patiéca-samuppida 18 not on érigination but on conditibns and
relations ;nd hence is to be understood primarily as an, "...
abstract law of contingency applied to thihgs. It asserts
that given anything there is also given’ something elde“which
i8 its necessary and sufficlient condition."2
Modern scholars in the West and the East have not been

the only ones to try to interpret the meaning of the pat{loca-
samupp@da. The Theravada scholastics bent the formula to ap-
Ply most particularly to the process of ka&ma and samhsdra,

It was sald, for example, that the first three nidanas re-
ferred to a past existence, the fourth through the tenth_stages
referred to a present life, and that the eleventh and the
twelfth applied to the future nother way in which the Thera-

vadins attempted to structure tne twelve stages loglcally was

to attribute the first two to the production of kamma; threg

1o, B. Keith, Buddhist Philosophy in India and Ceylon

(4th gd., Varnasi: Chowkhamba Sanskrit Series Office, 1963,
pP. 10

2G. C. Pande, Studies in the Origins of Buddhism
(Allahabad: University -of Allahabad, 1957), P. %12.
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through seven “to the process of rebirth; eight through ten to‘
kamma and the 1ast two stages once agaln to the rebirth pro--

cess.;k ] , .-
) Undoubtably oneé of the reasons for the inconsistency in’
izthe logic of the formula which has been responsible for so
much bonfroversy regarding its meaning is the fact that 1ln
the Pall caﬁbnicalnwritings'lt occurs in different forms and
contextsa. In all probability the rudimentary form of the for-
mula is pre-Buddhistic and within the corpus of the P&li canon
it shows different degrees of development. One scholar has
summarized this evolution as follows: (1) the formula as a
statement about the origin of dukkha in terms of tagh& (thirst)
or upadina (grasping); (2) a variety of forms illustrating in
particular a competition between the primary significance of
"clinging" and "craving" resulting from "contact" and "feel-
ing" or the entanglement of vifiidfna in nima-rlipa as a result
of ignorance; (3) its final evolution into the classical
twelve-stage formula.® In its classical formulation, as has
been pointed out, avijj&@ takes precedence over taphf or upa-
d&na since the proper apprehension of the four noble truths
would presuppose that one has overcome sensual desires.

For the purposes of this study it 1s especially important

to note that the paticca-samuppdda formule nelther denies the

1Nyanatiloka, Pundamentals of Buddhism, p. 37f.

2Pande, Studies in the Origins of Buddhism, p. 433f.
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,«“iqudltﬁhréﬁlitj:Qf;éhe pyenomenal'wgrldnér-affirﬁSfitsfaggl-i_‘
'1ty,,vi£.fuhctfons as a means of avolding thi metaphysical o

extremes. of "being" and "mon-being" by affix]if/m:g that the
'wéila-of‘sensory experiencejis in a eonstént procesé of con-
ditioﬁed becoming. The paficca-samuppdda is not a formﬁla in-
tended to.convigpe the ignorant of the impermanent nature of
sentient existence; rather, it 1s an abstracted and formalized
analysis of 1ts lmpermanence. As such it has an important

role in Buddhist meditation as a means by which to control

conaclousness and thereby reach toward a knowledge of ulti-

mate reality.

ANATTA

The world of sentient existence 1is a world of kamma/sam-
s&ra and of paticca-samuppdda, but it 1s also a world of "non-
gelf" (an-atta). Perhaps no other doctrine of Buddhism has
been such a source of controversy and misunderstanding both
within the Buddhist tradition as well as from outside it. 1Its
importance is well i{llustrated by the fact that it is the firgt
controversy taken up in the Katha-¥atthu (Points of Contro-
versy), a text reputed to be a record of the points o% dis-
agreement at the so-called "third council" convened by King
Asoka 1in the third century B.C. Those Buddhist groups (sects)
which varied from the orthodox Theravd8dins on this point were
called "Ruggalavidins" or those who taught a doctrine of "per-
son" (puééala). No doubt, one of the major reasons for the

use of the word, puggala, instead of atta/atman was to dis-
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ftinguish a Buddhiﬂt—pcsition—from either a proto-Vedantic ;!"

4'*atman or a proto-Samkhya puruga. Exactly what the puggala-.

i vEdina 1ntended by their position 1is difficﬁlt to summarize.
~It 1s howeve§ perhaps most accurate to claim that they
‘ thought of the "person" or self as a kind of "structural
ﬁnity;"l By way of analogy they spoke of the relationship
of the "person" to the psycho-physical elements of an {pdi-
vidual as that of firéféo‘fuel. Fire 1s real, has a nature
of its own, exlsts by 1tself and yet 1is never apart from the
fuel which it consumes. In a like manner, they asserted,
does the self exist in relationship to the elemen®swof our
own 11fe.2 As a "strucfﬁral unity," the puggala served to
answer such knotty questions asg: what is the bearer of kam-
ma; what 18 it that attains to nibb&na; what is that remem-~
bers; and, what 18 it that acts 1n the phenomenal world.

The problem posed by the Buddhist teaching of anatta 1in
the early years of the sangha as well as today, 18 the prob-
lem of misunderstanding 1t as an annihilationist position
rather than as a middle course between either an annihila.-
tionist or an eternalist view. It 1s clear from the texts
that the Theravdda tradition was concerned to deny the exist-

ence of a kind of homunculus (or "ghost in the machine™)3

1Edward Conze, Buddhist Thought In India (London:
George Allen & Unwin Ltd., 1962), p. 128.

21b1d.

3The bPhrase, "ghost in the machine," is taken from

A



33

" whioh dWelt within a human body. Early Buddhism strongly re-
fjéﬁted éi£her’anéyimist;é notion of a”ﬁSOulﬂ 6§Agn under- .
 sté££1ng:of'a'sou1 or self as an "essence" of anvindivldual,
*'ah ééﬁaﬁhgr.perﬁanenp, everlasting.and ébgg;ute en};tyf ‘Qné’
" of the most effective illustrations of the Theravida position
'is the famous chariot simile found in the Milindapaftho (The
Questions of King Milinda).l Milinda (King Menander, ruler
of the Bactrian kingdom in Northwestern India in the first
century B.C.) and the Buddhist sage, Nigasena, are having a
conversation regarding the nature of the self. Nagasena asks
the King to tell him what the charidt is and throush a series
of.questions proves that the chariot cannot be 1dentified as
an entity that exists, but rather 1is simplypa term denoting a
sum of particular parts:
'Bhante, Nagasena, 1 speak no lie: the word,
'chariot! is but a way of counting, term, appella-
tion, convenient designation, and name for pole,
axle wheels, chariot-body, and banner-staff,'
'Thoroughly well, your majesty, do you under=-

stand a chariot. In exactly the same way, your
ma jesty, 1n respect of me, Nagasena, 18 but a way

Gllbert Ryle's The Concept of Mind (New York: Barnes & Noble,
1962). There are some interesting parallels between the
radical behavioristically oriented position of Ryle in re-
gard to the question of the self and the Buddhist doctrine

of anatta, Of course, the context of the two positions 1is
entirely different.

1The Milindapaflhe is an extra-canonical work written
about the first century A.D. either in Sanskrit or a North
Indlan Prakrit. At an early date it was translated into P&li
and has become one of the most important and popular texts
of the Theravi@da tradition. See The Questions of King Milinda
(Milindapafiho) I, trans. T. W. Rhys Davids ("Sacred BOOKE of
the Bast"; New York: Dover Press, 1963), xif.
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.'jﬁiof oounting term, appellation, ccnvenient designa- ~1
"' .tion, mere name for the halr of my head, hair of ny-

body.e.brain of the head, form, sensation, percep-

tion, the predispositions and consciousness. ~But

in the absolute sense there is no Ego to be found. '}
_ ' The Therafada position, és illustraﬁed by_the‘chariétj
”simile,-is not to deny the existence of a ﬁsycho-physica1;~
;organism. In another of lts classigﬁl formulae, 1t describes
an individual person as being composed of five aggregates or
collecti;;:“YQhandhas). They are: (1) rupa (body, the four
great elements, the five material sense organs and their cor-
responding objects in the material world; (2) vedana (feelQNV
ings and sensations); (3) safiflf (perceptions); (&) safkhard
(mental formations, kamma formetions such as volitional activ-
ity); (5) vififiaga (consciousness).® None of these aggregates,
however, can be classified as a "self," nor does their sum
produce or result in something that stands as a self in addi-
tlon to the khandhas., Hence, 1f none of the khandhas 1s a
self, and~1f there 18 nothing that stands over and above the
khandhas, there 18 no entity that can be 8ald to be a self,.
The self 18, as the chariot simile indicates, merely a term
or appellation used to designate the psychoefhysical organism.
To realize this fact is to recognize also that human existence

is impermanent (anicca) and suffering (dukkha). Hence, the

teaching of anatta in early Buddhism, was not to make a unilver-

1Milindapafhe 2:1.1. quoted from Warren, Buddhism
in Translations, pp. 132-133.

2These categories will be discussed at greater length
in the following section.

-
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»bsal, theoretical, proposition. but rather to provide 1nsight ;;?
"1nto the true nature of the sensory world, particularly as- it
;was focused 1n hhe awareness of ‘the individual.

A It was the refusal to recognize the nature of the anatta :

teaching .that led Mrs. C. A. F. Rhg;”havids, one of the foun-
Aders of the Pali Text Soclety, to make her most "infamous"
proposftion: that in the "original" teachings of the Buddha
there was a self doctrine and that the teaching of non-self

was the result of "monkish" Buddhism.

n,..in its outlook a8 a world religion, the non-
existence in theory of the very man has been a
serious hindrance. In pra®tticeithe very Han has
ever been for Buddhism as he is for every true
teaching. But even for the man of today, there
can be no healthy giving himself to the welfare

of others, unless he sees in each that self as —

wayfarer , but himself he knows to be one. And

as s8uch, as valuer, as becoming, '"man" 1is not

transient, not '1l11,! is very real,.,"l
In Mrs. Bhys Davids opinion, as the above quotation illus-
trates, the teaching of anatta by the Therayidins has had
gseriously detrimental consequences for 1its standing as a world
religion worthy to compete with Christianity, Islam and Hindu-
lsm. By and large, scholars of TheravAda Buddhism have re-
jected Mrs. Rhys Davids' argument for an atta doctrine in early
Buddhism. Her defense appears to be based largely on her syme-
pathetlc but inevitably Western intuition which led her to in-

terpret various passages in the Pa8li texts as supporting the

1c. A. F. Rhys Davids, A Menual of Buddhism (London:
The Sheldon Press, 1932), p. 158.
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*;iﬁotion of a self.1

Even though soholars consider Mrs, Rhys Davids Judgments

. on thls problem as unreliable. there is no specifie agreement .

'}jamons them as ta the position actually exposed by the Buddha
and his early disciples. La Vallee Poussin,believes that while

| they féJected any notion of a.soul‘as a métaphysical entity,

nevertheless, they recognized a '"self" or "soul" as a "...con-

tinuous fluid complex both bodily and mental, a person which,

in fact, poséess nearly all the characteristics of a soul as

- we understand the word..."? A, B. Keith sees the problem of

anatta within the context of the Buddha's concelngto %ve;gaﬁé

misery.and suffering. Says Keith '"...(the Buddha) recognized

that for man to aim directly at the welfare of his self 1ls8 the

surest means of defeating the end of attaining that absence of

desire which means, in the Buddhist view, happiness."3 One of

the most Bslanced opinions is that of E. J. Thomas who points

out that it is simply impossible to prove that the Buddha

taught the doctrine of non-self, although "...it can be deduced,

as the Buddhists themselves deduced it, from the doctrines of

the khandhas and the other formulae in which the individusl is

1For exanple, one might turn to her discussion of
BhavanIyo in the introduction to The Book of Gradual Say-
ings (Anguttara-Nikaya) III, trans, E. M. Te B
Soclety," Vol. XXV; London: Oxford University Press, 1934),
xli. ’

2
Louis de la Vallbe Poussin, The ¥Way to Nirvana (Cam-
bridge: The University Press, 1917),~7- 53? = (

JKeith, Buddhist Philosophy...Ceylon, p. 75.




analyzed into his elements.tl - -
'I'he ’do‘éti'in'.e- of anatta specifi»cajl'.,ly denies that. there_’ iso.;'
a;fépal,ppint of meaning or value which. oan be called a. |
“ﬁnbwérﬂwor a "valuer," Aloﬁg with théiddétgines of . kanma/
sahsgre. ;nci paticca-samuppide 1t affirms that sentient ex-
1steﬁce is fundamentally an impersonal collection of factors
consténtly subject to cause and condition., It does not deny
,the reality of 1nd1vidu;1 existeﬁts and hence acts (kamma) are
effective; however, they are not effective as a means by which
to transcend the cycle of rebirth or the cycle of dependent
arising, the end toward which the Theravada tradiflon aims.
The knowledge of the truth of anatta, however, 1s an essentlal
part of the path to ultimate reality. It 1s lmportant not
only as a means by which to eliminate the ego and hence the
basis of desire, but, as we shall see in the following sec-

tion, it is a positive means by which the consclousness can

be controlled and one's destiny determined.

DHAMMA
The word, dhamma, 1s one of the most important terms for
the PEli tradition of Buddhism.? Its significance 18 indi-
cated at least in part by the variety of meanings it assumes.

In his commentary on the Dhammapada, for instance, Buddhaghosa,

1'l‘homas, The History of Buddhist Thought, p. 99.

2The most complete study of the term, Dhamme, 18 still
Magdalene and Wilhelm Geiger, P§li Dhamme ("Abhandlungen der
‘Bayeﬁischen Akxademie der Wissenschaft," Vol. XXXI; Munchen,
1920).
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'fthe fifth century Theravada commantator, lists the follbwing

[Iffour*meanings for dhamma - good eonduct. moral 1nstruction,

2

'canonical writings and cosmic law.1 He amends this list.

slightly 1n his eommentary on the Dhammasaﬁganiz as’ follows-

causal antecedent, moral quality or action formnlated doc-
érine, and the "phenomenal" as opposed to the "noumenal. "l
From these overlapping meanings T. W. Rhys Davlids concludes
that the basic meanings of dhamma for the TheravBda tradition
ére:' doctrine, righteousness, conditionality and phenomenal-
ity.%

It 18 these last two categorie® that apply pa®ticularly
tofour/sfudy of sentient existence in the Theravada tradi-
tion. Dhamma as that which is conditioned as well as that
which conditions 1is illustrated by the paf{icca-samuppéda for-
mula already examined. Dhamma as phenomena refers to the
constituent elements of existence in both "subjective! and
"objective" dimensions or both the constitutive elements of

cognition as well as to their bases in ideas and objects,

17, w. Rhys Davids and William Stede (eds.), The Pali
Text Soclety's Pali-English Dictionary (London: Luzac & Co.
Ltd., 1959), p. 335.

2The Dhammasafgani (a handbook of Dhamma) 18 one of
the most important parts of the Abhidhamme Pitaka of the
P11 canon. It deals with what might be called "psycho-
loglcal ethics" and will be treated at greater length in
the fifth chapter.

-

3Rhys Davids and Stede (eds.), The...Pali-English
Dictionary, p. 335. i

b1bid., p. 336.
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Above all, dhamma as phenomena does. not signify primarily |
matter as guch or material objects as they are perceived by
the senses, ‘but rather minute elements ol existenee which
,.arise fromveegsory and perceptual awareness,l In other wor@s}
'féhe dhammic}scheme of dividing the sentient world into ele=-
mehts'or iarticles is an analytical structure imposed on 7
"obeerved" reality. In this regard it is not unlike any oth-
er structural model (e.g., moleculaf) which arises from obser-
vation of certain data.

The "sclentific" or empirical implications of the dhammic
soheme of Theravada Buddhism should nét be pushed tos: far,
hoWever.2 The imposed analysis is not simply a result of in-
ductive reasoning. BRather, the dhammic analysls rests on the
supposition that sentlent existence is suffering (dukkha) and
impermanent (anicca). By analyzing sentient existence into
minute elements the Theravadins were able to avoid the con-
clusion that the world of experience is 1illusory and hence un-
real. The suffering of the world of experlence, according to
‘the Therav&dins, does not arise as a result of the 1llusion
that i1t i1s real, but from the illusion that it is permanent.

By affirming that the sensory world 1s in reality composed of

lgeiger, P&11 Dhamma, p. 80f.

2The sclentific approach of Buddhism is emphasized by
certain contemporary Buddhist apologists such as Dr. Luang
Surlyabongs who in the foreward to An Introduction to Buddhism
(Colombo: Metro, 1957), states, "Buddhism i8 a sclientific
relligion with a scientific outlook and a scientific method."
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:tiny particles in a eeastant state- of flux, the Theravadins T
'=were able to radicalize the notion of 1mpermanence (anicca).
'Impermanence does not mean sSimply the inevitable change that .
caccompanies the life process- rather. it asserts that at
every moment sentlent life 18 dying and being reborn. The
' dhammic structure of the Therav@da tradition, in effect,
multiplies the tﬁpget of kamma/safms8ra, paticca-samupplda and
and anatta a hundred-fold. It leads, as A. B. Keith points .
Vout, to the awareness tget ",..we live in an existence of con-
stant change which continually brings with 1t misery, and the
one path of liberation is to obtain freedom from any pamt or
share in this existence of unrestful change."1
~The "realistic" dhammic analyslis of sentlent exlstence
may have had roots in a type of proto-S&mkhya thought. Fur-
thermore, there was a definite evolution of this type of
analytical thinking within the Theravdda tradition itself
which 1n turn led to various sectarian developments.? That
this type of philosophical analysis was not simply the mach-
ination of the Theravada scholastic philosophers of Ceylon
and South India hundreds of years after the Buddha's death is
perheps 1llustrated by an episode in the Mahavagga where the

venerable Assajl tells Sariputta that the Buddha had discovered

1Keith, Buddhist Philosophy...Ceylon, p. 60. See also
Th. Stcherbatsky, The Central Conception of Buddhism (24 ed.;
Caloutta: Susil Gupta Ltd., 1956), p. G1.

2These developments will be referred to in chapter
five. See Conze, Buddhist Thought in India, p. 134 and p.
178f.




.the elements (dhamma) of existence, their cause’ and how to
'suppress them.1 Although ‘the dhammio classification was de~"eu
fveloped most profusely (1f not profoundlyl) by the Abhidhamms
}and Sarvastivada treditions to be studied in chapter five we
ust mention four of the important "psychologlcal" categories
of dhammic analysis. They are: the five khandhas, the twelve
Eyatanas:/zhe eighteen dh8tus and-the twenty-two 1ndr1yasr?.o
The five khandhas (réipa, vedanf, safifii, vifififya and sani-
xharé) have already been mentioned. They represent, as
Stcherbatsky polnts out, the simplest classification of all
the elements of existence.’ - The categories become-dncreas-
ingly complex. The twelve éyatanasu or "bases" of cognition
refer to the s8ix cognitive faculties (including meno or in-
tellect) and their corresponding objects (e.g., color, sound);
the elghteen dh&tus® or "components of the stream of elements"®
add s1x kinds of consciousness tc the 1list of the &yatanas;

and, the twenty-two indriyas include a variety of miscella-

1The Book of Discipline, IV, trans. Horner, 52, See
also Stcherbatsky, The Central Conception of Buddhism, p. 2.

2‘I‘hey are discussed in Stcherbatsky, The Central Con-
ception of Buddhism, chapters 2-4. See also Nallnaksha Dutt,
Early Monmstic Buddhism (Calcutta: Oriental Book Agency,
1960), chapter 9,

3Stcherbatsky, The Central Conceptlion of Buddhism, p. 5.

“Kyatana is from & £ yam, to reach, compass, place,
region, .

5From the Sanskrit @hZtr. It 1s similar in meaning
to PRli, dhamma.

Sstoherbatsky, The Central Conception of Buddhism, p. 8.
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*neous mental factors such as happiness, sadness, and indif--
- ference.» These categories, tedious as they beccme. neverthe-
’fless point out that human existence is fundamentally a series

o oof multiple, mementary and mutually conditioned conscious ‘
",events.1 It,illustrates that there is no such thing as "pure
"eonsciousness!" or '"pure objects'" but only "dynamic events" in
‘which the perceiver and the perceived are in a condition of
constant flux. One scholar analyzes the dhammic classifica-
tion of the Therav@dins as demanding, on the one hand, differ-
entiation, and on the other, depersonalization.2 Because the
dhammic scheme differentiates and depefsonalizes the*™llu-
sion" of sentient existence as belng composed of static en-
titles is undermined. It means, for example, that declarative
statements such as "I am happy" would be analyzed into a se-
gquence somewhat like the following:
(1) there are changes in features and bearing which
express, as well as physiological changes which
accompany, the state of happiness; (2) there are
mentally pleasant feelings; (3) there are, percep-
tions of those objects which are held responsible
for the happiness...; (4) there are greed, zest,
excitedness and many other 'impulses!'; (5) there
are acts of conscliousness which accompany the
feelings, perceptions and impulses,..3

Observers may scoff at such excessive analysis and cate-

gorization, and, no doubt, most Theravada Buddhists would

lconze, Buddhist Thought in India, p. 98.

21pid.

31Ibid.



.ﬁagree %hat the analysis 1is not an end in itself but merely a

,means to a higher end. "In our study of the previous topics

ﬁ

:jof sentient existenee in the Theravada tradition it was neces=

';5-sary to, point out consistently that the knowledge of the oausal

sequence of kamma/samsfra, the conditioned nature of life as

depicted by the patiscca-samuppida formula, and the emptiness

_or "soulessness" (anatta) of all empirical entities was a means .

by which one could control his life and thereby progress along
the path to a more ultimate reality. The same claim must be
made in an even gtronger fashion for the Theravdda preoccupa-
tion with dhammic analysis., Through it the Buddhklst hopes to
destroy the sensuous desire and passionate ambitiousness which
characterize the false hopes of most men. Nolan Jacobson puts
it in this way, "Buddhlism differs from all other religlons in

gseekling...to conquer all of life's 11ls by removing and des-

. troying man's pasaion for them through analysis..."1 He goes

on to compare the Theravada penchant for analysis with the
analytical philosophy of Wittgensteln observing that the cu-
mulativéeimpact of the analysis in both cases leads to the
possibility of a higher wisdom instead of "running out on all
8ldes 1n fragments of discursive thought."2

We have tried to indicate in s8ome detail Theravdada Bud-

lNolan Pliny Jacobson, Buddhism: The Bell lon of
Analyslis (New York: Humanities Press, 1965), p. .

2Ibid., p. 99.



n'-dhism's‘understanding of sentient existence. Somefef:the'heSt:?rt'

Q“;significant categories of Theravﬁda Buddhist thought have: been
employed;- Although distinct,leach topic has been consistently

. iinked to the Questien'of knowledge. That is, to belable:te .

gearch for moral causes, to understand the twelve‘stageS”of

{cehditioned existence and to analyze the constituent parts of

the selflessness of sentient existence all serve to give one

power over that which threatens one's l1llfe wlth sufferlng end

misery. These, then, are important steps toward a higher

reality. It 18 to a consideration of this reality we now turn.

[3 B V)

THE NATURE OF ULTIMATE REALITY AND
ITS ATTAINMENT

NIBBANA

We have seen that for the TheravAda Buddhist sentient ex-
istence 1is characterized by three marks--suffering (dukkha),
impermanence {anicca) and soulessness (anatta). In sharp con-
trast to this worldly life of 8s8uffering in the phenomenal
world (the profane) there is a higher reality, however. As
was established in chapter one, it in-forms and glves meaning
to the life of the religious man. This higher reality (nibb&na/
nirvéya) stands as the summum bonum of every Buddhist, monk and
layman alike no matter how inaccessible a goal it may appear

to be.1

1The problem of the distinction between lay and monas-
tlc Buddhlism is an extremely important ornie but beyond the
scope of this study. Authorities seem to agree, however, that
even though for the layman proximate religious goals are de-
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The Pali wprd, nibbana, is derived from the Sanskrit.
_',.'fnir;var;a which mesns 1iterally to be extinguished or blown-x \
45out (nir - vﬁna rrgm v&, to blow). There is considerable con~ -
4fusion. however, as to ‘the meaning of nibbana in the P§11 tra-
dition. This conffis¥§n results, as we would expeqt, from
éeemins’contradicg;onsjin the texts themselves which in turn
mey stem from ambiguities in the minds of the early followers
of the Buddha. According to lLa Vallée Poussin "...we know
what nirvége 1s as well as the Buddhists themselves did,..n1
hence, our own confusion on the subject of nibb&na is not sim-
ply of our own scholarly making. Sdéme of the inte€¥pretations
of nibbBna that may be derived from the texts are the follow-
ing: (1) a condition of annihilation or eternal death, (2)
an inconceivable and inexpressible state, (3) a reality which
was left undefined by the Buddha, and, (4) an eternal, pure
and infinite consciousness.2

Nibb@na a8 a condition of annihilation has been strongly

defended by Stcherbatsky in his book, The Conception of Buddhlst

Nirvana. Arguing from the philosophical position that mants

fined in terms of kxamma and merit making, nibb8na still func-
tions as an i1deal which inspires ethical and religious acts.
See M. Ames, "Magical-Animism and Buddhism: A Structural
Analysis of the Sinhalese Religlious System," Journal of Aslan
Studies, XXIII (June, 1964), 40. See also King, In the Hope
of Nibbana, chapter 3. '

llouis de Ia Vallde Poussin, "Nirvéna," Encyclopedia
of Religion and Ethics, ed. James A. Hastings, IX (§§I7§, 376 .
2Ibid., pp. 376-379. See also Nallnaksha Dutt,

Aspects of Ma of Mahaydna Buddhism and Its Relation:to HiInay&na
London: Luzac & Co. Ltd., 1930), p. B3.
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i absolute end is" always conceived either as.. eternal daath or
,eternal 11fe. he éontends that the early Buddhists. namely

i the Sarvastiv&dins 1n North India and the Vaibhisikas 1n«South
i,India and . Ceylon. held nibb@na to be a state of utter annihila-
" tion.1 Since, Stcherbatsky maintains, early Buddhism (1. e..
VSarvastivada) -held to a view of two types of dhammas-=-those
which are everlasting (svabhiva) and those which are momentary
(dhamma-lakkhana ), it is to be assumed that nibb8na stands for
'a cessatlion of the momentary, changing dhammas and, hence, a
reversion back to the everlasting dhammas or the dhammas in
thellr 1ifeless condition. This state of "etermal.death,"
contends Stcherbatsky, 18 very much like the notion of matter
(prakyti) in the 838Mkhya system of philosophy. The problem
with this vliew, as Nalinaksha Dutt so well points out, 1s that
Stcherbatsky, in effect, makes the Buddha into a materialist
and an annihilationist , two views which the P&l11 canon ex-

plicitly rejects.3

1Stcherbatsky's position is constructed on the premise

that the "realistic pluralism" of the SarvBstiva@dins 1s the
phllosophical framework of early Buddhism. He rejects all
attempts to search for an "original" Buddhism distinct from
the Sarvdstiv@da and Vaibhd ika traditions. In particular
he directs his attack against La Vallée Poussin whom he con-
tends operates on the unhistorical assumption that the "Ur®
religious notion includes belief in a soul and lmmortality.
Stcherbatsky must be criticized for his nearly exclusive
rellance upon the Abhidharmakoda for his treatment of early
gﬁddhism. See Stcherbatsky, The Central Conception of Bud-

ism.

21h, Stcherbatsky, The Conception of Buddhist Nirvena
(The Hague: Mouton & Co., I965), D. 27.

3Dutt, N., Aspects of Mah@zﬁna...HIna&éna, P. 156,
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i There 13 without a\doubt a basis in the Pali texts for

‘the position that niBbana 13 to be 1nterpreted as the annihl-
 1at1on of life. One of the texts most widely-used to support
Vthis view is teken from the MahEparinibbEna Sutta (Book of the
Great Decease) of the DIgha Nik&ya where the Buddha is re-

corded as saying:

When the great sage finished his span of life

¢ 0 0 68 0 00608685 9600000806000 8600004889008 006005 084800000

All resoclute and with unshaken mind

He calmly triumphed o'er the paln of death.

Eten as a bright flame dles away, So was

The last emancipation of his heart.l
Even though the simile of the flame dying out would.syggest
the snuffing out of life or a state of seternal death, in order
to interpret thls passage correctly 1t must be related to one

immedlately preceeding it which reads:

They're transient all, each being's parts and powers

Growth 1s thelr very nature & decay.

They are produced, they are dissolved agaln:

To bring them all into subjection--that is bliss.2
The Pdli text of the first two verses reads, "anico@ vata
s8hkhAr8 uppfda-vaya-dhammino.” The image of the dying away
of the flame, by relating it to this text, clearly refers to

the control of those aggregates of sentient existence (sam-

kh8&r& dhammino) which are characterized by flux and imperma-

1pTgha NikAya II, eds. T. W. Rhys Davids and J.
Estlin ("Pall Text Soclety;" London: Luzac & Co. Ltd., 1947),
157. Dialogues of the Buddhe (DIgha KikHya) II, trans., T. W.
Rhys Davids and C. A. F. Bhys Davids (4th ed., "Sacred Books
§g6the Buddhists," Vol. III; London: Luzac & Co., Ltd., 1959),

21bid.



“ﬁ;hengéi(gﬁiécﬁ)vand, héﬁce;;suffering'(dukkha). ,Sucﬁfcontrb%{nh

-"'1S‘£he“équivalépt,of the "emancipation of the heart" (vimokgo

 6étaé6)},It.is inferential to interpfé@rsﬁch avpassagé as re-
férring to nibb@na as a state of eternal death./ N§1iﬁakéha
Dutt is especially critical of Stcherbatsky's interpretation
of the phrase, cetaso vimokgo, as the destruction of con-
sciousness and, hence, equivalent to death.l He cites Bud-
dhaghosa's interpretation of vimokga not as "destruction" but
as "the removal of the screens hindering vision."® In other
words, to say that ﬁibbéna involves the emancipation or.even
the destruction of the mind or heart (cetas) 18 Hnother way
of saying the nibbfna 18 not a product of the mind (a-cetas
or a~cetasika). It stands on 1ts own as an asamskyta dhamma,
a reality unlike the dhammas which characterize the sentlent
world of impermanence (anicca). Rather than standing simply
for the absence of life, nibbf&na 1s a reality beyond empiril-
cal determination (i1.e., not a product of the cetas),

As La Vallée Poussin points out, those places in the P&Ll1
canon which do refer to nibb&na as annihilation are most fre-
quently assoclated with the an-atta teachling in some way or
another, or with the teaching that the Buddhist salnt 1s one
who has annihilated the power of causation which marks sentient -

existence.,’ It would appear to be the case then, that nibbéna

lputt, N., Aspects of Mahfy&ne...HInay8na, p. 162.

2Ibid.

3Poussin, Encyclopedia of Religion and Ethics, IX, 377.




o

"f-ia_indeed an annihilation of the characteristics of sentient

 ; existence (saﬁkhﬁra dhammino), but that consciousness is not
’feliminated thereby suggesting the possibility that nibbéna, .
gf:rather than beilng a lifeless state, is a state of existence .
’,ﬂltranscending‘ordinary ways of knowing. From a phenomenologi-
‘calvperspective, therefore,‘the death of the sa&khﬁras }s a
‘necessary prelude to the trebirth" of a new state of awsfeness
or consclousness. . .
In-contras% to a view of nibbina as eternal death we have
the position that it is a state or conditlion of eternal life.
This view has been advanced by La Vallée Poussin.l Omge again
there are canonical passages supporting this view such as the

following:
There is, O Disciples, something which 1s not born,

not created, not produced, not compounded. Were
there not, 0 disciples, this something not born...
there would be no possible exit from what 1is born.
In addition to passages which imply the existence of an eter-
nal "something," Poussin defends his point of view by calling
our attentlon to the fact that nibbfna i1s referred to in the
the PEll canon as amatapadam or the 'abode of immortality."
Also from a historical perspective he considers this notion of

nibbéna to be very early and related to both the laymen's con-

ceptlion of ultimate reality as a paradlise as well as the more

llouis de La Vallde Poussin, Bouddhisme: Opinions sur
L'Histolre de Ia Dogmatique (3rd ed.; Paris: Gabrlel
Beauchesne, 1925), 11, B89f.

2Poussin, Encyclopedia of Relligion and Ethice, IX, 377.
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-"negative" monkish nlbbﬁnic 1dea1. The fact that those texts
frwhich admlt of nibbana as a state of existence-ef a saint

'4:after death are not 1nfrequent1y associated with the 1dea of

‘j‘a person (pussala) and, therefore. in contrast with the pre-

dominant Theravada teaching of anatta does not rule out either
the significance or the antiquity of the conception of nibb&na
as an abode of 1mmbrtalityl In short, Poussin belleves that !
in its most authoritative form nibblna 1s not annihilation

but an "unqualifféd deliverance" from transience and suffer-
ing to some kind of a state of sanctity.?

If we take the position that nibbiIna is not §’Ebnditionr
of annlihilation, but a state of existence what kind of clalms
can be made about it? There are, on the one hand, passages
in the PHli1 canon which describe nibbina positively employing
such terms as--the unconstituted, true, undecaying, firm,
signless, calm, quiet and excellent. As Oldenberg and others
point out, however, at those places 1n the PEll canon where
discussion of the nibbinic question arises (e.g., the conver-
<~ gation between Yamaka and Sariputta on the nature of the
Tathegatha) it 1s consistently maintained that such questions
are beyond comprehension.3 In other words, even though the

PE1) texts .do occasionally use abstract nominatives to de-

1Poussin, The Way to Nirvana, p. 131.

2Ibid.

3H. Oldenberg, Buddha: His Life, His Doctrine, His
Order, trans. William Honey (London: Wililiams & Norgate,
18827, p. 282,




’ééribé ﬁltihgteJreality;'in essence nibbina is beyond rafiﬁﬁalf
'qbﬁpréhbnsibn'éhd despriptiph. A contemporary scholar of Bud-

~ dhism haé ﬁhé'following to séy about the'inconpeivabieness -

' and inexpressableness of nibbina: "Nirvena is 'unthinkable!

' or finconceivable if only because there is nothing general

about it, and éveryone must experience it personally for him-
' gelf; because there 18 nothing in the world even remotely like
it, and because reasoning (tarka) cannot get anywhere near 1it.
All conceptions of Nirvana are misconceptions, "l

This brief treatment of the nature of nibb&na in the
Theravida tradition has not dealt with®many facets of<the prob-
lem, It has made no attempt to treat historically the varying
interpretation of nibb@na among Buddhist sects nor has it
touched on some of the fundamental possibilities within the
P81l1 canon itself (i.e., the agnostic interpretation; nibbana
as pure consclousness).2 We have, nevertheless, exposed two.
important ways in which nibb&na has been presented in the texts
and discussed by modern scholars. Taken together these nega-
tive and positive approaches to the ultimate reality of the
Theravada tradition are not contradictory or perhaps even para-

doxical,3 for the negative understanding of nibbana hag been

lconze, Buddhist Thought in India, p. 57. Conze's in-
terpretations, however, are not infrequently overly colored by
his studies in Prajfifipdramitd Buddhist literature.

2Dutt, N., Aspects of MahZy&na...HInay8na, p. 45.

3R. L. Slater, Paradox and Nirvana (Chicago: Univer-
slty of Chicago Press, 1951), chapter 4.




ﬂ'lbﬁgrnot'described.

by
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tfggéhfééﬁapﬁifftd‘catéggries of the phenomenal w§§1d}5énd_the.f -

' positive understanding to a reality which can»be experienced -

This same synthesis of & positive and negative‘undépstahd-‘

ing of nibbina can be found in Theravida Buddhism in Southeast

Asia today. Writing from the rerspectlive of contemporary Bud-

dhism in Burma Winston King claims that nibba8na as the ulti-
mate goal is considered to be utterly transcendent, utterly
real and utterly desirable.l He suggests, furthermore, that
nibbidna a8 that which is utterly different from anything per-
celved in ordinary sense experienceé might be desenibed as anA
"absolutely infinite infinitude," or as an "ideal limit,"
that point to which a certaln development or experience or
thought process would come if carried to its logical conclu-
8lon or theoretical perfection.2

If the ultimate reality of Therav@da Buddhism is, indeed,
the "absolutely infinite infinltude" beyond ordinary modes or
perceliving and knowing, then how is it known? How is it ex-
perlenced? Is 1t the mere annihilation of our customary ways
of living and experliencing, or 1s 1t alsc the acgquisition of
a higher level of being and, hence, new modes of perceptlon

and knowing? Questions such as these force us to examine the

way in which nibbana, the ultimate reality of Buddhism, is

lyinston L. King, Buddhism and Christianity: Some
Brldges of Understandl (Philadelphia: Westminster Press,
19 » De f. '

2

Ibid.
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attatned.

 THE PATH TO NIBBENA- *
. The bhikkhu whom we had queried about the nature of
'-.Theravada Buddhism had described a path or maésa to the ate
tainment of ultimate reality (see page 18). This "Noble
Eightfoid Path" as it is called consists of right views,
right 1ntentioﬁ, right speech, right action, right livelihood,
right effort, right mindfulness and right concentration.
These eight steps are classified by the Theravadins into
three categories--sTla (morality), samfZdhi (concentration)2
and pafifia (wisdom).3 Even thougheBuddhist schéI:;s may con-
tend that the eight aspects of the path are to be thought of
as overlappling concentric circles rather than successive
stages or steps,4 there 1s clearly a progression from the
category of 8Ila to samfdhi to pafiif. The moral restraints
of 8Tla include right speech or sammi-vAca (refralning from
lying, malicious, angry and frivolous talk), right action or
sammf-kammanta (refraining from killing, stealing, sexual

misconduct), right livelihood or sammi-&jIva (rejection of

1This section will be necegsarily foreshortened since
chapter four deals basically with knowledge as a means to
nibbina.

2This category is also typified as citta or mind.

3putt, N., Early Monastic Buddhism, p. 142,

UG. P. Malalasakera, The Buddhe and His Teachings
(Colombo: Buddhist Council of Ceylon, 1957), P. &1l.
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;tsoothsaying, magieal practices, ete.) 1 Buddhism is not alone
tfin beginning the path to ultimate reality with‘"physioal re- f't
Vstraints." Religlous disciplines of various traditions ‘gen=
erally beéin at this stage.’ . o B

| Discipline of physical activity, important as 1t may be,
never enables the religious man to progress very far along
the path to the attainment of ultimate reallity. It must be
accompanied by a discipline of the mind and conscliousness.,

In the Therav&da tradition mental discipline includes three
steps of the eightfold path--right effort or sammi-viAy&ma

(to remove existing evil thoughts ahd to assure the preserva-
tion of wholesome thoughts), right mindfulness ol samm8-s&ti
(awareneas of both mental and physical events, the examina-
tion of things of the world and the suppression of desire),
and right concentration or sammf-samfdhi (a path to attain

to complete control of citta or the mind).3 The mental dis-
cipline of the Buddhist path, as well as the physical disci-

pline, 18 not merely an attempt to control mind and body.

1putt, N., Early Monastic Buddhism, p. 143. Contem-
porary Buddhists interpret the steps in the Eightfold Path
in terms more relevant to the modern world. For instance,
right livelihood might be used to criticize the manufacture
and sale of arms. See Malalasekera, The BuddhB..., P. 43.

2For example, the first chapter of Thomas a'Kempis!
Of the Imitation of Christ, discusses such topics as avoid-
ing valn prilde and unnecessary talking, the uses of adversity
and ways to resist temptation. As students of mysticism
point out, the mystical way begins with purification and pur-
gation. See Evelyn Underhill, Mysticism (New York: Meridian,
1955), p. 198f,

3Dutt, N., Early Monastic Buddhigm, p. 143,
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t 1,rBath, rather, are aimed toward the attainment of a certain -

g goal (1 e., ultimate reality) which 1s understood in a par-.

ticular way, hence, the path of the religious person toward

- the realization of ultimate reality is inevitably accompan;ed
| by wisdom or knowledge. In P81l1 this wisdom is known as pafifif

and 1s described in the eightfoid path as right intention or
sammA-samkappe (the resolve torrenounce the world) and right
views sammA-ditthi (the four noble truths).! {

A8 numerous scholars point out the course of moral and
mental training explicated in the elghtfold path is undoubt-
ably pre-Buddhistic.? It may well be, as E. J. Themas indioas
tes, that Buddhis® developed the sIlas or moral disciplines in
a unique and "truly ethicai" manner applying to layman and
agscetic alike,3 but the most uniquely Buddhist aspect of the
path 18 the ontology or world-view implied by the four noble
truthse. In essence, any religious discipline is an effoft
"to experlence" or "to maxe concretely real'" what has been
handed down by the tradition as a description of reality.

The Buddhist emphasis on physical and mental discipline 18 an
acknowledgement of the fact that religious truths as propo-
sitlions are never simply self-evident. They must be experi-

ence@ or inwardly appropriated before they become meaningful.

l1bid.

2Ib1d., p. 146, See Thomas, The History of Buddhist
Thought, 53 See also Pande, Studies in the Origin of
Buddhism, pa 5i2f,

3Thomas, The History of Buddhist Thought, p. 44.
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rfTo boirow a term from our contemporary scientific-electronic
v‘world, the way of meditation as described by  the noble eight-»'
| fold path is & means'by which "to progrem’ Teality. Through
/Avthe program of physical and mental discipline the religious
| person is enabled to know, order and, hence, control himsel;
and his environment as a means to the attainment of a higher
reality. There is no better illustration of this outcome
than the continuous emphasis in the PEl1 texts on the over-
coming of those feelings and desires which stand in the way
of progress along the spiritual path. The Buddhist saint,
the one who has reached the final stages of the religious
path, 18 one who has attained to various superhuman capacl-
ties not the least of which 18 an "other-worldly" like de-
tachment. In this state of detachment, from a phenomenologi-
cal perspective, the profane world is left completely behind
and one lives totally wlithin the sacred (i.e., ultimate
reallity).

Although various aspects of the path to ultimate reality
* will be examined in detail in the fourth chapter of this
study, 1t is necessary at this point to say a few more words
about it from the perspective of the Buddhist saint. Just
as there 1is a progression from sIla or physical restraints to
the discipline of the mind (samfdhi) to ultimate enlighten-
ment (pafifif), there is also a progression in the degrees of

attainment of the ultimate.l These degrees have been formal-

lputt, N., Barly Monastic Buddhism, p. 252f.




‘ fié¢di;ﬁ'the/P5ii‘éraditiéh'inﬁofour:stages:A‘sotﬁpéﬁﬁaf‘ f
;kgﬁréém;éﬁterer); sakad§g§m1 (once-rquéner),'anigami (nbn- o
'xrééufnef), and arahat (worthy one). Each stage has man&

| :.charadteristics which are described at great length in tpe
'Abhidhaﬁﬁa texts and the classical commentaries; however,
| in brief they outline a progressive elimination of those

qualities of conscious life associated with existence in the

phenomenal world (e.g., feeling, sensation, perception) and
the attainment of a totally new mode of being. Philosophi-
cally speaking, the ontological and epistemologfﬁal cate-
gories of the Theravdda Arahat areeradically dissinct from
the person who has not yet arrived at such a high stage of
gpiritual development., In the fourth chapter it will be our
task to study in detall the path of the arahat as he arrives
at ceto-vimutti (emancipation of mind) and pafifif-vimutti

(emancipation of knowledge),




" CHAPTER III

_ THE SOTERIOLOGICAL NATURE AND FUNCTION OF
" KNOWLEDGE IN NON-BUDDHIST SOURCES

The purpose of this chapter is to examine the nature and
'function of knowledge as part of the guest for ultimate real-
ity as found in non-Buddhist sources roughly contemporaneous
with the rise of early Buddhism. These sources include the
northodox" Hindu schools of S&tkhya, Yoga and VedAnta but also
the heterodox movement of the Jains. Although texts much later
then the time of early Buddhism will be referred to, the pri-
mary source for the orthodox schools will be selected Upani-
gads,l in which elements of '"proto” Sadkhya, Yoga and Vedanta

/antlcipate thelr later evolutlion as systems,

In general it can be sald that the Upanigads represent

1yithout raising questions of critical and historical
textual analysis, I am accepting the judgment of varlious
scholars that the Upanigads and early Buddhism trace a devel-
opment roughly parallel in time., "Le Bouddhisme et 1' Upani-
gad se _sont développés parallelement pendant une longue suite
de siecles. Marquer les dtapes de leurms développement est une
tache urgente qui contribuera sans doute & faire mieux con-
naitre ces deux grands courants de la pensée religieuse et
philosophique dans l1'Inde." Jean Przyluski, "Bouddhisme et
Upanigad," Bulletin de l'ecole Francalse D'extreme-Orient,
XXII (1932), p. 1R1.

58 .
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”ﬁhé"bringihgitogéther of 1mportant but divergent strands of
lfthought whioh later served as the basis for the development

ot ‘some_of the most significant schools of Indian thought.

'ff81nce the Upanigads themselves &o not present a systematical~

" 1y formulated philosophy, particular epistemologlcal or onto-

logical positions are not elaborated in a logical and care-

fully constructed manner as is true of the later schools,
Hence, what we shall characterize as "discriminating or ana-
lytical" knowledge 1s only hinted at in the Upanigads but be-
comeé systematized in Samkhya and is carried to an extreme in

[4 \
the Valdegika. On the other hand, "mystical or intuitive"

knowledge, while clearly more pronounced in the Upanigads than

the previously mentloned type of knowledge, lacks the rigorous
development that 1t receives at the hands of such Advalta
VedBntists as BSatkara. .

The general development of more consistent and logically
constructed religloe -phtlosophical systems from less rigor-
ously formulated religious texts 1s, of course, not a phenome-
ﬂon that 1s unique to Hinduilsm. A similar evolution 1s found
in the religious traditions of the West and it is certainly
true 1in Buddhism as we shall discover in the following chap-

ters,

THE ORTHODOX TRADITICON: THE UPANIQADS

The Upanigads are an extensive body of texts numbering

well over two hundred although there are only ten to fifteen




bt

. ‘that are: considered to be of major importance.! Gemerically.

!

;ﬁhgﬁﬁpanisads;arg Kranyékéé or "forest books" denotihg their

 €fés§£ef1c:br'sé6ret nature. That the Upanigads were to be
‘{,féﬁght 1n‘a secret manmer is well 1llustrated by the word 1t-
”selfh-ﬁpa /‘ni # gad--which literally meang "to sit down
around" indicating that Upanigadic teachings were conveyed
by a teacher (guru) to a pupll or group of pupils sitting néar
him in the seclusion of a*forest retreat,

Technically the Upanigads are classified as VedAnta or
the "end of the Veda" and are related, at least in terms of
authority, to earller Br&hmanas angd Samﬁitﬁs. Henoejﬁﬁhe
Brhadirayyaka Upanigad forms the conclusion to the éatapatha
Br&hmaya and the Katha Upanigad belongs to the TaittirIya
Brahmafia of the Yajur Veda. These classifications are a
means of 1llustrating the fact that the Upanligads represent
differing commentarial opinion among priestly schools and
varylng redactions of philosophical argumentation.2 As such
tpey obviously do not come from a single hand, nor do they
represent a revolt by a group of learned kgatriyas against

the power of brahmin priests as earlier scholars such as Deus-

sen and Garbe had contended.3 In brief, the Upanlgads were

N S

13. Radhakrishnan, The Principal Upanigads (London:
George Allen and Unwin Ltd., 1953), pp. 20=-21.

2A. B. Kelth, The Religion and Philosophy of the Veda

and Upanishads (Harvard Oriental Series; Cambridge: Harvard
University Press, 1925), II, 498.

31bid., p. 494.




t7inf£éﬁ!by”différéﬁt-groups of priesté‘redcting to.the reli-:
_'(gious.d;ntellectual and ‘soelo-cultural forces of their time.
,% It is evident that in some quarters there was a grgwing un- i
‘f:certainty regarding the place of Vedic sacrifice, It 1s also
”clearf$hat the Upanlgads reflect some of the most important
philosbphical ideas and religious practices that are in turn
developed in different ways in Buddhism, Jainism, S&hkhya, Yoga,
-Vedﬁnt; as well as other orthodox and\Peterodox schools.,
The»Upaniaads are classified and dated in various ways

but the rise of Buddhism frequently figures prominently in

this effort. For example Radhakrishnan states that é;:lancient
prose Upanigads, Alitareya, KauaItakI, ChAndogya, Kena, Tait-
tiriya, Brhadfragyaka, together with the metrical Ifa and Katha
belong to the eilght and seventh centuries B.C. and hence are
pre-Buddhistic.l Hume 8imply observes that the date usually
asgligned to the Upanigads is around 600 B.C. Jjust prior to the
rise of Buddhism.? In our study three Upanigads in particular
w%ll figure prominently, the Katha, Kena and MaitrY. The Kena
1§ generally considered to be pre-Buddhistic; the Katha fre-
quently assoclated with the earliest beginnings of Buddhism;J

and Maitr] may possibly reflect a rising Buddhist movement.?

1Radhakrishnan, The Principal Upanigads, p. 22.

2Robert E. Hume, The Thirteen Principal Upanishads
(2d ed. rev.; London: Oxford University Press, 1931), P. 6.

30ldenberg, Buddha, p. 531.

4K, N. Jayatilleke, Early Buddhist Theory of Knowl-.
gg (London: George Allen and Unwin Ltd., 1963), p. 65,




62

ZThe main conclusion to be drawn is that our study of these s
Upaniqads may well reflect ideas more or less prominent in A(
iearly Buddhism. Let us now turn to a general oonsideration
of the nature of knowledge in the Upanisads. ' |

“Acknowledging the -eclectic mature of the Upanigads as
well]aslthe time lapse over which they developed it would be A
loglical to expect that different ideas would be discovered |
regarding the nature of "saving knowledge." For example in
the Taittirlya Arepyake four means of correct knowledge are
enumerated: scripture (smyti), perception (pratyakga), tradi-
tion (aitihya) and reasoning or 1nfe;ence (anumfina ).l In the
Early Upanigads the ways of knowing seem to include various
forms of perception (e.g., Ch&nd. 7.24.1, padyatil or seeing,
srpotl or hearing, revealed scriptures, mental concelving
(e.g., Brh. 2.4.5, mantavyal) and rational understanding (e.g.,
Brh. 2.4.5, nididhy&sitavyah, ch&nd. 6.13, vljﬁEtam).z In re-
gard to the latter two Jayatilleke cbserves, '"the verbal forms
used cover the rational reflective sources of knowledge, which
the TaittIrya Xrapyake appears to indicate by the word aniimBna,
The thinking process 18 sometimes described by the single word
vijdnitl but at other times a distinction appears to be drawn
between the two cognitive processes of mental conceiving and

rational understanding."3

lKeith, The Religion...Upanishads, p. 482.

2Jayatilleke, BEarly...Knowledge, p. 58f.
3Ibid., p. 59.
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At Ieast by the time of the late Upanisads. however,
.. there appears to be another ‘and higher means of knowing whioh
negates or transcends the traditional ways. It is a ngeeingnt
'Vbut as an extrasensory form of perception. It is a néw way‘b}
'”'knowing upreéosnized in the earlier tradition and acqulred by
 means of meditation (dhy&ns/jh&ns).2 Jayatilleke concludes
that by the time of the late Upanigads there were thfee ma jor
schools of thought in the Vedic tnadition fegarding the prob-
lem of knowledge and salvaetion: (1) orthodox brahmins who
held the Vedas ‘t& be the supreme source of knowledge; (2) the
metaphysicians who held the highest knowledge to béJ;Ztional
argumentatlion and speculation; (3) the contemplatives who be-
lleved the highest knowledge to be personal and 1ntu1tlonal.3
Having noted in ve}y broad terms the possible development of

valld forms of knowledge (pramﬁnas)u in the Upanisads, we move

1From the Sanskrit root, drs.

2jayatilleke, Barly...Knowledge, p. 61.

31bid., p. 63.

uPramEna (pra £ mina) literally means measure, scale,

or standard., Traditionally VedZnta admits six pramBnas: (1)
pratyakg® or perception, (2) anumfna or inference, (3) upa-
mZna or analogy, (4) dabda or verbal authority, (5) abhBva-
pratyakgh- or non-perception or negative proof, (6) arthBpatti
or inference from cigcumstances. Other orthodox schools vary
in thelr acceptance the six pramBpnas. Ny&ye allows the
first four. Samkhya affirms pratyaksa. , anumZna and dabda.
Other schools inocrease the number, éee Monier Monier-Willliams,
A Sa§skrit-§$glish Dietiona%z (London: The Clarendon Press,

» Do ere 8 study to deal with the traditional
forme of knowledge in Indian philosophy, it would necessarily
have to treat these categories; however, it is our purpose
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'f'to an examination of the two major- classes of knowledge whieh‘_4

. are regarded as typifying Upaniqadic thought.

' There ‘seems to be wide agreement anong modern scholars
"-fthat the main stream of Upanigadic thought came to presuppose-
‘two major divisions of lmowledge classified simply as higher
(pard) and lower (apari).1 The lower knowledge "...consists
of all the empirical sciences and arts as also of such éaored
knowledge as relates to things and enjoyments that perish,"
whereas the higher knowledge 1is described as ",..that knowl-
edge whereby what has not been heard becomes heard of, what
has not been thought of becomes thoukht of, what h&®8 not been
understood becomes understood."2 The lower form of knowledge

deals with the phenomehal or actual world described in terms

rather to 1solate two forms of knowledge as they relate to
the salvatlion quest., In general these two forms fit into the
two divisions of higher and lower knowledge found in the
Upanigads. Of the types of "lower" knowledge, this study fo-
cuses on what 18 termed "analytical" knowledge which 18 to be
taken as a broad category of empirically based knowledge in-
cluding such traditional types of knowledge as perception and
Inference, "Analytical" as it is used in this study supposes
"gsynthetic" knowledge as well, that is rational constructs
based on one's study or analysis of the empirical world.

11t is generally considered that Deussen's interpre-
tation of the Upanigads in terms of a '"Yajflavalkya idealism,"
that 18 an epistemological idealism leading to an absolute
unit¥ (Xtman-Brahman), grossly overlooks both the epistemo-
logical as well as the ontological development within the
Upanigads., There seems to be wide agreement with Hume's opin-
ion that the Upanigads represent a development from & "real-
istic monism" to an "epistemological idealism." Hume, The
Thirteen...Upanishads, p. 42. -

28. Radhakrishnan (ed.), History of Philosog%%:
%@sggrn and Western (London: George Allen & Unwin Ltd., 1952),
» [




‘of name:- and form (nﬁma/rﬁpa).1 It 1neludes such hallowed types

of knowledge as: the Vedas, ritual. grammar and astrology.2 The—'
| higher form of knowledge is essentially beyond‘&escription and.
' henee, 18 most appropriately desoribed by.the uniquely Upanie

sadic via negativa, netl, netl (not this, not this).

In the Upanisads this dual epistemology, if it may be
so characterized, corresponds to a dual ontology, namely, the
~+divislion of reality (Brahman) into higher and lower forms. The
Yower Brahman is, in effect, the phenomenal world of subject-
object distinctions. The higher Brahman is the essence of the
historical process in which all 1nd1%1dual entitiégﬁﬁosertheir
distinctiveness. It 18 perhaps most popularly known through
the famous similés. in the Ch&ndogya Upanligad which form part
of the dialogue between Svetaketu and his father, Udd&laka ;3

'Place this galt in the water., In the morning
come unto me.'!

Then he did so.

Then he said to him: '"That salt you placed in the
water last evening--please bring 1t hither.'!

Then he grasped for it, but did not find 1it, as it
was completely dissolved.,

'Pleagse take a 8ip of it from this end,! said he.
'How 18 1t?! '

'Salt.!

'"Take a sip from that end,' sald he, 'How is it?!

'Salt.,.!

'Set it aside., Then come unto me.!

He did so, saying, 'It 18 always the same.'

1Brhad&ragyaka 1.6.3.

ZMugdaka 1.l.4. & 5.

3For an exposition of the philosophical position of
Udd&laka, see, B. A. Barua, A History of Pre-Buddhistic Indian
Philosophy (Calcutta: University of Calcutta, 1921), chapter 8.
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" THen he sald to him: 'Verily, indeed, my dear,
...you do not peroeiye Being here., Verily, lndeed, it
.18 here.

That which Ais the ‘finest essence--this-whole world
-has that as its. soul. That 18 Reality. That is Atman
‘(Soul). That art thou, Svetaketu.'l - o
'_Granting_the fact that in general there(hre two degrées
or levels of knowledge in the Upanigads parallel to the onto-
loglical distinction between the "hidden” Brahman and the mani-
fest Brahman, 18 there any relationship betweengparf and pari
vidya or must the lower form of knowledge simply be consigned
to avidya or 1gnorance?2 We have already referred to a passage
in the Muydaka which seems to indicate that even knowdedge of
the Vedas 1s antithetical to the higher knowledge of the im-
perishable (akgaram). This poéition is reinforced by the epi-
sode of NArada and Sanathkumfra in the ChaAndogya in which the
latter characterizes the Vedlic knowledge acquired by the for=-
mer as "mere name" (nAma eva).S On the other hand, Kena 4.8
deflinitely indicates that knowledge of the Vedas as well as
the practice of austerities and self-control are essential to
the secret knowledge relating to the highest Brahman. Further-
mnore, KenaWZ.U, a gaction following paradoxical notions about

the knowledge of Brahman, seems to indicate that the ultimate

must be knowm through all the states of cognition as the ground

1Ch§ndogya 6.13.1-3, from Hume, The Thirteen Princi-
pal Upanishads, p. 248,

2ChEndogya 6.1.

3The corresponding ontological question would be
whether the phenomenal world is considered as un-reality.
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| f the self. There gre numerous other ezannles which could

"f be cited to support the conclusion that lewer forms of knowl-

‘-edge suoh as. perception, inference or #ruti texts can not oon5
vv’sistently be ruled out as being wlthout positive relationship
to higher knowledge.

What does, in fact, seem to be the case is that 1f any
:empirically based knowledge or even preoccupation with the
Vedic texts becomes an end in itself, then it is avidya or ig-
norance and 18 a hindrance or vell to knowledge of the ground
of all reality. Svetaketu's faether, tnerefore, has to warn
him against the conceit of his Vedic learning, poin;I:; out
that the particulars of wisdom may blind one to the knowledge
of ultimate reality.l Or as the BrhadAragyaka expresses 1it,
the Xtman may not be Been because of the vell of name and form.
"Him they see not for (as seen) he 18 incomplete, when breath-
ing he 18 called vital force, when speaking volce, when seelng
the eye, when hearing the ear, when thinking the mind."2
) Indeed, it may be that in the Upanigads there is ulti-
mately no valid ground of knowledge other than & kind of mysti-
cal intuition. As Dasgupta puts it, "The fact that ultimate
reality ocannot be attained by reason or by the senses, and
that it may yet be grasped or realized in some other ways, re-

duces this conception of Brahman into...a sort of mystical

1Ch§ndogya 6.1.4.

2Brhadaranyaka l.4.,7. from Bume, The Thirteen Princi-
pal Upanishads, p. 82.
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"fidééiiétib'ébéblutism."ll Certainly tharéfaiesmany'examplié
=1n the Upanisads which could be cited to lend support to this
-~ opinion. We see this point of view in the answer Iajﬂavalkya
"'gives to_his wife Malitreyl in being asked abeut how. one arrives
at knowledge of the self:
For where there 1is duality as it were, there one
smells another, there one sees another, there one
heara another, there one speaks to another, there
one thinks of another, there one understands
another. Where, verily everything has become the
Self, then by what and whom should one sme%l, then
by what and whom should one see, (etc.)...
Ultimate reality (Atman-Brahman) appears to be "unknowable"
—
because 1t 1is the basis of knowledge itself, It is the ground,
the mower of the knowling, the seer of the seeing, the hearer
of the hearing.3 Empirical knowledge, words and deeds may be
indicators or sign posts of ultimate truth, but they cannot
be vehicles taking man to that end.”* While granting that there
is a predominant temper of "epistemological idealism" or "mys-
tical ldealistic absolutism” in the Upanigads we capitulate
too easily to an "Advaitic? interpretation of the nature and

function of knowledge, however, if we do not search out and

study other types of knowledge in relationship to the salvation-

1s. N. Dasgupta, Indian Idealism (Cambridge: The Uni-
versity Press, 1962), pp. 30-31.

2Byhadiranyaka 4.5.15. from Hume, The Thirteen Princi-
pal Upanishads, p. 147.

BrhiidRrenyaks -3.4,2 .
YRadnkrishnan, History...Western, p. 59.




jiaﬁeﬂff"Wé;shéll7§€t§mpt thisnsearch in terms of the caﬁéiwr
 gor1esvor "Samkhya-Yoga” and ”Vedanta" after'making some fur- 7

f:ther comments about the function of knowledge in the. Upanisads;

MK " ‘Franklin Edgerton in discussing the soteriological funce: '
“tion of knowledge in the Upanigads states that the quest for

ultimaté reéllty"gs.underlies the whole intelleotual fabric

of the Upanligads and furnishes the motive force behind their

nl Thls claim echoes the opinion of the majorlty

gpeculations
of scholérs who have written on the epistemology of the Upani-
§ads.: however, Edgerton's interpretation of the nature of this
wgalvation-knowledge" 18 particularly interesting and has a
speclal relevance to this study. In his opinion, not only are
the Upaniéads préoccupied Wwith the attainment of mokga by the
means of know kdge, but this knowledge can be further defined
as an effort to attain the power of the highest reality in
order to control one's destiny. Such knowledge might be clas-
sifled as "maglco-mystical." Edgerton typifies it as the kind
of epistemology which is part of the "Atharvanic intellectual

2 He contends that in the Atharva Veda knowledge had an

sﬁhere."
immediate power and that to know the end to be galned was the

pPrimary

lpranklin Edgerton, "The Upaniseds: What Do They Seek
and Why?," Journal of the American Oriental Soclety, XLIX

(June, 1929). Pe 97.

Ibid.. Pe 98. See also K. N, Jayatilleke, Early
Buddhist Theory of Knowled e (London: George Allen & Unwin
Ltd., 1963), p. 31.
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hieans of attaining 1t.l Similarly in the ritualistio texts =
' cf thé;3rahﬁé§asﬁ, Bdgerton finds that knowledge of procedure,
"1ig_ﬁagi§alijibonnected with the procedure itself with the cbn-'
éEQuénce that to knoy a sécrificial ritualxis'Justfas éffectiée
“;aslperformins it. In Edgerton's judgnment, thgrefore, in both
the Atharva Veda and the Brihmayas, knowledge has a magical
Aquality about it since it can be demonstrated that it is aimed
toward the acquisition of immediate power., It is this same
type of'"magico-mystical" knowledge that he discovers in the
Upanigads.

In order to support his thesis that the "salvation-knowl-
edge" of the Upanigads is essentially the same type as that
found in the Atharva Veda and Brﬁhmagas Edgerton makes the fol-
lowing observations:? (1) Vidya in classical Sanskrit has the
meaning of "magic" as well as "knowledge," (2) in the Upanigads
as well as the early Atharva Veda and Br&hmagas practical and
worldly benefits accrue from superior knowledge, (3) the im-
mediate aim of knowledge 18 i1llustrated by the fact that the
ﬁhrase, "ya evam veda" ("he who knows thig") followed by a
promise of a practical reward occurs frequently in all three forms
of Vedic literature; (4) brahman ("holy knowledge") becomes
the half-personified controller of the universe thereby point-

Ing up the necessary relationship between knowledge and power.

11pig.
2
article.

The following points are summarized from Edgerton's
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In brief. Edgerton finds a strand of contlnuity 1n the

"3ﬁnature,and role of knowledge among the Atharva Veda,' Brihmanas ‘

ffand Upaniqads. He states this continuity as follows- nif
there i8 any general difference in spirit between the Brﬁhmanas
and'Upanisads it lies in just this, that the Upanigads carry
out fully, to the logical extreme, the Atharvan-Br&hmaga doc-
trine that esoteric ¥nowledge is the only thing that counts
in the last analysis."l This Ploglcal extreme™ is to move be-
yond-the control of the particular to the control of the uni-’
versal, In!other words, to know everything (1.e., Atman/Emah-
men) 1s to get everything. The driving force beﬁzgé the quest
to discover the essence of the universe 1in the ;tman is to be
able to control it and thereby to tap its power. Then, "Not
only do I control the principle of the universe through knowl-
edge which 18 power but I am the principle of the unlverse
through mystic 1dent1fication."2
Edgerton's position that knowledge in the Upanlgads 1is
power, while interesting and deserving of attention, 1is at
least in part inadequate. The point at issue 1s to what degree
the concepts of power and control can be applied to knowledge
in its ultimate sense. That 1s, if knowledge ultimately 1is
knowledge of Brahman then would 1t not be the case that knowl-

edge as power would necessarily imply that knowledge of Brahman

1Ibid, p. 108.
21bid., p. 111.
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;?iéipbﬁefiévérzarahmﬁn..'Suqh is not the oase, not only in the

*Upéniéads;but”in'the relationship between knowledge and the

" ultimately real in other religious traditions as well. It is

;:one'thing to say that to know Brahman is to bg/ﬁiahman, but it
15 quite another to claim that to know Brahmaﬁ is to have power
over it. ,

What then, 1s.the accuracy of the claim that knowledge 1s
power in the Upanigads? It appears to be true that generally
in the-Upaniqads knowledge as controlling power 1s understood
primarily in terms of man's relationship to himself and to the
world in which he lives. That 1is, kggwledge as cdgggolling
power 18, on the one hand, a cruclal stage on the way to knowl-
edge of ultimate reality, and, on the other hand, knowledge of
Brahman necessarily entails that a person have control over
himself and the world in which he lives. The highest degree
of knowledge, however, simply assumes that one has power over
himself and his environment. It 1s a necessary accompaniment
to a state of being and knowing which is 8o radically "other"
Athan the ordinary and usual way of life as to be bezpnd the
categories of power and control themselves. The problem of
knowledge and salvation, therefore, would seem to involve the
two fundamental types of knowledge discussed in chapter one.

Our task is to determine more exactly the nature of these modes

of knowling in the Upanigads.

ANALYSIS AND CONTROL: SXMKHYA-YOGA
/;t 1s beyond dispute that S8hkhya and Yoga in "primitive"
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",,f"é.ﬁlbt'dﬁ*forﬁsf existed at the time of the development of the
'<Upanisado.1 According to E. H. Johnston SEikhya is rooted in |
| the speculations of the Brihmapas and the oldest Upanisads about :
the constitution of the individual and its formulations probably 7
took plece sometime between the interval separating the oldest
group/ofopanigads from the middlo g‘roup.2 Io is not clear ex-
“actly how Samkhya ond-Yogo became related. As classical systems
it appears that Yoga is later; however in Hirlyanna's opinion
",..1t 18 probable that...(the) starting point should be sought
in a primitive S@mkhya-Yoga with belief in a supreme God to
whom individual selfs and prakyti, th; source of tﬁgfihysical
universe, though distinct are yet subordinate; for such a doc~
trine 18 nearer to the teacﬁing of the Upanisads than the athe-
1stic S&mkhya or the theistic but dualistic Yoga of classical
times."3

As far as the classical systems are concerned S&hkhya
traces ltself back to a figure named Kaplila who 18 reputed to
have lived about one hundred years before the Buddha and to

have authored the S&mkhyapravacana Stra and the Tattvasamfsa,

1M, Hiriyanna, Outlines of Indian Philosophy (London:
George Allen & Unwin Ltd., 1932), p. 267.

2A. B. Kelth in The S&hkhya System (Calcutta: The
Association Press, 1924), p. 7, does not quite agree. In his
opinion there are elements of S&mMkhya in the Upanigads which
later became part of the S&hkhya system, but he thinks that
".eslt 18 impossible to see in these fragmentary hints any
indication that the S&mkhya philosophy was then in the pro-
cess of formulation."®

3Hiriyanna, Qutlines...Philosophy, p. 268,
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TAlthough Radhakrishnan believes Kapila to have been an histor-  70
":,1ca1 person’- ’ such a view is re,jeoted by Keithz Hiriyanna3
;ffand other reputable scholars. The earliest and still the most
;m?;popular textbook of the school is the S&fkhya KArik& of |
LfIévarakxqpa'which may be dated about the fifth century A.D.*
Importént commentaries on this work were written by Guadaplida
liﬁ’the eighth century and VEBcaspatimigra in the ninth centuryt5
Regarding the Yoga system, Patafijali's Yoga Sfitras are gener-‘
ally regérded a8 the text book. Tradition has assigned the
date of the Yoga Slitras to the second century A.D. since it§
reputed author was identified with theegrammarian Pé;;%Jali of
that time. Professor Wood, however, challenges thls date on
the grounds of the content of the Siitras and would place them
between the fourth and the seventh centuries A.D.6 Important
commentaries on the text include the YogabhZgya probably writ-
ten in the eighth century and VAcaspatimigra's Tattvavligaradl

written about 850 A.D.’

. 1s. Radhakrishnan, Indian Phlilosophy (rev. ed.; Lon-
don: George Allen & Unwin Ltd., 1929), I, 254,

2Keith, The S&hkhya System, p. 13.

JHiriyanna, Outlines...Philosophy, p. 269.

¥1pid., p. 269.

SRadhakrishnan, Indian Philesophy, I, p. 254.

6J. H. Woods, The Yoga System of Patafijali ("Harvard
Oriential Series'"; Cambridge: Harvard University Press, 1914),
P. XViif,

’Ibid., pp. XX-xX1i.
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Although 1t 1s not our purpose in this section. to try to :

T;prove a relationship between. early Buddhism and S&fkhya or
.'Yoga at least a few words should be said about this 1mportant

'i‘problem. Many scholars have pointed out affinities among them.

For example, Richard Garbe claims, "...dle SEhkhya-Philosophie.
als eine'Eauptquellé fiir den theoretischen Teil des Buddhlismus
gedient hat"; and, "...der Buddhismus nicht allein von dem
theoretischen S&hkhya, sondern auch von der praktischen Yoga-

1

‘Lehre ausgegangen 1st..." Other authorities such as Oldenberg

and Keith, however, have been much mOfe cautious about claims
regarding origins or dependence. Keith, for 1nsta;:2, believes
that classical S&ftkhye was definitely not a source for Buddhism
but allows either for the option of influence by a type of
S&mkhya thought similar to that found in the Mah&bhArata or the

possibllity that both might have stemmed from a common source.2

Although he points to obvious parallels between Yoglic medita-
tion and Buddhist practices he states, "It 1s, however, an error
’to exaggerate the situation or to treat Buddhlsm as a branch

.of Yoga."3 Having somewhat summarily mentioned the development

of Sa@mkhya and Yoga and their possible relationship with Buddhism

the principal task remains, namely, to examine the soteriologl-

lRichard Garbe, S&hkhys and Yoga (Strassburg: K. J.
Tritbner, 1896), pp. 1 and 35.

2Keith. The S&tkhya System, p. 31.

3A. B. Kelth, Buddhist Phllosophy in India and Q:zlon
(4th ed.; Varanasi: Chowkhamba Sanskrit Series Office,
1963), p. 1b4, '




SN
i’

:;ééi;néfuiefand¥fﬁnction of khawiédge’in the forms of thgée-twOf»
, sysféﬁs A'as, fh_ey are reflected particularly in the Upanigads. |
i :fhe‘véry'word, S&fkhya, points the way to an underéiand—
'<ihg of ﬁhb nature of this system. From the Sanskrit roof;
khy&, the word's fundamental meaning is "relating to number or
calcdiation. reckoning up, enumerating, iscriminating."1
Safkhya then 1s Qn enumeration of elemental factors describ-
ing man and the universe. They are the result of a cosmic
process set into motion by two principles--purusa2 (spirit,
conscious awareness, etc.) and prak§t13 (matter.<32bstanoe,
-y
etc.). According to S&tkhya cosmology the original condition
(pralaya) of things is a duality in which puruga and prakyti
exist separately. Once puruga turns his attention to prakypti,
prakytit's components (called gugas or "strands") are shaken
from their primordial equilibrium and through a process of
gradual differentiation and integration of the three gunasu

the various objects8 of the world originate (the so-called

1Monier-Williams. A Sanskrit-English Dictionary,
p. 1103,

2The word, puruga, has an ancient heritage in Indian
thought, being found in the Bg Veda, the so-called "Hymn to
Man" (Puruga-Sukts, R.V., X:90).

3Prakrti literally means '"that whid i8 prior to
being made" (pra £ kyti) and refers to that "ur-stuff" from
which the created world is formed.

4The three guyas are sattva, rajas and tamas and ac-
count for the qualitlies of difference (e.g., goodness, light,
desire, activity, sloth, etc.) among entities in the created
world.
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... ‘garga® condition in contrast to the "pralaya" condition).l

* According to the classical description this origination begins

H’_'with buddhig(intelleot) or mahat (the great or great ons) and - .
":procéeds'tOjahaﬁkﬁra (the "I-maker," ego,'senseiof 1nd1v1du£l¥
ity) and manas (mind), the organs of perception (jfifna-indriyas)
and aétion (karma~-indriyas), the tanmitras (subtle-elements)
ineluding sound, toﬁch: taste, etc.,, and the mahiZbhiitas (gross
elements) of earth, water, fire, air and ether.? Including
puruge énd prakyti there are a total of twenfy-five elements
or principles (tattvas).
e ey

This description has rightly been called a “"rationalistic
theory of reality and 11f¢."3 The most important considera-
tion for our purposes, however, 18 how this rationalistic
scheme functions in relationship to S&tkhya soteriology. Ac-"
cording to the S&Mkhya-KArikZ the manifest or empirical world
1s defined by various forms of dukkha or suffering (BdhyZtmike,
&dhibhautika, and &dhidaivika). The text begins by stating
Fhat the suffering which characterizes the "profane" world ocan-

N

not be eliminated by either perception”™ or by scriptural means

1s. C. Chatterjee and D. M. Datta, An Introduction to
Indian Philosophy (3rd ed.; Calcutta: University of Cal-
cutta, 1948), p. 308. See also George P. Conger, "A Natural-
istic Approach to Samkhya-Yoga," Philosophy East and West, III
(October, 1953), 237.

2

See Appendix A,

3J. N. Mukerji, s%g§gza or the Theory of Reality (Cal-
cutta: S. N. Mukerji, 1930), p. 77.

YThe Sanskrit word in this instance is drgti, refer-

ring to that which has been seen or "obviously" known through
the agency of the senses,




f(anuéravikab) but rather by “discriminatlng knowledge of the

.evolved. the unevolved and the knower® (vyaktivyaktajﬁavijﬁﬁna) 1

,J.'N, Mukerjils discussion . of these terms is singularly help-

ful. Contending that the fundamental concept of Sifikhya is

order, he"pogpulates that Jfi& functions as this central prin-

cipie and aiwaysvimplies both avyakta or the primordial unman-

ifest element and vyakta or the "society of personal-objective

orders."2 The wvyakta is likened to the "lipga puruga" whioch

is divided into two orders, one containing logical or objec-

tifying functions (the jffina or buddhi indriyas) and soclal

or moral functions (the karma- 1ndr1yas) 3 This s;;;me in

Mukerjits opinion i8 a dynamic balance, an eternal dialectic

in which the prime duty of the individual is jijfifisa or pur-

ugé8rtha jfiBna, to cultivate the knowledge necessary to main-

tgin the cosmic and moral order of the universe.4
If the end of man is to cultivate a knowledge of the

structure of the universe as described in the Safkhya scheme

of things, can 1t be assumed that discriminating knowledge has

the power to attain salvation? According to the classical de-

1S§mkhya KErik&, 2:2. For the Sanskrit text of the
Satkhya- Karika I have used that found at the beginning of
Mukerji, S@mkhya.,..Reality. For the translation I have gone
to A _Source Book in Indian Philosophy, Radhakrishnan and
Moore (eds.), which, for the most part, is that of S. 3.

Sastri.

SMukerji, S&fkhya...Reality, p. 7.

31bid., p. 7.
41bid., p. 8.
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'~7§§fi§£i6nfﬁhé'sufgering'in:the world results from é»"delusibn.
"§f~g§éndeurﬂ on7the part of buddhi. That is, hudqhi tries to
'iideptirywith‘puruqé but cannot do so due to the baggage(it‘
1s compelled to drag along from its prakgti side. Only when
buddhi 1s able to bring about a recognition of the given
structure of reallity does suffering and misery cease; hénce,
through the power of discriminating knowledge the seven forms
of evolution (virtue, vice, error, dispassion, passion, power
and wéaknes;) due to erroneous knowledge are turned back.l
Or, as we read in K&rika twenty-thre?, "Intellect (buddhi) @
is determinative, Virtue, wisdom and non-attachm;;:)and the
possession of lordly powers constitute its highest."2 It ap-
pears to be the case, then, that discriminating knowledge (i.e.,
knowledge of the S@hkhya analysis of reality) is, indeed, thé
cause of that state of equilibrium in which puruga thinks,
"She (prakyti) had been seen by me" and prakyti thinks, "I
have been seen'" and then ceases to act; "hence, though thelr
connection 18 stlill there, there 18 no motive for further evo-
lution."3 It may be concluded, therefore, that at least from
& psychological or an epistemological perspective, an analyt-

ical form of knowledge has the power“ to control reality and

lsamkhya-KkArikd 65. from A Source...Philosophy, Badha-
krishnan and Moore (eds.), p. 445,

238MKkhya-KETikE 23. Ibid., p. 434.
3sEMkhya-KarikE 66. Ibid., p. L45.

4see the discussion of buddhi as power in A SoUrce...
Philosophy, Radhakrishnan and Moore (eds.), p. 434,
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" 'to bring about the primordisl equilibrium between the two
:principles of reality. ’
o If we assume,
' “
evolved from the same source, we would expect them to have

‘as Dasgupta does,l that SEdkhya and@Iegdf-ﬁ
.'much in common philosophically. In fact, it 1ls frequently
claimed that Yoge essentially accepts the S@fkhya analysis of
reality but believes in God (Iévara), and adopts a body of
practices for the attainment of ultimate reality.? It is be-
yond the scope of this study to examine the phllosophy of Yoga
and 1ts comparisons with Samkhya;3 however, it is germane to
make a few preliminary remarks about Yoga as a method for the
attainment of the ultimately real.

Yoga has an ancient heritage in Indlan civilization; On
the basls of archaeoclogical data derived from the Indus-Valley
culture, moat indologists agree that Yoga in some form may have

been practiced 1n India as early as the fourth millenium B.C.u

1s. N. Dasgupta, Yoga Philosophy (Calcutta) Univer-
‘gity of Calcutta, 1930), p. 2.

2

Ibid., p. 1.

3See Dasgupta, Yoga Philosophy and S. N. Desgupta,
Yoga as Philosop and Relligion (London: Kegan Paul, Trench,
Trttbner and Co., 1924.

uA. L. Basham, The Wonder That Was India (New York:
Grove Press, 1959), p. 22, See also Sir Mortimer Wheeler, The
Indus Civilization (Cambridge: The University Press, 1960),
P. 89, This position has been challenged, although unconvinc-
Ingly, in an article by Herbert Sullivan, "A Re-Examination of
the Religion of the Indus Civilization," History of Religions,
IV (Summer, 1964), 115-125.




'If Yoga has Dravidisn roots, it was, nevertheless, appropri- .
{afed'£n£6 théErydﬁQreligiqns systemkwhére it ﬁecaqe associ-;‘
”afedfwithvtgbaé(hbat). one of the cosmogonic principles in
ftherlate Rig Veda. Hence, as the cosmos might have arisen -
'frbm chaos through the agency of tapas,l the yogin passes
from fhel"prof&neﬁ to the "sacred" or realizes mokga through

austeritles (tapas).

The term, yoga, 18 derived from the Sanskrit verbal root,
tyujn ﬁhlch means "to yoke." The purpose of yoga as a method
to attaln ultimate reality, therefore, 1is to control the
senses so that ultimate reality mightcbe truly kno;;QBr--per-
haps more aptly stated--experienced., As Alain Danlelou puts
it, "Basically, all physical and mental knowledge 1is, of ne-
cesslty, an experience. A conception uncorroborated by ex-
perience remains & speculation and we can never be certain of
its reallty."2 Yoga, then, aims to "corroborate'" through ex-
perlence a "speculation" about reality. The means by which 1t
acoomplishes this end is seemingly paradoxical. That is, by
)the control of the senses the aim is8 to release the perceptual
apparatus to & higher or supra-rational mode of awareness and
knowledge.3 Thus the Yoga-SuUtras of Patanjali begin with con-

centration (samfidhi) and end when the "energy of the intellect

13ee Rig Veda 10:129.

2Alain Danielou, Yoga, The Method of Re-Integration
(New York: University Books, 1949), p. 4.

3Mircea Eliade, Yoga: Immortality and Freedom (New
York: Pantheon Books Inc., 1958), D. 33-%7-




, 18’ grounded ln itself," that is to say, & state of absolute
'75 freedom.1 “As Dasgupta points out this state of absolute free-
' dom 13.,}n fact. prajfia, a knowledge of the structure-of real-‘r

:fify'(i.e;,’puruga and prakyti) which 1s more than simply a

" rational understanding.2

# Hhving looked briefly at S@mkhya and Yoga let us now turn

"t to thelr "proto" forms in the Upanigads. In the third valll

of the Katha we flnd:

Know (viddhi) the soul (&tm@nam) as Lord of the
chariot,
The body (sarIram) as the chariot (ratham);
Know thou the intellect (buddhim) as the charioteer
And the mind (manas) as the reins (pragraliEh).

The senses (indriyani), they say are the horses:
The objects of sense (vigaydns) refer to their
"pasture land" (tegu gocaran)
The self yoked to the senses and mind (&tmendriya-
mano-yuktam)
Wise men (manYginas) call the enjoyer (bhokt&).

That one who has no understanding (avijn&navan)
Always with unyoked mind (ayuktena manasa sadsa)

His senses are uncontrolled (avasyani)

Like the wicked horses (dugt&sv@l) of the charioteer,

But the one who has understanding (vij#&navan)
Always with yoked mind (yuktena manasa sada)
His senses are restrained (avadyani)
As the good horses of the oharioteer.3
In these passages the soul is depicted as8 the Lord of the

" body. The driver is buddkhi or vijfifna. Manas 18 used by buddhi

lWoods, The Yoga-System of Patafijall, p. 347.

zDaSgupta. Yoga Philosophy, p. 332.

BKatha 3-6. See Bume, The Thirteen Principal Upani-
shads, pp. 351- 352 and Radhakrishnan, The Principal Upanisgsads,
P. 623f.
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ﬁin ‘the control of the senses (1ndr1y§ni). ' Here manas does not .

‘5f havb the wider meaning of the seat of thought feelins and

will,ﬁbut 1s-more specifically the central organ of the con-

’ Uéc1¢us life which shapes into perceptions the 1mpressions'dfi

the senses and translates them into conative acts expressed
through the organs of action.l These acts are then yoked or
gupervised by buddhi. Understanding (vigfifna) 1s above both
the senses and the mind; however, all three "activities" are
coordinated with one another. The man who has no understand-
ing also has an unyoked or undiscipllned manas as well as un-
-y
controlled passions. Vijfigna or discriminating understanding,
then, 18 necessarily connected with the yoga of the mind (manas)
and the senses (indriyéani).
The consequences of this knowledge and control is spelled
out in the tenth and eleventh stanzas of the third valll of
the Katha:
Beyond the senses are the objects of the sense (artha)
And beyond the objects of sense is the mind (manas).
Beyond the mind is the reason (buddhil), -
And beyond the reason is the great self (atma mahB8n).
Beyond the Great (mahatas) is the unmanifest (avyaktam),
Beyond the unmanifest 18 the Person (purugas);
Beyond the person there is nothing;
That is the goal (ka&gth&); that 18 the highest
oourse (paragatis)2

The result of vijfidna and yoga 1s clearly a progression from

15. N Rawson, The Katha Upanigad (London: Oxford
University Press, 1934), p. 135.

2Hume, The Thirteen Principal Upanishads, p. 352.
Radhakrishnan, The Principal Upanigads, p. 5,
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‘Téﬁé s;nseé and:sensé objects to the ultimate principles of °
,avyakta (or prakyti in the S&8tkhya scheme of things) and |
ﬂpurusa., For our purposes it is not really important to de-
cide whether or not this passage points to the oosmological
duslity of classical SEMkhya. What is important, however,
is ﬁhat the third valll of the Katha Upanigad clearly indi-
cates that the ultimate goal 1s attained through the means
of an analytical type of knowledge (vijfiana) and a yoking of
the ﬁind and the senses. Indeed, it appears as though one '
presupposes the other.,
e ey
A similar conjunction of Sadkhya-type categories of ex-
_istence with the method of yoga control is found in the sixth
valll of the Katha. The analysis of existence into indriya&ni,
manas, buddhi and avyakta reveals that there is something be-
yond these entities, a true beling (sattva), puruga, who cannot

be known by the senses ('"caksusa paéyati").l

Hence, the
senses must be controlled by yoga 80 that ultimate reality
can he comprehended by a radically "other" type of knowledge
--a knowledge s8imply characterized by the assertion, "he isg"
(asti).?

When cease the five

(Sense~ )knowledges, together with the mind (manas),

And the intellect (buddhi) stirs not--
That, they say, 1s the highest course.

l1katha 6:6-9.

2Katha 6:12.



>w“fh1$'they pgnsider_as Yoga-- '
-The firm holding back of the senses.
Then one becomes undistracted.
Ioga. truly, is the origln and the end.

‘-:Not by speech, not by mind,
'Not by sight ccan He be apprehended.
How can He be comprehended
otherwise than by one's saying 'He 18'?

— \

In the Bvetaévatara, one of the later Upanisads, further.

references to a proto-38tkhya-Yoga are found within a more
theistic context, a mode eharacteristic of the Eples. The
second adhyaya begins with prayers to Savitril, one of the
Vedic sun-gods, a prayer whose main theme 1s the control of
[ -t Y

the mind:

With mind having controlled the powers (devan)

That unto bright heaven through thought do go,

May Savityi inspire then, 5

That they may make a mighty light.
This prayer is8 then followed by a rather elaborate description
of the mechanlics of the practice of yoga ending with the as-
sertion that the successful practloneer of yoga comes to know
(jB2) the nature of ultimate reality and 1is thus released from
all fetters or attachments to the world.J In the sixth allydya
1t is stated that one may come to know ultimate reality, the

one god ("eko devas'") all pervading (”sarva-vyapf") and inner

soul of all things ("sarva-bhit@&ntar-atma") by discriminatilion

lkatha 6:10-12. Hume, The Thirteen Principal Upani-
shads, pp. 359-360,

28vetadvatara 2:3. Hume, The Thirteen Principal
Upanishads, p. 397.

Svetadvatara 2:3-15. Hume, The Thirteen Principal
Upanishads, p. 399.
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(samkhya) and discipline (yoga) and thereby become released

”:from all fetters. !

, All of the above passages seem to indicate that there
;>;.§xisted at the time of the rise and early development of Bud-
dhism,eiéménts of Sg&tkhya-type analytical knowledge codgled
with a metho& of yoglc control both of which were integrated

with the aim of the attainment of ultimate reality. .

ENLiGHTENMENT AND FREEDOM: VEDANTA

It would, of course, be greatly misleading to assume
from the above discussion that the predominant eptstemologi-
cal mode of the Upanigads 1s rational and analytical. On the
contraty, it 18 supra-rational and intuitive for knowledge of
the ultimate (i.e., Brahman) is, in the last analysis, a
knowledge which transcends not only sensory perception, but
rational constructs and analytical structures as well. From
a phenomenologlical perspective the knowledge of that reality
which is the object of the religious man's quest 18 a new
kind of knowledge because of an entirely new set of ontolog-
1cal suppositions. In essence Brahman can nelther be known
as tables and chairs are known nor can it be the product of
a rational philosophy. Brahman i1s beyond the distinction be-~
tween knower and known. In the final analysis epistemology
and ontology are identified. To know Brahman 18 to be Brahman.

Whether or not this kind of knowledge can be called "magical"

1§vetadvatara 6:13.
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'”'as Franklin Edgerton suggests 1is highly debatable.! Mystical -

"*,knowledge 1n the sense of being "supra-rational" or "supra-

":1ogica1" it certainly is. It is also true that knowledge of
uEBrahman involves "power," a power over oneself and the phenom-
:_enal world;' But 1t 18 not a power whose essential quality is

to uée of manipulate. Rather it is a power to be, to be a-_

Self (Xtman). That this kind of ontological power carries

with 1t other concomitant powers of a more magical nature 1is

at best of secondary importance.

It has been previously pointed out that in the later
[4 )
Upanigads there had developed a two-fold eplstemology and on-

tology, a duality between the phenomenal or the relatively
real (hence the profane) and the noumenal or the absolutely
real (hence the sacred). The absolutely real or the essence
of all existent reality (param AXtman-Brahman) could not be
known through ordinary channels of understanding. Nothing
(neti,netil) was adequate to describe it:

By whom impelled socars forth the mind (manas) pro-
Jected?

By whom enjoined goes forth the earliest breathing
(pré&nal)?

By whom impelled this speech (viacam) do people utter?

The eye, the ear--what god, pray, them enjolneth.

That which is the hearing of the ear (#rotasya &rotam),
the thought of the mind (manaso mano),

The volce of the speech (vaco vacam), a8 alsc the
breathing of the breath (prégasya pragal),

And the sight of the eye (cakgugas cakgur)l
Past these escaping (atimucya) the wise (dhIral)

On departing from this world, become immortal (amptd
bhavanti)

1That is to say, if magical is understood as a means
to gain an immediate end or control over a particular entity.
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*T;There the eye goes not: :
"Speech.goes not, nor the mind.
We know not, we understand not
“How would one teach 1t.

" Other, indeed, 1s it than the known (viditad)
And moreover above the unknown (avidit@d).
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That whieh 18 unexpressed with speech, (vdc)
That with which speech is expressed--
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That which one thinks not with thought (manas)
That with which they say thought (manas) is thoughte-
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That which one sees not with sight (cakgus)
That with which one sees sights--

O......‘C.........l.......‘O0.....0....._‘-(;’.....0...

That which one hears not with hearing (érota),
That with which hearing here 1s heard--
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That which one breathes not with breathing (prasa)

That with which breathing is conducted

That indeed know as Brahman, 1

Not this that people worship as this.
The positlon represented by the above quotation from the Kena
finds strong support elsewhere in the Upanigads. The I&a, for
example, clearly condemns a delight in any form of knowledge
dependent on sensory perceptions as belng even worse than ig-
norance.2

What then i1s the nature of this knowledge of the ultimate

and how is it to be attained if it transcends the sensory ap-

paratus including the mind (manas)? The Katha glives us a clue

lkena 1:1-9. Hume, The Thirteen Principal Upanishsds,
pPpP. 335-336.

2188 9:11.

1
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' "f}by stating that kriowledge of ultimate reality can be ?ttained

':Lfbw turning the eye 1nward.1 This position, merely allluded to

: 1n the earlier Upanigads, 1s amore fully developed An the later
" texts. That is, if true knowledge is by definition knowledge
of Brahman}and if Brahman as the essence of the,oosmos‘ie
1den£ioa1 with the essence of the self (8tman) then by arriv-
ing at true lmowledge of the self one necessarily attains knowl-
edge of the essence of the cosmos (l.e., Brahman). It is, how-
ever b& no means an easy task to achieve true kmowledge of the
gelf. In ordinary waking states of consclousness a man's vision
18 inevitably bound to be obscured b; attachment to objects of
the phenomenal world; hence, the Upanigads are led to postulate
higher cognitive states appropriate te higher degrees of real-
1ty.2 -
Over and above the waking consclousness 1s a dreaming
state ("svapna-sthﬁna“) which 18 inwardly cognitive ("antalh-
prajﬁab").3 This state of consclousness cognizes "mental states
dependent on the predispositions left by the waking experiences.
4 In this state the atman fashions 1ts own world in the imagining

of dreams."4 Yet even in the dreaming state of consclousness

lkatha 4:1, 6:12.

2For a disoription of these states as found in the
Upaniaads, see Paul Deussen, The Philoso of the Upanishads,
trang. A, S, Geden (London: T. & T. Clark, 1906), D. 296f,

3M§n¢ﬁkya Upanigad 4, i

4Radhakrishnan, The Principal Upanigads, p. 696.
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B ?the condition of percaiving and knowing is in terms of a dual-ix
ity between the perceiver and the perceived. A higher state
- 7of consciousness 1s necessary to perceive the ultimate unity
of.ail,things (i.e., Etman-prahman), ’

A third level of conociousness is called the state.of |
deep-8leep ("Sugupta-sthﬁna").l It i8 desoribed as a unified
("eki-bhuta") cognitive mass ("prajﬁina-ghana").2 In this
state‘consciousness enjoys an absolute peace and happliness
(Bnanda) and has a perception of neither external nor internal
objects. In the older Upanligads this third state of oconscious-
ness wasg sufficient to point to the mode of cogni;I;e awareness
necessary to know Brahman. It was a condition of prajfii, ime

plying a knowledge ab origine, a knowledge (Jfii) prior (pra)

to the origination of any created thing and, hence, a knowl-

edge of the ultimate reality from which all things are brought
forth and to which everything will return. Prajfid, therefore,
might be well understood as a state or condition of primordial
or subliminal-consciousness in which all beings participate

and which the object of the religious quest is to reallze.,. It
ls toward such a realization that the Updnigads point, namely
an awareness (cit) of the Real (sat) which is by definition

also bliss (&nanda), the characteristic of the original state
of reality in contrast to which any other condition represents

some sort of "fall."

’ lyagqikys 5.
2Ibid.
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"Q >f’In’th¢;iatér Upenigads a fourth state ef'consciousness“é
_came-to be added. Perhaps due to the influence of yogal but
B v ’ ’ (o -
apparently: with- the purpose of overcoming the transiency im-
plied by making the preceeding level of conscliousness analdgbns |
to a state of sleep. The fourth state of consclousness is
described as: A _
Not inwardly cognitive (antab-prajfia) not outwardly
cognitive (bahih-prajfia), not bothwise cognitive
(ubhayatah-pra jfia), not a cognition mass (prajfifna-
ghana ), not cognitive (prajfla), not non-cognitive
aprajfia), unseen (adrgtg)... ungraspable (agrahya)
having no digtinctive mark (alakgana), non-thinkable
(acintya)...
[4 )
It is a level of consciousness frequently likened to a con-
dition of death or deathlessness, It 1s permanent and, as the
above quotation 1llustrates, beyond any distinction, even the
appellation, prajhia. In his commentary on the Maudikya Upani-
gad, Gaugapada states that the fourth or highest state of con-
sclousness 18 '"an eternal changless knowledge; not distinct
from that which 1s known/Brahman 18 ever known/by the eternal
is the eternal known."3 We are led, in short, to the ultimate
lidentity of the knower and the known, a state of consclousness
which, in fact, is a state of being. It is this "epistemolog-
lcal idealism" of the Upanigads rather than their "realistic

monism"4 that serves as tpe foundation of the school of Advaita

1Deussen, The Philosophy of the Upanishads, p. 309.

2 MApqdukya 7.

JDeussen, The Philosophy of the Upanishads, p. 309.
L

Hume, The Thirteen Principel Upanishads, p. 51.
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"ilgen—dﬁeifivedﬁhta. This system of Indian philosophy owes 1ts
- early development primarily to Ssfkara, the eighth oentury
vIndian philosopher who in turn was especially indebted to Gau-_i'
Jepada, his reputed teacher.l . Safkara's most important writings .
were commentaries on the Brahma Siitra of Badarﬁyana , the
Brhadirapyaka and Chindogya Upanigads and the Bhagavad cTta.”
The main theme of Sarkarals school of Advaita Vedinta is,
Jthat the ultimate and absolute truth is the self, which is
one,vthough appearing as many..."* Since Safikera believes that
the world has no reality apart from the individual;s consclous-
ness5 the world appears as many only because of ignorance
(avidya, ajfiZna). It loglcally follows, therefore, that only
through knowledge (jfifna) can salvatlion, that 1s the absolute
freedom (mukti) of the ultimately real, be reached.6 ”
The critical question is how one attains to this knowl;
edge, As Jarkara makes clear in his exposition of the first

phrase of the Brahma Sﬁtra7 there are several antecedent con-

lpasgupta, Indian Idealism, p. 149

th 1s believed to have been written in the second
century B.C. according to S. Radhakrishnan, trans. in The
Brahma Sfitra (London: George Allen & Unwin Ltd., 19607, p. 22.

JHiriyanna, oOutlines...Philosophy, p. 340.

4S N. Dasgupta, A History of Indian Philosophy (Cam-
bridge: The University Press, 1922-1949), I, 439.

51bid.

6H1riyanna, Qutlines...Philosophy, p. 340.

7up-thato brahma-jijfidsa" ("Now therefore the degire
to gg;w Brahman.") The Brahma 3fitra, trans. Radhakrishnan,
b. . )
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"*aiéioﬁs*inatimust‘pe fulfilled before knowledge of ultimate . * .

- réal#ij 1s attained. iﬁ;ré must be an awareness of the im-

perﬁanence56f the world of mAya, non-attachment to worldly de-

"éires and rewards, the development of the qualities of calmness

-and equanimity and a desire for release from the phenomenal

world.1 Perhaps most importantly the desire for knowledge of

Brahman arises from the individual's profound awarenes®s of him-

gself, namely, that he has an "essence" or "soul" (&tman) which
is diétlnct from anything visible to the senses. In Satkara's
view, to know the essence of the self 1s to know Brahman (ayam
o = 2 ‘ A )
atm& brahma).
Although a8 a school of philosophy Advaita Vedanta recog-
nizes the six traditional pramagas (means of knowledge) of the
MImifsal they are by no means all sufficient to gain knowledge
of Brahman or ultimate reality. The first pramina of percep-
tion 18 unable to provide knowledge of Brahman since ultimate ~
reallity cannot be an object of sensory perception. This claim
1s Justified on several grounds. For example, Brahman ls with-
out those qualities of color and form which provide the basis

4

of perceptual knowledge. Furthermore, though the world 1is

1B§dar§yana, Ibid.
21pbid., p. 231.

3Perception. inference, verbal testimony, comparison,
presumption and non-apprehension. See Hiriyanna, Qutlines8,..

Philosophy, p. 318.

¥K. S. Murty, Revelation and Reason in Advalta Vedinta
(New York: Columbia University Press, 1959), p. 121.




"éaused*by 3rahmap,'§aﬁka:a denies that the cause in this case-

" can be inferred from the effect.! It is true that sense per-

'.°céption?1é empirically valid, but the absolute reality of the

trnbn-duallty of Brahman defies sensory knowledge.

Inferential knowledge in the Advalta school is dé?ived
from the relationship (vyapti) between the thi;;s to be in-
ferrgd (sadhya) and the ground frgm which it is 1nferreq (hetu)ezl
Brahman, hbwevér; cannot be reached by inferential knowledge
because it is without differentiating mark (lifga) nor has it
a ground (hetu) with which it ooul% have a relationship.3 In
effect the Advaita position regarding inferentigzﬂinowledge
represents a criticism of what might be called "ratlonal the-
ology." All of the criticisms that can be levelled against
Brahman as a causal inference from the world as an effect
8imply cannot be met. Since a rational theology must be able
to answer every argument, 1t necessarily follows that one can-
not reach a knowledge of Brahman by way of a rational or logl-
cal explanation. Of course, a rational logic (tarka) has 1its
role., It 1s needed to investigate the meaning of scripture,
remove doubts and contrary beliefs and convince one of the

Probablility of the existence of Brahman.4 Beyond that, how-

ever, it cannot go.

11bid,
2Ibid., p. 140.
31bid.

¥1bid., p. 150.



'."If:ﬁltimate.rgélitycannotﬁe kpown-either through sen~
stofyfpefcebﬁion or inference and conceptual knowledge to what
jdoes thé,A&§aitan appeal? The Brahma Slitra provides an answgf:
fméastra-yonitvat" ("From Scripture being the source of its -

knowledge$) 1 This passage could be interpreted to mean that

.the scriptural te_xts2 are the only‘source for knowledge of
Brahman; however, Safkara clearly indicates that it-is not the

ritten text itself that is the source of knowledge of ultif
mate réality but rather ultimate reallty revealing itself. It
1s as though the Scriptures reveal ulfimate reality through
the lives of the seers who themselves have experie;;:h it.

The texts allow the man of faith to respond as whole men to
thelr teachings of the unity of all things in the cosmic Self.
Such an act of faith 18 an act of "pure apprehension wh our
whole belng 1B welded into one, an act of impassioned . 1tui-

. tlon which exocludes all conceptual activities."3 The man of
faith then, 18 not merely the seer represented in the Sastra,

but the bellever as well. Both are men'5?\power who have as-

similated the truth and made it into a creative principle.u

1pgdar8yana, The Brahma Sutra, trans. Radhakrishnan,
p. 21"’0. -

2Soriptural texts or $&stra for Sankara includes the
four Vedas, the #pics, the Buradpas and other branches of
learning. Badar8yana, The Brahma Sltra, trans. Radhakrish-
nan, p. 242,

31bid., p. 244,
¥Ibid., p. 245.
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The ‘man of faith for éankara 1s much different than the -
‘yogin who claims to gain a supra-sensuous knowledge of ulti-

"tmate reality through meditation and conoentration. éaﬁkara"

W 13 critlcal_pf;yog;c intuition as a means by which to khow:x

~ Brahgan unless it functions only as a supplement to the d&stra.
-&ogit'practices might, indeed, instil extraordinary powers,

but they cennot lead to thé total appreheqﬁion of the oneness
of the Self.l oOnce one truly "knows" Brahman by means of the
scriptures. immediate liberation follows making yoglc practices
umflecessary. It must be borne in mind, however, that Safkarals
unéerstanding of enlightenment and f;eedom or relggg;, while
discussed in terms of the scriptures, in fact denoted a revela-

tion entalling a direct awareness, In Murty's view such reve-

lation 18 the experience of absolute truth, "The primal aware-

ness of a real presence Wt confronte man as holy and good."2
This truth 1s not "provable'" for a provable truth is external
to man and he cannot relate himself to it absoclutely. Rather
1t is a truth which enables man to relive it in such a manner
as to enter into "communion with the historical consciousness

to which it was disclosed.'S

SYNTHESIS IN THE GITEK

While empousing no particular philosophical system and

1Murty, Revelation...Vedinta, p. 136.

2Ibid., p. 284.
3Ibid., p. 285.
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being highly -eclectic 1?1 nature, the Upanisads emphasized
:'éhé;;ﬁcémérghénéibilify of,ultlmatefreaiity (brahman). The -
”1“grciéiOf'ana§tiéal knowledge as répresented in particular by g
,ﬁrbtoQSEmkﬁya position, therefore, played a rélatively minor
.'roIe.< Brahﬁan could only be known through some means of supra-
rational knowiedge. It was just sﬁch a s;ate of consciousness
the yogin tried to attain. Thus\éﬁe yogic control of mental
sfates culminated in a type of '"deep-sleep'" consclousness
which was analogous to the oneness of ultimate reality or Brah-
éan{ It was, however, the ontological dimension °£_2P18 aware-
ness, namely the essential oneness of Brahman, that became the
overriding concern of dankara's school of Vedinta several hun-
dred years later. The knowledge or the awareness of this
reality, rather than being described in terms of yoglc intul-
tion, became a question of revelation and faith; nevertheless,
the knowledge of Brahman was s8till a matter of a total ex-
perience defying rational comprehension and description.
The Bhagavad GIta incorporates many of the strands found
.1n the Upanigads emphasizing the elements of S&hkhya analysis
and the hints of theism found in the later Upanigads. The Gita
even more so than the Upanigads is remarkable for 1its - e€clectic
nature due, at least in part, to its developmem$ over a period

of centurlies critical iﬂ the history of Indian thought.1 The

lRadhakrishnan is of the opindom. that the roots of the
Bhagavad GIta are in the fifth century B.C. although as a docu-
ment it was not formulated until the second century and was
written in its present form about the second century A.D. The
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;ﬁéité,éﬁhepéfére,;sérvés as a synphesis-ofqdiﬁérsé'maferiéis;
" including the two types of knowledge, the analytical-rational
" and_the intuitive-mystical, relating to the attainment of
ultimate reality. In the GIt&, however, the former fypefof
- knowledge which we have associated with S&fkhya thought-plays
"an even more prominent :ole. In fact, Ga{be claims that the
GIta was originally a Satkhya-yoga treatise which was confused
with a Kygga-Vasudeva cult and then expanded by a Vedantist,.l
}The soteriological nature and functien of‘knowledge in
the GIta is bound up with 1its threeemajor yogas or margas
(bhaktl or devotion, karma or action and jfiina or knowledge);
hence, it is difficult if not impossible to consider the prob-
lem of knowledge in the GItZ apart from devotion (bhakti) and
action (karma). Acknowledging W@s fact, let us turn to the second
chapter of the GItd to discover what may be considered one of
its themes regarding the relationship between knowledge and
salvation. In GIt& 2:39 we read, "buddhyd yukto yayd partha/
karmabandham prahasyasi." That 18, by an intellect (buddhi)
which 1s disciplined (yuktas) one will eliminate (prahi@syasl)
the bondage (bandhas) of karma. The key to 2:39 is found later
in the chapter where it is made clear that discipline (yoga)

is evenness of mind or equanimity (Samatvam).2 Purthermore,

Bhagavad GItd, trans. Badhakrishnan (24 ed.; London: George
Allen & Unwin Ltd., 1949), p. 1k.

1The Bhagavad GItd, trans. & interpreted Franklin
Edgerton (New York: Barper & Row, 1964), p.x.

2Bhagavad GIta 2:48.
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one- of the most 1mportant verses in the entire GIta. 2 #7, elu- ff

'cidates this quality of equanimity or evenness of mind by claim-_

;;1ng that one's attention must not be on the fruits of action |
or on insction but on action itself, i.e.. disp&ésionate ac-
tion. The intellect that 1s disciplined (buddhiyoga), there-
fore, 1s one not 1nterésted in the fruits of action. It léaves
behind both good and evil deeds ("ubhe sukrtaduskrte").1 As
it i1s stated in 2:51: "karmajam buddhi yukta hi/phalam tyaktva ,

manlginas (For the wise, trained in intellect, abandon(ing);

the fruit born of action)."2

Chapter two further descr;bes the man 6;w; detached buddhi
28 one of s8tablilized understanding (sthItaprajﬁa)3 who abandons
desires of the mind (prajah&ti kaman...manogat&n) who finds
contentment by the self in the self alone (atmany eva!'tmana
tus.tgas),4 who has lost desire for Jjoys (8sukhesu vigataspphas)5
who withdraws sense from objects of sense (samharate...indri-
yanT 1ndr1y§rthebhyas).6 It 18 evident on the basis of Zhap-
ter two of the GItd that the disciplined intellect (buddhiyoga)
1s one which 18 withdrawn and not attached to the objects of

sense, 1s trangqull and unconcerned with the fruits of action

1The Bhagavad GItd, trans. Radhakrishnan, 2:51.

21bid,,

3Ibid., 2:54,
“Ibid., 2:55.
SIbid., 2:56.
®Ibid., 2957.
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(karmaphalam).,

\thema.of Jﬁana-

yoga ‘or. the: discipline of knowledge presents a similar under-.

Chapter four of the GIt& dealing with the

‘,*standing of“the function of knowledge. We read that the dis-

cipline of knowledge is abandoning attachment to the fruits

| of action (tyaktva karmaphald@satigam).l This position is rein-

»»

forced by 4:37, "the fire of knowledge reduces all action to
ashes." On the basis of the evidence discussed thus far it
appears to be the case that knowledge has an important control
function in that it entails the withdrawal of the perceptive
and digscriminative mental apparatus 1n;o the self ségzgat the
attachments of the senses to the phenomenal world may be over-
come, Glven the fact that the objects of the senses are no
longer worthy of attachment, what are considered valid objects
of knowledge in the GIt&?

There are basically three answers to this question: (1)
the unmanifest (avyakta) taken as the highest Brahman (param
brahma), (2) Krgga as the savior or the incarnation of the
uitimate principle, and (3) the kgetra or field. The former
two alternatives can be dispensed with in relatively short
order, the first being developed by the Vedintic viewpoint and
the second by the bhakti interpreters. The third, however,
represents the S&mkhya perspective of the GItZ and serves to
1llustrate the role of analytical knowledge as part of the

salvation quest. The "field" represents the constituency of

l11bid., 4:20.
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humen existence as defined by epic SHfikhya. GItE 13:5 cate-

into the gross elements (mah&Zbut8ni), the I-facul-

. ~5.
ty (ahamkiira), intellect (buddhl), the ten indriyas and manas.

'gorizéS°1t‘

 Thé/1mportance of this description of the self 1s that knowl-

E edéé of the "field" produces an aversion to the objecfs of

sense, an absence of the I-faculty, sorrow reggrding birth,
’ v

death, o0ld age and disease, absence of great affection for
sons, wife and house and a constant indifference of mind,l!
Knoéiedge of the "field," therefore, parallels the results of
buddhi and jfi&na yoga. All three prodEce an indifference to
the objects of the senses and an evenness of the migg? The
Satkhya-type description of sentient existence along with the
yoking of mind and body is8, therefore, an important means by
which control and power over one's self and one's world 1is
galned, an important stage in the realizatlion of -salvation.
Despite the explicitly Sahkhya elements in the GIt& ac-
companled by the yogic control of the mind and actions, the
GTt&'s attitude is predominantly mystical.Z That is to say,
the GItd synthesizes the analytical and rational approaches
of Saﬁkhya and the control of sense perception with the more
intultive or supra-rational form of enlightenment character-

1stic of the Vedantic wing of Upanigadic thought. This latter

knowledge results either from meditation on ultimate reality

1The Bhagavad GIt& 13:8 and 9.

2The Bhagavad GIta, trans. Edgerton, p. 109.




| ih”ifhgunménifested-form1'br from faith 1nAK§qna’as the mani; -
.i festation of . Visnu. Knowledge achieved simply by conoentrating
1:~on Brahman is very difficult to attain.2 hence - the GIta hlghly
 7exa1ts & mystical enlightenment achieved through falth. The
ffocal.point of the GTtdZ, therefore, is the eleventh chapter in
which Kygna revéals himself as the ultimately real to Arjuna.
But thou canst not see Me
With this same eye of thine own;
I give thee a supernatural eye:

Behold My mystic power as Godl3

By Me showing grace towards thee, Arjuna, this
3upreme form has been manifested by My own myster-

lous power; RS
(This form) made up of splendor, universal, infinite,
primal,

Of Mine, which hﬁs never been seen before by any
other than thee.

In the last analysis the knowledge of ultimate reality
prized most hlighly results from the total failth-experience of
the individual; however, the GItd does not rule out the intui-
tive insight of the solitary individual and 1in all cases the
reallzation of the ultimate is to be preceeded by discipline.

In thls regard S&hkhya and Yoga go together” as preparatory
to the intuitive enlightenment of the mystical experience.

17he Bhagavad GItd 12:4.
21bid., 12:5.
3The Bhagavad GTtd, trans. Edgerton, 11:8, p. 57.

H1vbid., 11:47, p. 60.
5The Bhagavad GItE 5:4.
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jf'THE;HETEBondi‘gnanaT16N: JAINISM

'f-ih;bgnclﬁding this chapter on the soteriologlcal naturé
;3 _aﬁd fﬁh&tioh‘br knowledge in non-Buddhist sources roughly oon-
vtemﬁbranébﬁs with early Buddhism at least a brief examination
. ﬁust be made of Jainism, the most important heterodox move-'
hent outside of Buddhism, T
It 18 generally agreed that both guddhism and Jainism
arose from & simllar cultural milieu 1in North-central India
in an aréa aBsimilating an over-extended Vedism. In this area
the important religlous leader was not the brahmin but rather

. e - B
the dramana, the ascetic wanderer searching for thé’gnswer to

1 sharing

the problems of life!s suffering and impermanence.
in this search both Jainism and Buddhism were characterized by
certaln forms of asceticism although the former was much more

2

extreme in its ascetic practices than Buddhism. Besldes a

more or less rigorous attitude toward l1life these two religions
share certain other ideas and practices 1in common. Hiriyanna
notes that both uphold a pessimistic attitude toward the em-
pilrical world and reject any notion of a supreme being,3 and
Hermann Jacobl observes that Buddhism and Jainism share with

each other and with S@hkhya-yoga the conviction that the pos-

-

1see the discussion of the paribbajakes in T. W. Rhys
Davids, Buddhist India (8th ed.; Calcutta: Susll Gupta Ltd.,
1959), p. 1l1l1f. ’

2Sukumar Dutt, Early Buddhist Monachism (rev. ed.;
Calcutta: Asla Publishing House, 1960), p. 36f.

JHiriyanna, Qutlines...Philosophy, P. 155.
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‘leeéeion ofoight knowledge'frees one from»bondage«to‘the" | ,
.,phenomenal world of samsara and karme and the concomitant
.attainment of ultimate ‘reality.l

Scholars are of the opinion that Jainism developed seme-
- what earlier thdan 'Buddhism and independent from it although
~ the two religions share in the common religious and intellec-
tual baokground of the eixth century B.C. which proved to be
one of the most formative perliods in India's nistory.z The
founder, Mehdvira, born in the first half of the sixth,cen-
tury, was thought to have been the last in a line of great
prophets beginning as early as the eig;th century. :I;itten
sources were probably handed down from as early as the third
century B.C. but the Jain canon itself (Siddha&nta) was com-
riled in the 8ixth century A.D.3 The principal primary
gources for this section are one of the so-called Milasiitras,
the Uttar@dhyanana and one of the oldest and most ilmportant
systematic expositions of Jalin thought, the Tattvd&rthadhiga-
nmsﬁtra by Umasvati.u
The Jain world view can be characterized as a moral dual-

ism, There is a spiritual principle or jIva whose intrinsic

nature is one of perfection and a material principle or ajIva

lHermann Jacobli, "Jainism,'" The Encyclopedlia of Rellgion
and Ethics, ed. James Hastings, VEI (1915), p. 467.

2

Hirlyanna, Qutlines...Philosophy, p. 155.

~ 3Hiriyanna. Outlines...Philosophy, P. 156.

YDasgupta, A History of Indian Philesophy, I, p. 171.
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' }'wh1ch is ev11 1n that 1t prevents the jIva from realizing 1ts
-fperfection., ‘The object of life for the Jain, therefore. is
:'for the JIva to shake off the malignant influende of aJIva
Cand thereby M...to reveal all its inherent excellence in ita

f’ulness."1 The role Of knowledge in this reaIizatlon 1s of
central 1mportanc§. Thus the first chapter of the Tattvﬁrtha-
dhigama %ﬁtra begins: e

1. Right belief, right knowledge, right conduct--
these together cgnstitute the path to lliberation.

2. Belief in things ascertained as they are is right
,bellef,

3. This 18 attained by intuition or unlerstanding.

L, The categories (tattvas) are souls (jIva), non-
souls, inflow (&srava) of karmic matter into the
self, bondage (bandha) of self by karmic matter,
stoppage (8afvara) of inflow of karmic matter in-
to the self, shedding (nirjar&) of karmic matter
by the self, and liberation (mokga) of the self
from matter.

5. By name, representation privation, present con-

¢ dition (bhava) thelr aspects are known.

7. Understanding 1s attained by (considering a
thing with reference to i1ts) description, inher-
ence, cause, place, duration, and classification.

8. Also by existence, number, place, extent2 time, _
interval of time, quality, and quantity.

This passage clearly indicates the importance of "“"reasoned
knowledge" as part of the salvation-quest 1n Jainism.3 Bellef

which 1s necessary for liberation 1s understanding things as they

1Hir1yanna, Qutlines...Phllosophy, p. 159.
“UnisvEti, "TattvArthidhigama SUtra," trans. J. L.

Jaigéz A Souroe...Philosqphy, (eds.) Radhakrishnan and Moore,
b. .

3Ibid. The translator of the TattvarthAdhigama Sftra

notes that ri, right belief means "reasoned knowledge" rather
than "faith."
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'é}é;ii;éliﬁin;térﬁg of the_categdrieS'of the Jaingahalysié Sf‘A$
;xisféheé;f]ThatAthesé oatggories are khown by a rational
_analj§1s:of‘th1ngs'1s 11lustrated by the fifth, seventh and
7'§igﬁth'paragraphs of the chapter quoted above. The same kind
of analysis 1is fapparent in the twenty-eighth chapter of the
: Uﬁtafadh&ayana. Here we find that those who are truly wise
understand substance, the qualities inherent therein and their
development; the problem of motion and rest in terms of dharma
f;nd adharma; that time 18 characterized by duration; that the
sgul (jTva) is characterized by knowledge, faith and happiness
whereas matter (ajIva) is distinguisged by sound,“;:10r, taste,
smell and touch.l In other words, an important aspect of the
Jains search for the ultimate is understanding the phenomenal
world in terms of categories created by thelr own analysis.
These categorles are more real than mere sense perception and
serve to give form to the sensory world thereby acting to con-“
trol 1it.
The control exercised by the knowledge of things as they

{ really are, i.e., the tattvas, is part of Jailn yoga. "Thils
yoga consists of jfiina (knowledge of reality as it is), éraddhd
(falth in the teachings of the Jains), and clrita (cessation
from doing all that is evil)."? The purpose of this yoga is

the attainment of perfect knowledge which 1s the restoration

1Jaina Siitras, trans. Hermann Jacobi ("Sacred Books of
the East"; Oxford: The Clarendon Press, 1895), P. 155.

“pasgupta, A History of Indian Philosophy, I, P. 199.
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o oriéﬁéffrﬁefnatureiqfrthé jIva. This restoration takes place e
i'whgﬁ;the'fdur”kaqaxas (passions) of anger (krodha)} pride (mEna)

delusioﬁ (ﬁEyE). and greed (lobhd) have beén-overcomeiby'bons

. trolling the senses. With the senses controlled the mind 18

vpurified (manal duddhi) and unattached to the phenomenal world.
© In this condition»the self is then enabled to directly percelve
.or now through "transcendental intuition® (kevalé jfidna) the
ultimately real,l #Fhis intuitive or mystical knowledge results
in the attainment of certain powers. Among them are clairvoy-
ance and telepathy but most important of all omniscience.
omnisclence 18 not only the logical end of a progression of
knowledge, however; it represents a return to the original
state of the soul (jIva) and, hence, the attainment of ulti-
mate reallty.

The emphasls in the Jain s8ystem 18 on a rational-analyti-

cal knowling in contrast to an intultive-mystical type. Coupled
with its scheme of analytical categorlies or tattvas is a rig-

2 Through control, therefore,

orous physical and mental yoga.
’ the Jaln hopes to purify himself from materialistic karma and

attachment to the profane world in order to obtain the release
(mokga) of "saving knowledge." This highest form of knoﬁledge

(kevala jfAna) is supra-rational and leads to omnisclence.

lyohan L. Mehta, Outlines of Jaina Philosophy (Bang-
lore: Jain Mission Sociefy. 19547, p. 94f. OJee chapter
four for a discussion of the Jain theory of knowledge.

2See the discussion of tapas and dhyana in R. Williams,
Jalna Yoga (London: Oxford University Press, 1963), p. 238f,.
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" ‘In itself:it 1s ultimate reality for the state of omnisclence _.
it represents 1s the original state of -the soul. ‘

!

In this chapter we have briefly examined various forms -
of Indian religious thought originating from & time roughly. |
contempo.raﬁeous with the rise of Buddhism. It has been seen
that in the orthodox schools stemming from the Upaniséds the
acquisdition of knowledge played an important role in the sal-
vation-quest.— Although various forms of knowledge are con-
sldered as valld both within the Upanigads and more particu-
larly within the various philosophicgl systems, by_the time
of the Middle and Late Upanisads 1t became apparent that there "
were two tajor divisions of knowledge. The former included
knowledge derived from sense perception, logic, the scrip-
tures, etc.; whereas the latter can be besat indicated by such
terms as "supra-rational" or "mystical.m"

It 18 within this broad distinction, therefore, that any
understanding of the soterliological nature and function of
, knowledge within the Indian religlous traditlion must take
place, There is a "lower" knowledge and a "higher" knowledge.A
In some cases the lower knowledge, particulerly as it is
represented by the analytical structures imposed upon per-
celved realitles occupies a very significant role within the
religious tradition. We have seen how this type of knowledge

ls especially important in the S&ftkhya tradition and also

within Jainism, the one heterodox tradition mentioned. In

both of these cases such knowledge 18 part of a tradition in
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"'which yoga, both physical and mental. 1s important. In the’ o

1‘case of Samkhya we . found that references to its "proto” forms

riin the Upanisads and the GItE were generally found in con-

junction with references to yoga. . Jainism, from its very oﬁt-
éet, has emphasized a rigorous yogic discipline. '

VWe'have seen, however, that even inh S&mkhya-yoga and
Jainism the culminating form of knowledgéAis not fatlonal and
analytical but rather supra-rationgl and intuitive. It 1is
this "higher" form of knowledge found in the Upanigads that
was to be the particular concern of the VedAntic tradition.
Within tre Advaita system, however, it was Dointed out that
this supra-rational aspect was discussed less in terms of the
intuition of the yogin and more within the terminology of
revelation (€ruti) and faith. The same observation applles
to the GItd as well. As 18 true for many aspects of Indian
thought and practice, the GIt& represents, a beautiful syn-
thesis of both the rational-analytical and the intuitive-

mystical forms of knowledge as part of the salvation-quest.

We are now prepared for the principal task of this study,

namely, an analysis of the soteriological nature and function

of knowledge in early Buddhism,



. CHAPTER IV

KNOWLEDGE, CONTROL OF CONSCIOUSNESS AND
- SALVATION IN THE NIKKYAS -

We have pointed out in chapter two that eérly Buddhism
understood the nature of man and the world as a two-fold re-
ality--a samskyta or phenomenal realm and an asamskyta or
noumenal realm. The samskrta realm was understood to be a
state of "conditioned particulars" and, hence, without perma-
nence or essential value (anatta). By way of contrast ulti-
mate reality was conceived as a state of absolute and univer-
sal peace (&nanda) and quilescence (nibb@na) to which the indi-
. Yidual was drawn as & release (vimutti) from the causal con-
ditionedness of his 1life in the phenomenal world.

The most lmportant religious question, of course, was how
the ultimate reality of nibbdna could be attained. We saw in
chapter three that at a time roughly contemporaneous with the
riée of Buddhism this soteriological questlon became closely
associated with the problem of knowledge. That is, at a time
in the history of Indian religious thought when the traditional
objects which governed the sacred (i.e., the Vedlc gods) and
the customary ways of establishing a relationship with them

110
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‘i»(i.e.. sacririce) wore called 1nto*questien. the religious
'man was forced to establish the reality of the sacred foxr hlm-
'self. The question. "How can i know the Bsal," therefore.»

1‘vcame to be of utmost importence. At least for some the proof

i for the existence of any reality beyond the emplrical rested
. L

with the individual himself.

TWO TYPES OF KNOWLEDGE -

Within éhis context the quest for salvation or the attain-
ment of the ultimately real seemed to call for two general
types of knowledge--one of & more ratignal-analytiog;(yature
which was closely assoclated with the "yoking" of the mind or
control of the consciousness, and another more intultive and
supra-ratlonal type. The former played a particularly impor-
tant role as preparation for the latter, although in the last
analysis the nature of ultimete reality could not be known
rationally or analytically. At a later date these two types
of knowledge became assimilated into philosophical systems,
ﬁhereby diminishing to some degree their primary soteriological
feferenoe. Also thelr earlier complementary functions, both
subordinated to the attainment of the ultimste, came to be more
and more separated from each other.

In a real sense the relationship between knowledge and the
salvation-quest in early Buddhism as well as in the Indian re-
ligious tradition from at least the Middle Upanigads omwards, )
1s fundamentally a problem of the nature and function of vijfi&na/

vifififge and pre Jf&/pafifii and the relationship between the



‘ftwo.1 Herbert Guenther notes that the primery purpose of Bud-'
dhism 13 "...to lead man from his {tnregenérate state of naive
_ common-sense to enlightenment or reality knowledge."z -He
E ;goes on to s&y, "In more famliliar terms this msans that & com-
“ plete chanse of attitude is aimed at, which is certainly net
“too lncorrect. fo define more precisely as a shift from a dis-
curgive thought situation to an intuitive cognitive situation."3
In Guéﬁther's opinion the intuitive knowledge ailmed at ap- |
proaches "purg sensatlion” which i1s not concelived so much as a
unfty of subject and object, but rather a non-propositional,
immediate mode of knowing.u Pure 1ntu;tion, says Gﬁzg%her. is
then a knowing and understanding the things one apprehends be-
fore they are modified by our bellefs and conoeptuallzations.S
A similar juxtaposition of vifififiga as discursive thought
and pefifif as 1£tu1t1ve knowledge is made by several other
scholars, For example, D, T. Suzukl in an address at an East-
West philosophers conference at the Unlversity of Hawall sald

that vijfifna and pra jfif are alway contrasted in Buddhist

lon this point, Bee Alex Wayman, "Notes on the 8S8anskrit
term; JnEna," Journal of the American Oriental Soclety, LXXV
(December, 19535 2588,

2Herbert V. Guenther, "The Levels of Understanding in
Buddhism," Journal of tke American Oriental Soclety, LXXVIII.

(December, 19587, p. 19.
31bi4.

41bid., 26.

51bid., 25.



';; thought.l. Vijﬁ!na 1e uaed a8 thﬁ mode of knowledge approprl-,;'

v~fate to the world of the senses and the 1ntelleot oharacterized

'gby the duality between the seer and the seen.? Prajf by way

'"‘,;'of contrast 18. ",..the tundamental-noetic principle uhereby- -

”a synthetio apprehension of the whole becomes possible." In
Suzuki's oplnion vijfiina and praJﬁE stand diametrloally opposed
to each other methodologically. Vijfifna is the principle of
analysis and conceptualization whereas prajfif always aims at
synthesis and unity.3 Despite their distinotive functions,
however, Suzukl believes that they are not totally separated
frdﬁ each other; rather, vijfidna needs prajﬁirﬁehlndmit in
“order to function properly.4 This point 1is also affirmed by
P, T, Baju.writing on intuition as & philosophical method in
Indian thought. He contends that except at the lowest and
highest levels of cognition, thought (vijfiAna) demsnds intul-
tion (prejfif). He says, "thought ocannot work without intul-
tions and intultions cannot be understood without thought,
and...the distinctions between thought and intultion cannot

- be clear-out."5

1p. T. Suzuki, "Reason (vi)&Ena) and Intuition (pra-
JAE) in Buddhist Philosophy,” Essays in East-West Philosophy,
ed. C. A. Moore (Honolulu: University of Hawall Press,

1951), p. 17.
2Ibid.

31bid., p. 23.

41b1d., p. 17.

5P, T. Baju, "Intuition As a Philosophical Method in
India," Philosophy East and West, II (October, 1952), 205.
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4'~;-ﬁAg w3.;ﬁrn_tqgépféiﬁminatlon of vigg:na and paffii in i
",eAfiy,g@¢dhagﬁw§ are. faced fzth two basic tasks. The first
18 to reach ah understanding of the terms themselves keeping
Q,;iﬁfmind that.as far as the question of knowledge and salvation
" 18 conoerned early Buddhlsm points to & "...transposition of -
'consciéusnéss from normel faculty to a condition of 1d§n€1ty 7
.with the,principie on which the faoult& depends, a oomiﬁg ﬁo
see 'things! ndt as they are or seem to be in éhamselves. bu%
sub specle aeternitatis,"l The second task is to stady the
vrelationship between the two terms as ways or modes of knowing.
Are they so radically different as to be inapplicabls to emch
other, or are they essentlally related as part of the Buddhist
salvation-quest? Both of the above mentioned "tasks" are
baslc to a consideration of the soteriological nature and
functlion of knowledge in early Buddhism. Before continulng,
however, a few comments must be made in regard to what 18 meant
by early Buddhism.
Early Buddhism is defined for the purposes of the dis-
éertation as that record provided primarily by the first two
Nikdyas of the PX1i ocanon, the DIgha and the Majjhima.z There

1A. K. Coomaraswamy, "Paravytti-Transformation, Regen-
eration, Anagogy," Festschrift Moriz Winternitz, eds. 0.
Steén and W. Gampert (Leipzig: Otto Harrassowitz, 1933),
pP. 235.

°The PE1i canon, known as the Tipitaka (the three bas-
kets), 18 divided into three major sections: the Vinaya-
Pitaka (the section on monastic rules and discipline), the
Sutta~Pitaka (the section on the "threads" or discourses and
dlalogues of the Buddha) and the Abhidhamma-Pifaka (the sec-
tlon on the "higher doctrine" or philosocphicel and psycho=



Cus
.7'are several authorities who aupport such a dosignation. T. H.  ¢
-,,ahys Davids. the. translater of the DIgha Nikaya and the founder |
ffof the Pali Text Soclety, and Robert Chalmers, the translator

" of the ¥a)jhima and other PEli texts, agree that the DIgha and

""fMaJJhima together ", ..present the essentials of early Buddhism
in their oldest extant form."! B, C. Law, while placing the
| " second and third volumes of the pIgha Nikaya chronologlcally
lafer than the first, agrees that the DIgha afid Majjhims pro-
vidé'us with early material.? Maurice Winternitz essentially
supports this view as well, although he observes that the third
volume of the DIghe on the whole ocontains later matéFial than
elther volume one or two.-

It would be possible, of course, to attempt & much more
carefully delineated analysis of the P&l1l canon in our search
for the content of early Buddhism. P&1li scholars have already

made rather rough chronologiocal outlines of the canonical

logical writings). The Sutta-Pitakea, parts of which form
the basis of this chapter, 18 divided into five Nikfiyas

or collections, viz., (1) DIgha, (2) Majjhime, (3) Sakyutta,
(4) Anguttara, and (5) Khuddaka. According to tradition,
the Tipitaka in some form emerged at the time of the first
counclil held in RRjagaha shortly after the death of the
Buddha. See S, C. Banerji, An Introduction to Pali Litera-
ture (Calcutta: Punthi Pustak, y D. .

1The Purther Dialogues of the Buddha (Ma]jjhima Nikaya)
I, trans. Robert Chalmers ("Sacred Books of the Buddhists";
London: Oxford University Press, 1926), vii.

2B. C. law, A History of Pali Literature (London:
Kegan Paul, Trench, Trubner & Co. Ltd., 1933), I, 42.

3Maurioe Winternitz, A Histo of Indlan Literature
(Calcutta: University of Calcutta Press, 1933)s 1L, 35

)
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* materials.} To attempt to lsolate particular strata of mater- -
_fialugtch as, "the simple statements of Buddhist dootrine now
f_féundi 1h‘ident1oéi words, in paragraphs or verses raourring'
in all the -books, "% however, would be an onerous’ task beyoﬁ&
the scope of this study. On the basis of the judgment of such
prominent scholars of Indian Buddhism as T. W. Rhys Davids,
B. C. law and Maurice Winternitz, therefore, it appears to be
justified to focus our investigations on the DIgha and Majjhima
Nikiyas of the PEl1l canon, utilizing other textsd where and
when they supplement or support views presented in the first
two NikAyasz. 2 -
BEING AND KNOWING: VINREAYNA
In studying the category of discriminating or analytical

17, W. Rhys Davids provides the following chronologi-
cal table of Buddhist literature from the Buddha's time to the
time of Adoka:

"l. The simple statements of Buddhist doctrine now
found, in identical words, in paragraphs or verses recurring
in &1l the books.

2., Episodes found, in identical works, in two or
.more of the existing books.

R. The Silas, the Paryana, the Octades, the Patimokkha.

« The Digha, Majjhima, Anguttara and Samyutta Nikayas.

5. The Sutta Nipata, the Thera- and Theri-Gathas, the
Udanas and Khuddaka Patha, .

6. The Sutta Vibhanga and the Khandakas.

7. The Jatakas and the Dhammapadas.

8. The Niddesa, the Itivuttakmse, and the Patisambhida,

9. The Peta~- and Vimana-Vatthus, the Apadanas, the
Carlya Pitaka, and the Buddha Vamsa.

10. The Abhidhamma books..." See BRhys Davids, T. W.,
Buddhist India, p. 84,

2Rhys Davids, T. W., Buddhist India, p. 84.

3The most important texts besides the DIghs and Maj-
Jhima will be the Samyutta and Anguttara NikZyas,




» "kné;iedgé'sqvérhlzterhsAiillbe a1scussed Put.nonéﬁis no:g: ‘-'
*féignif;cﬁnt-éhan'vljﬂfha/viﬁﬂlpa...Th§ word is based 6nrthéﬁ  ;
Ifégnékfit, vi-J8%, meaning to d1sc1nguish..d1§qern. cbserve,

investigate or know,l and is found frequently 1n'beth:£he'_.'

Upanigads and the Bhagavad GIt&. As has been pointed out by

| Franklin Edgerton, thgre 1s.no clear definition of the mean-

ing of vijfidna 1nrthe GItd and other writings in classical

Sanskfit.z In the Upﬁniqads it sometimes appéars that vijfigna

is thé form of knowledge necessary to attain to the highest

reality. Thus in Katha 4:15 the knowledge or understanding

of the essential identity of all things in &tflin 18 vijfi&na:

As pure water poured forth into pure
Becomes8 the very same,

So becomes the soul (&tman), oh Gautama, ;
Of the seer (muni) who has understanding (vijfiZna).>

The same confldence in vijfifina is expressed in Chi&ndogya 8.?.1
where it is said that the &tman which i8 %“free from evil, age-
less, deathless, sorrowleas, hungerless, thirstless..." should
be understood (vijflana) and that one who understands ("vija-
nati") the dtman obtains all desires and all worlds.* There

are other passages in the Upanigads, however, which are not

%61 lMonier-williams (ed.), A Sanskrit-English Dictionary,
p. 961. .

Franklin Edgerton, "Jfiana and Vijnana," Pestschrift *
Moriz Winternitz, eds. 0. Stein and W. Gampert (Lelpzig:

0tto Harrassowitz, 193%), p. 217.

3Hume. The Thirteen Principal Upenishads, p. 355.

4Ibid., p. 268, “Sa sarvatd ca lokdn &pnotli sarvimd
ca kimiin..,.yas tam @tminam anuvidya vij&ndti." Radhkrish-

nan, The Principel Upanigeds, p. 501.




| "'cs*"&peimsmibout vijfna. Kena 1.3, for example, clearly

v"states that the*ultimately roal yranscends vi jfikna--"Na tatra

vf_cakqur sacchati na vﬁg gacchati no manay/na vldmo na vijth!mo

"~4yatha1tad anuiiqyat" ("There the eye goes not, sggeoh goes not.

. we understand not how one can teach this.").1 Brhadaragyaksa

" 1.5.3. supports this passage by effirming that discerning

knowledge 1s'dependgnt upon the mind“("nanasi vijEnatt "), one
of the sense organs in the }erspectlve of Upanigadic psychol-
O&Y » Even Chéindogya 7.5.1 which enumerates a wide variety of
gsubjects known by vijfifna ranging from snake charming to the
Rig Veda points to elements higher than vijfifna.,

Turning to the Bhagavad GIt&, perhaps one of the most
interesting uses of vijfifna is its frequent conjunction with
JAsna. It appears to be the case that in most instances the
coupling of these two terms is assoclated with the views of
Sahkhya and Yoga. FPor instance GItZ 3:41 refers to the re-
lationship between controlling the senses and both types of
knowledge (i.e., vijflina and Jfi%na) and 6:8 likens the man
lmmovable through yogic concentration (samfidhi) to one sati-
ated with Jfidna and vijfifna. Writing on the two terms, jfifna
and vijfiina, in classical Sanskrit literature, Pranklin Edger-

ton translates them as "theoretical" and "practical" knowl-

edge respectively.2 He claims to have come across the insight

lRadnakrishnan, The Principal Upanisads, p. 582.

Edgertan. "Jfidna and Vi)fiina," Pestschrift Moriz
Winternitz, p. 218,




'f "that'vidﬁﬁha meahélpiacticil or abpliéd‘knéwledse thrdﬁéh &
v'study of one of the stories in the Vbttlapaneavigsati. and "
‘that this position A8 supported by Siakara's commentary on
"Grtav3 i1 which states that vijfifina is the experlencing of
- jfiana in specific instances and his comgentary on GIt& 6:8
which points out that vijfifna is the making of things known
frém science part of one's experience.1 '
Edgerton does not present & particularly convinclng argu-
ment for his interpretation of vijfiina as practical or applied
knowledge. In the first place yoga in the Bhagavad GIt&® 1is
not conceived as a "practical® activity or an actf¥ity which
applies theoretical insights to one's life in the world but
rether a8 an important means to the realization of the ulti-
mately real. If, indeed, vijfifna 18 to be assoclated with
yoga it would appear to be more appropriate to understand it
in terms of its soteriologlical purpose rather than any other
function. Therefore, in GYtd 2.46 it 18 the brahmdn who truly
understands (vijfifna) that has transcended the knowledge of
the Vedas; and in GIt& 11.31 Arjuna's desire 18 to understand
(vij)fifna) Kygga, the manifestation of ultimate reality or
Viggu. In other words, vijfiina in the GIt& 18 not conceived
as putting into practice what one has come to understand, but
rather is a particular way of knowing assoclated with man's
quest for salvation. In fact, it would appear on the basis of

internal evidence from the GIt& itself, that there 1s more

11bid., p. 219.
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‘ ‘Jjustificatlon for nssociutins vijﬂana with the kind of knowlodgc_

- that results fron the SZAkhya smalysis of reality than with

"xoga. For exanple. in GItE 13,18, vijfifna is elearly associ—

“ated with the categories of Safikhys thought.
In sum it 1s possible to conclude that in the Upanlqads

o

. and the GIta vljﬁana may be understood at least in one of its
usesAas a type @Tknowing directed toward the attainment of the
ultimately real; that its power‘to attailn this end 1is uncertain:
and that at least in the GIt& ﬁijﬂina may be a category or mode
of knowledge applied specifically to the analytical schemati-
zation of Sahkhya. £ <
Turnlng.to the Pdli canon, vififiiga, 1s found to have sev-
eral different meanings. According to the P&ll Text Soclety
Dictlonary 1t stands for "a mental quality as a constituent
of individuality, the bearer of (individual) life, life force
ese, general consciousness...(and)...may be cha{?cterized as
the sensory and perceptive activity commonly expressed by
'mlnd'“.1 Dr. 0. H. de A. Wljesekera of the University of
" Ceylon writing on the concept of vifififpa in Theravdda Bud-
dhism contends that there are four basic ways in which vifififiga
1s used in the PR11 canon: 1) in the sense of cognlitive or
pPerceptive consciousness, 2) the surviving factor in the in-
dividual as denoted in particular by the term, sagvattanika
vifififyga (the vifififya that evolves), 3) the medium in which

1Rhys Davids, T. W. and Stede, The...Pali-English
Dictionary, p. 618.




T43h§§i§ og,;pigitqailﬁxqércss'takes placé as implied by tﬁb;;i; -
 pression vAffiEatfhitl (the stations of vANASa), and 4) the
vfﬁas;sfof all consciousness and unconéoicus psychological mani-
v‘feétationsgpertaining to individuals within sagsdrio or_gné;rQ
| 1c§1‘existenee.1 Each of these usages clearly applies to the

life of the 1ndividu;1 within the phenomensl world; neverthe-
1ess.,as the basis of cogpition and perceptive consclousness
and as part of the means by which spiritual progress 1s galned
vifififga 18 an important mode of knowledge relating to the |
Theravadin's quest for salvation.

Dr. Wij)esekera presents a careful and detailed-smalysis
of vifififna; however, for the purposes of this study we can
focus on two fundamental uses of vififiaga in the P211 Nikfyas.
The first is vifififga as consciousness or mind; the second is
vifififya as a mode of knowing. The fact that vifififga i1s found
to represent bothh a condition of conscliousness as well as a
type of knowledge will prove to be of the utmost signifieance.

Vifififina as conscliousness or mind is nearly synonymous
‘Wwith two other important terms im the P&li canon, ciltta and
mano. Citta? means the center of man's emotional and intel-
lectual nature. The PE1i Text Soclety Dictionary states that

such English expressions as '"heart and soul" best capture the

1o, H. de A, Wij)esekera, "The Concept of Vifififiga in
Theraviida Buddhism," Journal of the American Oriental
Society, LXXXIV (July-September, 1964), 239.

2Citta 1s the past passive participle of the .P&LY — -
cinteti meaning think, perceive, know. BRhys Davids, T. W. and

Stede, The...Pali~Enzlish Dictionary, p. 266.
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'3mean1ng of aitta and that it refers especially to. the. oonntive,';
,and emotional side r theught.1 As Mrs.- Rhys Davids writes,
"In citta we...usually have man a8 affective and arrected. &as
1experienc1ns "2 HanoB on the other hand. is said to rapreq
 gent the intellective function of conscieusness, especlally
as 1t‘1s éxpressed 11 valuing, measuring, purposing and in-
tendlng.u Vifififga complements citta and mano by referring to
perceptive and sensory activity.5 Desplte these distinotionl.
however, in what may be a very old sutta, vififiaga, citta and
mano aré equated ("cittam iti pi mano iti pi vinnanam") and
stand in opposition to kiya or body.62 Let us assume, then
without further elaboration, that in early Buddhism the terms
citta, mano and vififidga were used either synonymously or as
aspects of the same "empirical consclousness.”

There are two important characteristics of the empirical
consciousness in early Buddhism that need to be investigated.

The first is 1ts impermanent nature, and the second may be

. 1Bhys Davids, T. W. and Stede, The.,.Pali-English
Dictionary, p. 266,

2C. A. F. Rhys Davids, The Birth of Indlian Psycholo
and Its Development in Buddhism (London: Luzac & Co., 1 ’
pl [ ]

3Mano is a nominative form from the verb, mafiflatl,
meaning think, imagine. Rhys Davids, T. W. and Stede, The
oooPall-MSh Dictionﬂ. Pe. 520.

YBhys Davids, C. A. F., The Birth of Indian..., p. 237.

SRhys Davids, T. W. and Stede, The...Pali-English
Dictionary, p. 618.

61bid.




| ,émﬁmnﬁa,aﬁ the surviving factor in the individual with-

3*’v1h.saﬁs§?ic-6r'émp1rical existence. The 1npermanenthn§ture}ofl’

.; 9oﬁ&c1ou§nes8f1s well brought out by the following passage ih
© ‘the Samyutta NikEya: o

But this, brethren, that we call thought, that we
call mind, that we call consciousness, that arises
a8 one thing, ceases as another, whether by night
or by day. Just as a monkey, brethrenm, faring
through the woods, through the great forest catches
hold of a bough, letting it go selzes another, even

- 80 that which we call thought, mind, consclousness,

- that arises as one t?ing, ceases as another, both
by night and by day.

Elsewhere in tHe Nikayas it is made abundantly clear that the
impermanence of the empirical conscious;ess is a resﬁf% of its
connectlion with the senses, That 1ls, empirical consclousness
appears to be dependent upon conditions to which the senses
are subject. A8 Majjhima Y.259 puts it, "afiflatra paccay&
natthl vififidgassa sambhavo" ("apart from condition there 18 no
origination of consclousness").2 The same sutta goes on to
say that visual consciousness (ecakkhuvififiiga) arises because
of eye and material shapes; auditory consciousness (sotavifi-
ﬁ%na) arises because of ear and sounds; olfactory conscious-
ness (gh&navififiiga) arises because of nose and smells; gusta-+
tory consciousness (jivhavififidgs) arises because of tongue
lthe Book of Kindred Sayings, II, 66. "Yam ca kho
etap bmkmﬁ mano iti pi vififidgam 1ti
pl, tap rattiyd ca divasassa ca afinad eva uppajjatl afifiap
nirujjhati. SeyyathX pl bhikkhave makkato arafifie pZyane care-

mano sfikham gaghiti, tap muficitvd afifiag gaghfiti..."” (Samyutta
Nik&ya, II, 9%4.)

2The Middle Length Sayings (Majjnms-Nikdya), trans, I.~
B. Horner. N
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’faﬁatfaétesijtéctiieucons¢1ousness (kfyavififilga) arises because -
" .of body and touches; mental conscliousness (manovifififga) arises
pecause of mind and mental objectssl The conSeqnences,bf the
fact that vifififiga arises as a result of contact between the .
‘senge organs ,and sense objects are significant. One limportant
" question which arises is whether cognitive conscliousness orig-
tes de novb from an empirical situation or simply begl
ina A& noyo P Ply gins
to function when there is contact between the organ and the
object of sense. W1J}esekera supports the latter interpreta-
tion insisting that the former would equate Buddhism with
[4 by

materiallsm in its theory of perception.2 For our purposes,
however, the most important point appears to be that vifififiya
1s necessarlly rooted 1in the objects of sense thereby creat-
ing the possibility of consciousness belng in bondage to the
empirical or phenomenal world.

The dimensions of this attachment or bondage to the
empirical world are illustrated by the following passage from
the Madhupigdika-sutta of the Ma)jhima NikZya:
| Visual consclousness, your reverences, arlses becguse

of eye and material shapes; the meeting of the three
is sensory impingement (phassa); feelings (vedans)
are beocause of sensory impingement; what one feels
one percelves (sanj8nati); what one percelves one
reasons about (vitakketi); what one reasons about

obsesses (papaficetl) one; what obsesses one 1ls the
origin of the number of perceptions and obsessions

1The Majjhima Nikﬁxa, I, eds. V. Trenckner, R.
Chalmers, and C., A. F. Rhys Davids ("Pali Text Society";
London: Luzac & Co., 1948), 295,

‘ 2w13esakera. Journal of the American Oriental Society,
ixxxIv, 2ss, .




'V.jauhichwaSéailva man in regard tO\materialrshaﬁes‘ﬁ
cognisable ‘by the eye, past, future, present,l

' ﬁerezéé find&g dirgcé connection between vififidya and papafica,
'or conselousness and the obsession, illuslon; obstacle, im- .
:'bédiﬁentz ré;ulting ffom the peroeptions-(éaﬁﬂa) which are :
rooted in the contact (phassa) between sense organ and object,
The empirical world presupposed by these texfs mlght well
be desq;ibed a8 a world of fields of canscliousness, an arena
of sensory ppesentations in which external objects are depend-
ent upon a cognizing consciousness and viea veres The em-
pirical world of things and objects hag no 1ndepend§gg real-
ity, but neither does consciousness itself. It 1s impossible
to talk about one without the other. Mrs. Rhys Davids emphsa-
sizes this point in regard to the mind or consciousness when
she says that early Buddhism was not concerned with the "mind"
but with "minding."3 that 18, with mind in relationship to
sense objects, The same conception of the phenomenal world
ag flilelds of consclousness is 1llustrated by the development
of the classification of the eighteen dhatus in later P11

literature, The dhltus or fundamental bases of existence in-

- lncakxnufi ctavuseo: paticca ripe ca uppajjatl cakkhu-
viﬁﬂa?am, tinaag safigatli phasso, phassapaccay& vedand, yap
vedetl tag safijandti, yam safij@nfti tap vitakketl, yap
vitakketl tap papaficetl, yap papeficeti tato nidfnap purisap
papaficasafikha samudfcaranti atItdnigatapaccuppannesu cakku-
vififfeyyesu rilpesu." Majjhima Nikdya, I, 111-112,

2Bhys Davids, T. W. and Stede, The...Pali-English
Dictionary, p. 412.

JBhys Davids, C. A. F., The Birth of Indian..., De231f.
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'cluded the six sense organs. their ebjects of contact. and the5i:

:six forms of resultant consclousness (vifififiga ).

7 Given the fact that empirliecal realities are, in erfeet
“'fields of consciousness it necessarily .follows that the empir- g
1ca1 or phenomenal world will be chareacterized primarily by
1mpermanence. Since objects and comsciousness are in a con-
dition of constant interdependence it is impossible to dis-
cover.any degree of permanence within the world of the senses.,
As Dr. Sarachchandra writes: "We perceive forms with our
eyes, hear sounds with our ears and get attached to them.

But the things we get thus attached to are constantly chang-
ing...(and) the world of constant change has no permanent
reallty. Its existence 1is purely relative,...dependent on

the activity of the senses#l The “"obsessed" (papafica) con-
sciousness, therefore, 18 one which is bound to objects of
sensory perception mistaking empirical objects as permanent
entlities when, in fact, they are only objects of consclous-
ness changing at every moment as our perceptions change.

If the phenomenal world i§ viewed as spheres or flelds
of consclousness, in one sense consclousness functions as the
medlium in which empirical existence take place, In this
capaclity vifififiga has the power to effect the originmation or
cessation of the wozjld.2 Another result 1s that vififiEga be-

1E. R. Sarathchandre, Buddhist Psychology of Perception
(Colombo: The University of Ceylon Press, 195§§. P. 11.

Ibid.
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,(comes the sine g non ror the birth, growth ‘and developnsnt

of consciousexisfonﬁawithin the: ;h-unlaani wérid_l na
*jdialosue, for example. between m and ‘the Buadha in the

o Mahg.-nidﬁna-snttanta of the DIghe NilMys, e Bwldha states

that vififiEga 18 the -cause of name and fora {aken/rlipa) and
that 1if consciousness (vifififiga) were not to descend into the
mother's womb there would be no birth and that without con-
gciousness, furthermore, there would be no further evolution
of life.2 This nearly "quasi-substantive!" conception of vifl-
fidya is, in the opinien of Dr. Wijesekera, also expressed in
the terms, sagvattanika-vafififiga (rebibfth-consciousn®®s), and
vififidga-coté~ (stream of consciousness) or bhava-sota (stream

of‘becoming).3
Vififidna as mind or conscliousness, in brief, 1s an expres-

sion of an ontological reality, a reality characterized by
diversity and impermenence. In this sense vififlina does not
mean full cognition but is ",..a sort of ancetic sentience
that occurs before the object 18 completely apprehendecl.")+
,At thlslevel, vifififga represents no ftemsl power or control in
and of 1tself, but rather the formless, weakness and pain of

disordered chaos. It is presentative consciousness, coming

1yijesekera, Journal of the American Oriental Sceiety,
LXXXIV, 255.

2DIghe NikBya, II, 62.

3W1Jesekera. Journal of the American Orlental Soclety,
IXXXIV, pp. 255-256.

Ysarethchandra, Buddhist Psychology of Perception,

p‘ L"o
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?;fiﬁté béingfwhen §ehse’§bjéots stinniatg aense;PrganSQ :Pbrhips;:f
yifiébuidﬁﬁe said fhit atjthis stage vififidga is merely "rehctlvg" f 
| l*coﬁgeioﬁéﬁess'or awareness, It 1s, therefore, a condition of
 -€un;ffeedom.Aor absolute bondage to phencmenal-diversity‘évén .
_though the objects to which it is bound come 1lnto belng as ob-
’Jeéts 6f consclousness. p ‘
The ontological eondition of bondage to plurality and im-
permanence 1is, indeed, the profane in its most radical conno-
tation. The Theravédins quest for salvation is to escape from:
this condition, to negate its threat of confusion and disorder.
But where are the possibilities forecreating a s5;$ed cosmos
from this chae8? Do they lie withlin man's own consclousness
or 18 the source only to be found in some outside force? These
questions bring us to a second basic use of vififiiga in the
Pall Nikdyas, namely, vififiina as a mode of knowledge.
Clues a8 to the nature of this knowledge are found through-
out the Nik#iyas. PFor example in the Dhitu-vibhanga~sutta of
the Majjhima Nikaya, vififiiga as the sixth dhdtu beyond the
flve bases or elements of earth, water, fire, alr and space is
characterized as a& knowledge which is able to distinguish be-
tween pleasure and pain, one of the fundamental duslities of
the phenomenal world--"Athiparam vifififigan yeva avasissatl
parisuddham pariyoditam, tena vifififgena kifici j&nZtli; sukham
ti pi vijandtl; dukkham ti pi vij&n&ti; adukkhamasukhan ti pi
v1JEnEti."1 To be able to make this distinotion is character-

lgajjhime Nikdlya, III, 242,



| ized as "inowing anything® (kificl JEnEti). It would appesr .
.'toAbQ thevcége;'therérére. that sukhf and dukkha ra:ér not
- Jgim§1§;to plégsuré and pain as ocncomitants to existence in
' the sensory world, but to the charmcteristics of the nature
of reallity. " Vifiidga, therefore, as knowledge of the distine-

. tion between pleasure and pain or happiness and suffering ap-
pears tb be & discriminating knowledge in regard to the true
nature of reality. An identical use of vififfiage is foumd in the
Mahivedalla~sutta of the Majjhima Nik@ya where it is sald that
by vifififna one discriminates the pleas?rable from the painful
and the neutral--"kiffi ca vij&nZti: sukhan ti pi...d&iﬁh&n ti
pl...adukkhamasukhan ti pi..."l In the same sutta the text
goes on to say that vififidga 18 called knowledge because one
discriminates by means of it--"vij@niti ti...tasml vififiigan
t1 wacoati."? Furthermore we find that in the VImahsaka-
sutta of the Majjhima Nikd@ya it is said that 'the Tathagata
should be examined in order to know (vififidgdya) whether he
}s perfectly enlightened or not--'"...Tathagate samannesanf
k&tabbd, sammEsambuddho v& no vi 1ti vifififgZya ti.n> Vifi-
fifiga in these instances is clearly a mode of knowledge or
cognltive state which by its power of discrimination has

withln itself the possibility of becoming more than mere

11bid., I, 292. See Jayatilleke, Early Buddhist
Theory of Knowledge, P. 434f.

2Majjhime Nikaya, I, 292.
31Ibid., 317.
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.°§;nsor§i§waroness. It has, in other words, at least some pQUAff
"er of selr-transcendenoe. -

. Vifififya in the P11 Nikayas. in brief, presents two d1f~
, | ferent possibilities of interpretation regarding man in rela-
. tionship to his quest for the ultimately real. It can mean,
.on the one hand, empirical consciousness, sensory "flelds" in
which mant's consciousness 18 bound to the objects of sense,
This lével may be considered as the profane, when that which

is most essential to human reality (i.e., vififiiga) is com-
pletely un~free, bound by its attachpent to objectgwyf the
senses and totally without any control over 1tself, On the
other hand, vififiapa, a8 a mode of knowledge implies that it
has the power to transcend 1ts total envolvement in the sen-
sory; thus, in the Kevaddha-sutta of the DIgha Nikdya it is
agsked:

IWhere do earth, water, fire and wing,

And long and short, and fine and coarse,

Pure and impure, no footing find?

Where 1is it that both name and form (nfima/riipa)

Die out, leaving no trace behing?!

O? that the answer 1s: 1

The intellect (viffapa) of Arahatship...
It rests within vifififiga itself to progress toward the ulti-
mate, This progress is a result of knowledge attained through
an inductive understanding of the impermenent nature of the
Phenomenal world.

This progression is marked in particular by a scheme of

spiritual training or meditation known as jhina or samapattl

lThe Dialogues of the Buddha, I, 283.
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.';to be‘bxamined at sonme length later, At this point, however.,iﬁ
1t should be noted that the acquisition of spiritual states
'jis a"rerinqment of the conseiousness=1s&ﬂﬂﬁng). Such & pro- !

gressive hrefinement" is 1nd15ated by'the-se-called seven:sta-

tions of éonsciqusness (vifififna). These describe the movement
of vififilga from consciousness of matter, to the dyihg out of
the consclousness of sense-reaction, to the turning away from
consciousness of the manifold, to the consciousness of 1nfip1te
space, to the consclousness of infinite consciousness.1 Here
is a freeing of vififiiga from attachment to empir;gg% objects

to a more universal awareness of the nature of itself and of
reality. Such a freeing 18 denoted even more forcefully by
other terms in the P&li Nikfiyas which must be at least brilef-
ly mentioned.

That the way in which vififidga rises from its bondage to
the phenomenal world is through the power of objectifying and
analyzing reason and knowledge 18 illustrated by a number of
words denoting reflective cogitation, contemplative observa-
tion and rational discrimination. Among them would be in-
cluded such terms as, vImapsd, anupassani, patisahkhdti,
ragisancikkhati, paccavekkhati.2

Vi-maps& denotes consideration, examination and investl-

1p¥gha Nikiya, III, 253; II, 68.

2Important terms omitted from this list are vicéara
and vitakka. Both will be discussed later in the chapter in
conjunction with jhiéna.
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~55£;¢n;if_in:1ts h§§ in the Nikiyasrituié freqﬁently 258004~

‘j’%ateé?with-the aftﬁipnznt of higher'peuers. praisaiorthy con-

;7centrat10n and even insight into the nature of ultimate real-
. ity itself. Thus in DIgha Nikfya III, 222, vImeysi-samidhi
18 one of the four stages to 1ddhi or supra-natural powers;
in the Anguttara Nikaya vimagsa is described in "The Book of
the Tens" as one of the conditions of the higher life of the
Buddhist Balnt;2 and in Anguttara I, 297, insight into the
nature of the ultimaterappears to be contingent cn a detached
examination (vImAls&) of “...resentment, infatuatiem, wrath,
enmity, hypocrisy, delusion, treachery, stubbornness, im-
petuosity, prlde...(etc.)"3

Anupagsand, denoting contemplatien, observation, looking
at4 18 clearly essentlal to the development of true wisdom.
For example, through anupassan the bhikkhu analyzes his body
into such components as feelings and mind and understands
thelr impermanent nature.5 Purthermore, 1t is sald to lead
to a ",..vision of things not taught before...," to knowledge,

insight, wisdom and light.6 A related term, samanupassani, 1s

1ghys Davids, T. W. and Stede, The...Pali-English
Dictionary, p. 644,

2The Book of Gradual Sayings, V, 65.

3Ibid., I, 276.

YBnys Davids, T. W. and Stede, The...Pali-English
Dictionary, p. 39.

S5The Book of Kindred Sayings, V, 261.
61b1d., 157.




:*ffseen to be 1ntegra1 to the means by which the hindrances

: (nivﬁrapa) which blind the 1nd1v1dnal to higher realities are

overc ome. 1

An 1mportant stage in the development of vifififya beyond
ibare sensory consclousness is/the simple act of being ration-
"ally aware of particular human acts and particular activities,
especially those conducive to the pleasure of the senses,

Thus the Majjhima Nikfya admonishes the monk to reflect care-
fully (patisafkh&) while eating, and to think over (pati-
saficikikhati) the householder life.J: Reflective thought 1is
like a mirror which catches the image of every act and thought
of the person; hence, the Buddha admonishes Rahula to reflect
(paccavekkhatli) again and again in doilng every act, speaking
every word and thinking every thought: "Evam eva kho R&hula
paccavekkhitvi paccavekkhitvd kfiyena kammah kattabbaf, pac-
cavekkhitva paccavekkhitvd@ v@caya kammah kattabbah, paccavek-

khitv& paccavekkhitvid manasd kammah kattabbah. n¥
The consequences of analytical and reflective thought on

the one hand are ethical. By the power of discrimination
(b8la~-pati-safkhfina) one abandons "...immorality of deed in
body, speech and thought...and conducts himself in utter pur-

1pIgha Nikiya, I, 73.

’Majjhima NikEya, I, 273.
31bid., 267.

H1big., 415.
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,1ty."1 Patlsaﬁkhﬁna. however. also leads to bhﬁvani "oul-

tivation," “making-become," which 1is conduclve to yet hlgher
' goals of mindfulness and detaehment.z Analytloal or discrim- .
‘Jiinative knowledge. therefore, represents not only self-con- ‘
scious.awareness or even rational understanding but 18 the
-poﬁer by whiech the individual becomes "other" than he 1is. Iﬁ
rational, analytical thought which is inherent in conscious-
ness (vififidyae) itself there rests the power of changing the
very structure of reality. Through the attainment of knowl-
edge, the individual comes to control jhis environmeggw;ather
than be controlled by it. Vi-fififiga comes to mean not merely
a sensory consclousness dispersed among the multifarious and
impermanent object-realities of the empirical world, dbut a
consciousness which has analyzed and understood that world

to the point of controlling and, hence, transcending 1it.

BEING AND KNOWING: PARRX
We have seen how vififiiga characterizes the profane in
two ways--a8 the ground of existent entities and as the means

by which the individual can gain power over them by rational-

1The Book of Gradual Sayings, I, 47.

2Ibid., 48. Mrs, Rhys Davids has discussed the word,
bhivand, in several of her writings. See her Sagﬁa or
Buddhlst Origins (London: Kegan Pasul, Trench, ner &
Co. P. 93f. Although she has been justly
critieized for 1nterpret1ng this and similar terms to mean
becoming more of a "self," the notion of bhAvanZ as "maklng-
become" or "becoming other than what one presently is,"
represents & helpful interpretation. That is, early Bud-
dhlsm clearly implies that right knowledge brings about
ontological change.
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analytlcal knowing. As a mode of knowledge. viﬂﬂ!na funotions
N soteriologically as a means to a higher reality. This reality.
”* ‘on one 1eve1 of discourse, can be identified: as nibb¥na.l As
"/a polar term to vifififiga, however, it may also be discussed as

- pafifid, In this case pafifif would represent a form parallel to
" that of vififidga but applicable specifically to the sacred |

rather than the profane. We would contend that pafiif repre-
sents both the nature of consciousness in the sacred as well

ags the mode of knowing the ultimate or the ground of the sa-
cred, Vififidga and pafifif are, tﬁerefore, parallel in.-their
representative natures as consclousness although different in
cognitive function. The function of vifififna as a mode of
knowledge is primarily to help control the consciousness
through analytical and discriminating understanding of the
empirical world. This control function 1s not an end in it-
self, but rather points beyond itself to a higher end or goal.
Pafifif, on the other hand, does not function as a control but
Tather as a release, a freeing of the consciousness to a
knowledge of the ultimate itself, a knowledge defying the
categories of rational discrimination. In this sense pafifif
may be classified as a supra-rational, intultive or perhaps
mystical type of knowledge in contrast to vifififga a8 a rational ’
and analytical type.

The word, pafifif, 1s derived from the Sanskrit, prajfii,

1See chapter two.
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o meaning to know. understand, discern, distinguish.1 It is
:found in bobh the Upanigeds and the Bhagavad GYtZ, although.
fit 18 not used extensively.? In the first vall! of the Katha

1t refera on one occaslon to knowledge of the sacrlfioe by

which'one can gain the "boundless world" (anartmlokiipti), and
on another to a knowledge of the ephemeral nature of the de-
lights and pleasures of the phenomenal world.3 In the Brha=-

.dEranyaka the nature of brahman is likened to praJﬁE,“ a usage

gsimilar to that of KaugItakI 3.2 where under the guise of Indra

the ultimate is said to be the 1intelldgent self (prajfidtman).

In the same Upanigad prajB@ 18 said to be necessary for all

types of intelligible experience--speaking, breathing, hear-

ing, seeing, acting and thinking (e.g., "...na hl prajfifpetd
dhTh kdcana sidhyen na prajfifitavyam prajﬁiyeta");5 prajfia
serves to control all of these activities as well as make them

lntelllgible;6 in essence, all beings are one with prajfid

("...pmm jAifyal sarvdgl bhlitdny ekam bhavantl...").’ In the.

1Monler-williams (ed.), A_Sanskrit-English Dictionery,

p. 659.

2G. A. Jacob, A Concordance to the Principal Upani-
shagg and Bhagavad-Gita (Delhl: Motilal Banars 88, )
p' 2. '

JKatha 1:14 and 1:28,

uBrhadEranyaka b,1.2,

SkaugTtakT 3.7. The Principal Upanigads, trans. Rad-

hakris
Kausitaki 3.6.

7KaugTtakT 3.4,



;.Upaniqads. therefore. pradﬁa DRy represent an ontological
‘fprinoiple pointing to the essenoe of all things (1.3.. the
‘fjultimate form of reality) as well as a mode of oomprehension

| enoompassing a knowledge of the nature of things.

" .In the GIt&, prajfif, as & stage\of cogni}ion. shares much
in common with vijfifna. It must be stabilized and detached

1l

from desires;™ and, appears to be used nearly synonymously

with vijfiZna in Gita 11.31 where Arjuna, addressing himself to

Kxspa says: ¢
Tell me, who art thou, of awful form? gy
Homage be to Thee: Best of Gods, be mercifull
I desire to understand thee (vljnatum lcch8m)...
For I do not comprehend éna pra Jan8m) what
thou hast set out to de,
the
The similarity of usage between pra jfid and vijfifna in/GIt& 1is
a phenomenon duplicated in certaln pacsages in the NikAyas.
These occurrances point to the fact that one should not expect
to find a consistent and systematic presentation of particular
ldeas 1n religious texts that have evolved over a period of
. hundreds of years and have been written by many hands. More
importantly, howevei. even though these two terms come to
achleve distinct roles in early Buddhism, they continue to
maintain an important relationship to each other. The nature
of thls relationship will be a matter of attention at the con-

clusion of this section.

It has been demonstrated that in the Nik&yas the condi-

1The Bhagavad GIt&, trans. Edgerton, p. 15.

2Ibid., p. 58.
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tion of existence ln the profane or the phenomenal world .is
one of un-freedom ‘because conscieusness (viﬁﬁﬁna) is bound to
x empir1ca1 objects by sensory perceptions (safififl), It has

been shown, furthermore, that viffifga has the power within
itself to rise above mere sensation to higher cognitive states.
By means of inductiveé analysis vifififiga percelves the implicit
dualities and conflicts which characterize the empirical world.
It thereby progresses to higher and higher levels of under-
standing, however, always qualified by its inevitable attach-
ment to the senses. The importantepoint is that-progress can
take place eventuating in a break with the senses so that both
a new way of knowing and a new kind of reality result. The
Epafl ja-sapplya-sutta of the Majjhima discusses this progres-
gion and change in a form typlcal of the Nik&yas. It points
out that perceptions (safifif) related to sense desires (kfma)
are ruled by M&ra resulting in an evil and immoral conscious-
ness ("pApakd akusald manasE").l The only way in whioch this
condition can be changed is for consclocusness (citta) to be
developed so that a condition of true permanence (&pafija) |
which is the highest attainment of wisdom ("pafifiiya adhimuc-
cati") can be reached.? As another passage in the Majjhima

puts 1it, perfect knowledge (aﬁﬂﬁ)3 comeg8 only through gradual

IMajjhime Nik#ya, III, 262.
27Tbid.

3Aﬂﬂ§ generally refers to perfect knowledge, the
knowledge of arahantship, saving knowledge. Rhys Davids, T.

W. and Stede, The.,.Pali-English Dictlonary, pr. l4. The use
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 t'tra1n1ng. attainment and pregress.1 ‘Perhaps the most obvious
'1111ustration of the ract that pafifif comes as the résult off &an
,'extended period -of discipline and gradual understanding is.
the division of. the elght-fold path into the ocategories of
' ,sIla.,samEdhi and pafifii. In this case, wisdom or true knowl-
édge. is reached at the end or the conclusion of a prior pro-
gression,

The goal achleved by thls progressive realizatlion 1s
above all a goal characterized by freedom (vimutti). Again
and again the Nik&yas point to the fagt that one wgggenterg
the way (magga) to salvation has entered on the freedom of the
consclousness (cittovimuttl), freedom through "intuitive wis-~
dom" (pafififvimutti).? Such freedom is likened to abhififif, a
supra-rational knowledge, which is perfect (aﬁﬂﬁ).3 The

model of the relligieux par excellence 18 one who is endowed

with intuitive wisdom (pafifif) and freedom (vimuttl) or a
"knowledge-vision of freedom" (vimuttiﬁinadassana).u

A Freedom by itself is, of course, merely an abstraction
and the P&ill Nikilyas are quite concrete about what it 1s that

the individual of intuitive wisdom 18 freed from., In brief,

of pafifif I am developing in this section 18 identical with
the meaning of afifif,

1 hima Nikflya, I, 479. "...anupubbasikkhd anupub-
bakiriyd ahupubbapajlipada afifiiradhani hoti,"

Ma)jhima NikEya, I, 77.

31bid.
U1piq,



v7thé ﬁanfﬁfféiﬁté;péﬂﬂs4vimutti 3s freed from thosé:aﬁtaohments
uﬁbathéﬁébjects of théiphenbmenal world which centrolfhis,doﬁ-
' sciousness, which blind him fromjan awareness of the nature .
v;éf ﬁimself a%d the world in which he lives, and whioch pro- :”
~seribes his ability to trenscend himself and his environment.
" The word used in the P&l1i texts for this binding attachment to
the phenomenal world 1s &sava which literally means an "out-
pouring."1 Through ignorance (avijja), sensuous desire (kfima),
end the wish for becoming (bhiva) an individusl is literally
"poured out! into the material world. .He 1s defined by all of
the objects and immediate goals of the world of sensory real-
ity making a condition of freedom absolutely impossilble. ‘
Freedom in any religious tradition, of course, 1s more
than merely freedom from. It 1s & freedom to as well, Early
Buddhism 18 no exception to this rule. In this case 1t 18 a
freedom to pafifif, a new insight (vipassanf) and vision (fiApa-
dassana), The individual who has attalned to pafifif having
overcome the impediments of the senses 18 enabled to know 2in
& new way, It 1s a knowing no longer tlied to the fields of
sense, to sense objects and organs in the manner of empiri-
cal consclousness (vififiiga). Pafifif, then, represents the new
consciousness of "rebirth" or transformation (par&vatti).?

It 1s the "noumenal" consciousness empowered to know the es-

1This;t¢rm will be discussed at greater length in the
Section on the control of consciousness.

2Coomaraswamy, "Paravrtti=Transformation, Regeneration,
Anagogy," Festschrift Moriz Winternitz, p. 232f.
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| 'Q,Sence of things prlor (pra) to their dissemination (vi) a8
;part of the world of sensory reality. Beeausg it represents
iia mode of cpnsoiousnsss like vififiiga, pafifif is able to'per;:'
celve ultimate reality directly Just as vifififiga is able to
perbelve the phenomenal world directly. PafiiX, therefore,
has been called an extrasensory "seeing" (dassana) or ﬁer-
ception.l It 18 & form of perception in that it knows di-
rectly but it is extra-sensory in that it 1s not dependent
upon the senses or the objects of sense,

Pafifid as insight (vlpassané)2 is¢the knowledge-aof the
nature of things, or the knowledge and insight of things as
they are ("yatha-bhUta-fifinadassana™). If you will, it 1is the
acknowledgement of the impermanence (anicca) of the phenom-
enal world and its inherent suffering (dukkha) but from the
perspective of the knowledge of the essence of things (pafifif)
rather than from the perspective of the knowledge nature of
the phenomenal world (vifififiga). It is possible for the em-

- plrical consclousness to arrive at a cognizance of the imper-
manence of the phenomensal world by inductive methods, but
untlil that knowledge is realized from the perspective of ulti-
mate reality its consequences are limited. The knowledge of

the nature of things is that aspect of paffid described in the

ljayatilleke, Early Buddhist Theory of Knowledge, p. 432.
2For a presentation of vipasganf by a modern Buddhist,
see Ledl Sayadaw, The Manual of Insigh g (VvipassanZ DIpanl) <
("The Wheel," Vol, ; Kandy: e Bu st Publication
Soclety, 1961).
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:'7two stages of the éight fold path as right-views and rlght-
.1ntentlons. Hithin ‘the Theraviida tradition it is basically
=;the four noble truths but also the layers of elaboration added (.
Ato it whichrattempt to describe the nature of things from the

pérspective'of the ultimate,

Knowledge of the nature of things 18 not sufficient, how=-
ever. It must be supplemented by "salvation-knowledge," the
knowledge-and-vision of things that is absolute freedom
(vimutti-fidpadassana). It 18 the knowledge attained by the
Buddha at his enlightenment when he ig reported toag%ve sald
'there arose in me the knowledge and insight that my salvation
18 unshakable, that this is the last birth and that there 1is
no further birth! ('fligaffi ca pana me dassanap udapadi; akuppi
me vimutti, ayam antima jati natthl dani punabbhavo').1
"Preedom-knowledge" complements "nature-of-things knowledge"
in that the latter is the knowledge of things as they are
empirically seen from the perspective of what they might be-

, come, whereas the former is 8imply the acknowledgement of what
the highest reality is., The insight aspect of pafifif, there-
fore, may speak in descriptive terms of impermanence, condi-
tionality, and so on, but the "vision" aspect of pafifif is
limited to the such simple assertions as emptiness (gufifia).
&nd signless (anmitta),

As Edward Conze points out, the term, sufifia, 18 not used

lMajjhima Nik&ya, I, 167.
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in}thé ihéfdvﬁds’trahi#ion as extensively”hs dnioéaror in-
'ﬁéfhgﬁ;ﬁcegl:nqvertheless, its l;mitad use ser#es as an ime-
, pbftaht'means by ﬁhich to indicate the vislon aspect of paﬁﬁ§.7
'vReférehces'oqcur in the Anguttara Nikdya where the Bu&dha'is
:madé to say that his discourses are ".,.deep and deep in mean-
“ing, transcendental, dealing with the Void (sufifiatd)..."?; the
Cula-suﬁﬂata-sutta describes a method fer the development of
a true, changeless and pure emptiness ("yathi&buccd avipallatthl/r
parisuddhi suﬁﬁati..."jx and the Xkafkheyya-sutta refers to
the monk who is calmed (samatha) and who has transcended every
perceptual form as a ‘''cultivator of empty places."4 As the
last reference indicates, sufifla takes ué back again to the
notion of pafifif as freedom of the mind or consclousness (ceto-
vimutti). Thils freedom may be best delineated in the Nikayas
in the sequence of appaméipf (immeasurable), Bkificafifid (nothing-
ness), sufiffatd (emptiness) and animittd (slgnless).5 Sufifia t&-~
cetovimuttl or "freedom of the mind that is emptiness" refers
to the fact that essential reality abides beyond the particu-
lars of the phenomenal world. The above limited references

appear to indicate that salvatlon-knowledge as sufifila denotes

not only the negation of form asscciated with the phenomensal

lconze, Buddhist Thought in India, p. 59.

2The Book of Gradual Sayings, I, 68,

JMe jjhime Nikilya, III, 104,

“;919.. I, 33. The Middle length Sayings, I, 41.

SMajjhima Nikdya, I, 358.
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world but also a real:lty beyond form," Paﬁﬁi pei*c’e:lves t!ﬁs-
freality as sufifiatd, not mere emptiness, but that ultimate
’;reality from which the world of multiplicity derives.

Along with sufifie or sufiffiatd the term, animitta (signless)
i8 an important descriptive indicator of the nfreed mind" or
consclousness (cetovimutti).l It denotes more than the 1in-
adequacy of the human intelligence to grasp ultimate reality.
It implies, rather, that human consciousness operating on a
higher level (l.e., pafifif) can, indeed, know the ultimate and
that both the ultimate itself as well as the oonsc;33§ness one
has of 1t represent that primordial reality from which all
distinct entities derive. It 1is that universal and absolute
ground of being which by definition must transcend the limlts
of finite knowledge. Theravada Buddhism then goes on to make
the optimistic claim that a man can know this ultimate reality
by his own efforts. To truly know thils reality is to know
it directly and to know directly assumes that one partici-
,pates 1n that level of reality. It is, therefore, of utmost
lmportance that salvation-knowledge or pafifla is described
as a "seeing-knowing" (jfA&na-dassana). Since what 1s "seen"
1s radically other than what 18 seen in the empirical world,
the vision aspect of pafifid must also be radically other than
the modes of knowledge appropriate to the phenomenal world.

If this claim 1s accurate, that is, if pafifif as fifiga-

11pi4., 296.
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,dgéé;ng’isvradicaliy 9th9r'¥hnn empiricgi conseiousness or

| viﬁﬁf@thhen»the nature of fhe :élationship betweeh these - two
'7V}§rms‘of knowing becomes & crucial question. Do they in éqmé

ﬂway compleﬁgnt each other or are they so radieally different
in ﬁafufe énd function.;hat there is effectively no relation-
ship between the two?

Writing in Mélanges Chinois et Bowlhiques La Vallée

Poussin uses a dialogue among the monks, Savittha, MusTla and
Nirada in the Samyutta Nikfya as a typology to represent two
different approaches to nibb&na, the rational and the mystical,
In the dlalogpe Savif{tha asks Mus¥la and N&rada whether, "apart
from bellef, apart from inclination, apart from hearsay, apart
from argument as to method, apart from reflection on and ap-
proval of an opinion" did they have a knowledge of the condi-
tioned nature of the phenomenal world and that the ceasing of
it was nibbina.l Musile replied that he knew (J&nEti) and saw
(passatl); hence, for him the hindrances (&savas) to the ulti-
.mately real had been stripped away and he had attained to
arahatship. Narfda for his part, stated that he had the right
insight that the "ceasing of becoming'! was nibbdna but that

he was not an arahant for whom the intoxicants had perished.2

La Vallee Poussin comments:

MusTla et N&rada...représentent assez blen le
'rationalisme! et la 'mystique.' MusTla possdde
la sainteté parce qu'il n'a pas touché le Nirvigas
avec son corps. On peut, sans imprudence, dis-

1The Book of Kindred Sayings, II, 81-82.

21b1d,
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;.cevzl'ﬁe§rrdans lles séurces beuddhiques, anciennp ou

’ scholastiques, deux thfories oppos¥es,...la

~ théorie gul fait du salut une oeuvre purement

. ousurtout intellectuelle; la théorie qui met le
galut au bout des disciplines ascétiquaset
extatiques,” nl

‘“ia'Vallée Pouésin's position, that the "intellectual" and the
neestatic!" or "rational" and "mystical” are two necessarily

| opposing means to the ultimately real in early Buddhism must;

in our opinion, be challenged.

One'of the most important suttas in the Nik8yas illus-
trating the relationship between what La vVallée Poussin has
termed the rational and mystical approaches to nibbaﬂ;<;nd
what we have discussed in terms of vififiiga and pafifif is the
Mahavedalla-sutte in the Majjhima Nikflya. There, in a dla-
logue between the venerable S&riputta and Koyjf{hita the Great,
the meaning of the relationship between "intuitive wisdom"
(pafifif ) and "discriminating consciousness" (vifififga) is dis-
cussed., A person is sald to be "intultively wise" when he
C9mprehends (paj&ndtl) dukkha, dukkha~samudaya, dukkhanirodha
and dukkhanlrodhagdamini, or, in octner vorcs, the four noble
truths.2 Discriminating consciousness is so called because
it discriminates (vijan&iti) pleasure and pain (sukha..duldbs)
and what 1is not pleasure and pain (asukha..adukkha)-3 Having

so described the natures of pafifif and vififiiga, Koj{{hita asks

llouis de Ia Vallde Poussin, "MusTla Et NErada: Le
Chemin Du Nirv@na," Mélanges Chinois et Bouddhique§ V
(Juillet, 1937), 189-T90.

Majjhima Nikﬁxa, I, 292,
31bid.

3



R sﬁfiﬁutté 1flfhéftwo;arefaéséciated or digSociated;_a question
'-ﬁg'wniéi SEriputta replies, "That which is intultive wisdom,

) :ybﬁf.reéerehge, and that which is disoriminative consciousness,

'h'these states are assoclated, not dissociated ("sahsattha no |
'visémsattha"), and it 1s not possible to lay down a difference
:betwéen these states having analyzed them again and agaln |

("vinibbhujitvd vinibbhujitvE" ) "Whatever one comprehends...

that one discriminates; whatever one discriminates that one

comprehends...("yah...paj@ndtl tah vij@nitil, yah vijAndti tah
pajénﬁti")uz Accepting the propositlog that vifififna and pafififl

are assoclated Kotthita then asks in what way they dz;}er. To
this question Sariputta replies that pafifiR is to be developed
(bhavetabba) whereas vififiine is "for apprehending"® (parlﬁﬁeyya).3
Perhaps this reply 1s another way of saylng what Professor
Jayatilleke points out, namely, that vifififina seems to apply to
"cognitlion" in general whereas pafifif applies more specifically

to the understanding and development of "spiritual truths."4
) This dlalogue serves to illustrate the ilmportant rela-
tlonship between vififiiga and pafifif. Let us summarize what has
appeared to be at least & recognizable position on this ques-

tlon in the Nikfyas, Both vifififga and pafifli can be understood

as consclousness, the former the consciousneegs apropos the

1Ibid. The Middle Length Sayings, I, 351.

’Majjhime Nikdya, I, 292.

31Ibid., 293.

pe 135 Yjayatilleke, Early Buddhist Theory of Knowledge,
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’ﬁhehomensifoﬁd'the Ihtter epropos the noumenal.. viﬁﬁéna as
-empirical consciousness has an innate tendenoy ‘to become ate
‘tached to "things" and, hence, to lose its freedom. In fact,;
J:vviﬁﬁana cannot be conceived except in terms of sensory spheres,
1.e.. consciousness, sense organs and sense obJjects, Within
iitself. however, viﬁﬂina has the power to rise above more sen-
satioh or sensory perception. By inductive means 1t can
recoghlze the impermanence and essencelessness of the phenomeé-
nal world. A higher reality, however, can only be inferred.
Vififiiga cannot know the ultimate reallity itself preclgely be-
cause this reality transcends the senses to which vifififiga 1is
bound. It 1s at this point that pafifid enters, for, whereas
vifififiye might recognize the duwalities of phenomenal reallty
(e.g., pleasure and pain), it can neither know the implica-
tions of these dualities from the perspective of the ultimate
nor can 1t know the ultimate reality directly. Pafifii, as we
have suggested, fulfills both of these functions. That 1is,
pafifif as the noumenal consclousness has both a transcendental
insight (vipassanf) into the nature of the phenomenal world,
as well as a direct vision (dassana) of ultimate reality.
Pafifif, therefore, represents above all else the freeing of the
mind or consciousness (citto-mano-vifififiga-vimuttl) to dn un-
limited realization, the undesignated totality (sufifiatd) which
the "ground of being" represents in all religious traditions.
Having developed such a seemingly definitive position, we
- must quickly make an important qualification. The P&l1 NikZyas
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o not present a ccnsistent view of elther viﬁﬂﬁn& or pafifif,”
We have, within the limitations of our analysis. imposed a .

o fsohematization on the NikZyas that they, themselves, do not .

t¢7present. To some degree, therefore, the foous of this study
has'undoubtably distorted the "reaw content® of these early
"Buddhist texts. In defense of this analysis, however, two
points must be made: (1) there is support for the general
position taken both within the Nikfiyas as well as by scholars
of Buddhism, and (2) our primary purpoese has not been to ex-
posit the content of early Buddhist texts, but to armiye at a
certaln typology or categorization to help us understand the
soteriological nature and function of knowledge in early

Buddhisn.
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THE CONTROL OF CONSCIOUSNESS

Having ﬁseé vififiiga and pafifif as types to discuss the .
‘ndture and function of kmowledge in early Buddhism, it 1s
'.now imﬁerat}ve to examine the context in &hich the sote£104i‘
logical aspécts of knowledge become most important. This
context 1s the act of meditation and the control of con- |
sciousness. Meditation in the broadest sense of mental train-
ing 18 of central importance to the entire Indian religious
tradition. Anesakl and Takakusu, for example, state that
meditation is "...the universal method of mental_ culture
of all Indian religious schools."! In Buddhism in particular
meditation has always played an important role. Thus Edward
Conze writes that ",,.meditational practices constitute the
very core of the Buddhist approach to life...On the way to
Nirvéna they serve to promote spiritual development, to di-
minish the impact of suffering, to calm the mind and to re-

2 Because of the central-

veal the true facts of existence.,"
1ty of meditation in the Buddhist tradition it 1s possible
to state that not only is knowledge essentlally meaningful
only in terms of the highest goal, nibb&na, but only when it
is part of the more immediate end of the control of the con-

sclous mind as well. Almost in one and the same breath there-

fore, to attain to nibb@na is to be in control of all con-

1M. Anesaki and J. Takakusu, "Dhyana," Encyclopedis of
Religion and Ethics, ed. James A. Hastings, IV (1912), 702.

2Eaward Conze, Buddhist Meditatlon (London: George
Allen & Unwin Ltd., 1956), p. 1l.
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”scious states as well as to have achieved the knowledge of
'the ultimately real.' -
‘The process of meditation in early Buddhism may be sche-
matized as follows-
Mindfulness (sati) i

Concentration Insight (vipassang)
(samddhi )

Trance Wisdom (pafifif)
(Jh3na)

Objectless In- Emptiness (sufififitd)

wardness
(upekkhi ) R

gy
Enlightenment (sambodha)1

This chart points up the parallel development of the attain-

ment of higher levels of knowledge and greater control of

the conscious mind through meditation until finally there is

a reallzetion of the ldentity of the "objectless lnwardness®

of the consciousness and the "unsubstantial emptinesgs!" of the

ultimately real. We have already discussed the right-hand

side of the chart in our study of knowledge in early Buddhism.

The left-hand side remains to be examined. Our study will be

organized around the terms cited in descending order--sati,

sam8dhi, jhina, upekkhd and finally sambodha or ultimate en-

lightenment which represents the synthesis of the two sides

of the chart.

ladapted from Conze, Buddhist Meditation, p. 16.
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"' SATI.AND MINDFULNESS . |
Thé]propéss offﬁéditation and the eoﬁtrol of conscious=
4vﬁ§ss ﬁeginé with satl and sémpajaﬁﬁa.rtwo practically insep~ -
‘arable terms in the P&li canon.l 'They are widely discussed ‘
in the Pi?ékaé and later commentaries, and according té a re-
cent obéerver one 6f the suttas devoted entirely to an expo-.
~sition of sati énd sampa jafifla 1s among the most highly re-
spected and frequently memorized Buddhist texts in Ceylon.2
The Pali word, satl, 1is derivative from the Sénskrit, smyti,
meaning remembered or recollected. In Hindulsm the woxd has
come to stand for a body of '"remembered" literature (e.g.,
the Eplcs, SUtras, Puragas) in contrast to "revealed" or €ruti
texts (e.g., Samhitas, Br@hmapas, Upanlgads). The term in
PA11 has taken on not only the connotation of something called
to mind or remembered but mindfulness, intentness of mind, or
wakefulness .’ Nyanaponika interprets satl as "bare attention"

and sampe jafifia as '"clear comprehension.”“ Satl as bare atten-

lrhe meaning of sati and sampa jafifia came to be nearly
synonymous. Sampajafifia is formed from the verb pa-JBndtl £
sam meaning to come to know altogether, hence, to discriminate
and comprehend.

2The Foundations of Mindfulness (Satipatthana Sutta)
trans. Nyanasatta Thera ("The Wheel," Vol. II; Kandy: Bud-
dhist Publication Soclety, 1960), 3.

JRhys Devids and Stede (eds.), The...Pali-English Dic-

YThera Nyanaponika, The Heart of Buddhist Medltation
London: Rider & Co., 1962), p. 30.
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tion has ‘a threefold value of helping the mind to know. shape

:. .and 1iberate itself, Nyanaponika writes.? Its knowing function

"1s to analyze the objects ofrexistenceithrough dissectiop»and
'discrimigation and .realize the conditioned &nd conditioning
. pature of all phenomenal entities. Satl shapes individual's
lives by causing reflective action rather than immedlate re-
spgnses. Thus the mind gains a new power and a new freedom
from control by habitual action-response. As Nyanaponika ex-
presses 1t, "Right Mindfulness recovers for man the lost pearl]
of his freedom 8natching it from the jJjaws of the-dragon Time."2
The third value of satil 18 the freeing of the mind. Paradoxi-
cally the control of attention and reflection rather than con-
fining the mind liberates it, for it is satl that produces the
insight (vipassand) into the true nature of things. This
reallization leads to detachm%nt {;om ordinary bondage to the
objects and goals of the phenomenal world.

3atl or bare attention 1s a discipline of the consclous-
ness more apropos the act of meditation itself. Sampajafifia can
be understood as the integration of sati with right knowledge
(fiEga) or wisdom (pafifd). By way of a summary overview the
the Buddhist commentaries on the Pipakas distinguish four kinds
of sampajafifia: (1) clear comprehension of purpose (s8&tthaka-
sampa jafifia, (2) clear comprehension of suitability (s&@ppaya-

sampa jafifia), (3) clear comprehension of the domain of medita-

l11bid,, p. 34.
2Ibid., p. 41.

»
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ti;n (gocara-sampajaﬂﬂa), (4) olear comprehension of reality.
‘ior non-delusion (asammoha-sampajaﬂﬂa) 1 fthe first two types -
 ,of sampajaﬁﬁa have a particular applioation to lntentionality
;:and action. One's intention or purpose 1s concentrated under
the leadership of mind, énd action is adapted both to external
circumstances as_well as to the nature of the given individual.
The third sampa jafifia refers to the fact that the fruits of
meditation are to be borne in the activities of dally life.
Thus the purpose of meditation 1s to affect not merely a cir-
cumscribed spectrum of life, but rather life 1n lts-tptality.
The last mode of sampajafifia 18 the continual acknowledgement
that at no time 18 there an abliding personality or ego behind
one's thoughts or actlions. This fundamental realizatlion about
the nature of belng 18 not limited to a serene moment of de-
tached and quiet meditation but affects every act and every
thought of the individual.

Within the Nikayas there are three suttas devoted entirely
to a discussion of sati and sampa jafifia: the Mahﬁ-satipatthﬁna;
suttanta of the DIgha Nikdya, the SatipatthBna-sutta of the
Majjhima Nik8ya and the forty-seventh chapter of the Samyutta
Nikflya ("Kindred Sayings on the Arisings of Mindfulness"),

The first sutta in particular will serve as our gulde for a
more detalled exposition of sati.

The Mah&-satipatthfina.-suttanta is nearly identical with the

Satipatthéna-sutta of the Majjhima NikZya with the exception of

11bid., p. 46f.
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'an exposition-of the four noble truths af its cénolusion. We
. are told at the beginning of this dialogue that the only path
3 ;{(mégga)rleading to the pur%ficatioh of beings ("sattanam

i éisuddhlyé").hof passing beyond grief and lamentation ("saha=-

pariddevanaﬁ"), of the dying out of suffering &nd misery
(rdukkha-somanasanam") and the realization of nibb&na is the
fourfold setting‘up of mindfulness ("cattaro satipatthana").l
In order to come to grips with the full dimension of sati these
four stages of mindfulness must be analyzed.

In the first place mindfulness demapds a control of the
body (k&ya) which overcomes the desire and misery ("abhijjha-
domanassam") typical of the world (loke).? This end 1s ac-
complished by practices of meditation and concentration. The
bhikkhu 18 to isolate himself, assume a posture of meditation
and practlce breathing exercises with a total conscliousness
of every act 80 that the bodily organism will be trangquillized
("kBya-samkara passambhaya?n").3

Mindfulness of the body begins, then, with breathing ex-
erclses described as follows:

Mindful let him inhale, mindful let him exhale.
Whether he inhale a long breath, let him be con-
sclous thereof; or whether he exhale a long breath,
let him be conscious thereof. Whether he inhale a
short breath, or exhale a short breath, let him be

conscious thereof. ILet him practise with the
thought 'Conscious of my whole body I will inhale!;

1pIgha Nikfya, II, 290.

2DTgha Nikdya, II, 291.

3Tbid.
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. let him practise with the thought !Conscious of.
- - my whole body will I exhale.! Let him practise
. with the thought 'I will inhale tranquillizing
my . bodily organism!?; }et him practise with the
" thought 'I will exhale tranquillizing my bodlly

organism,!

" The Buddhist concern with breath represents a continulty with
earlier Indian thought. In the late Rig Veda and the BrEhmayas
‘breath was one of the objects of cosmogonio speculation, the
life force through which it was thought the world might have
come 1into being.2 Breathing exercises (pr@gayama) also played
an important role in Hindu hatha yoga. There the practice was
eventually to arrest (viccheda) the mov;ment of inhai;?ion and
exhalation. The purpose of breath control in yoga, however,
was not merely to galn power over respiratory functlons but
access to higher states of consciousness. Thus Bhoja's com-
mentary on the Yoga-slitras of Patafijali reads: 'All the
functions of the organs beling preceded by that of respiration
~--there being always a connectlion between respiration and con-
Sciousness in thelr respective functions--respliration, when
ail the functions of the organs are suspended, realizes con-
centrapion of consciousness on a single object.'3

Breathing exercises as the initiation of satl seem to

have a dual function not unlike that in the practice of hatha

1mhe Dialogues of the Buddha, II, 328.

2For example, see Rlig Veda 10:129.

3Quoted in Mircea Eliade, Yoga: Immortality and Free-
dom, trans. Willard R. Trask (New York: Pantheon Books,

1958), p. 55.
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,Hyoga, namely, to engender ‘control over the body but also to
produce an. awareness of the real nature of the body. As .-
'Nyanaponika puts it the mindfulness of breathing is both a ’
'subject for ntranquillity-meditation" (samatha-bhivan&) as

well as an act used for the development of insight (vipassani-
 bhvend) .

Following the initiation of mindfulness through breath-
ing exercises the Mah&satipaf{fhana-suttanta moves to contem-
plation of various aspects of the body and its functions. They
are in brief: 1) mindfulness of bodily postures,=Z) contem-
plation of the parts of the body, 3) reflection on the con-
stituent elements of the body, and 4) the so-called "cemetery
contemplations." Turning first to the mindfulness of bodily
postures the bhikkhu 1s enjoined to contemplate (anupassania)
the body (k@ya) internally (ajjhatta) and externally (bahid-
dh&i) as something that comes into being (samudaya) and passes
away again (vaya).2 Furthermore, such contemplation should
accompany every act so that ",.,.when (the bhikkhu) is walking
(he) is aware of it thus:--'I walk'; or when he is standing,
or sitting, or lying down, he is aware of 1t.“3 The purpose
of the mindfulness of the bodily postures 18 to gailn the knowl-

edge (fifiga) that he dwells independent (anissito viharati)

INyanaponika, The Heart of Buddhist Meditation, p. 65.

2DTgha NikiEya, II, 292.

3The Dialogues of the Buddha, II, 329.
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' grasping after nothing in the world ("kiﬁci loke upadiyati").

:The sati of" bodily postures, therefore, should produce a total‘ -

"fself-awareness in the adept such that--"In going, standing,

151tt1ng. sleeping, watch;ng. talking or keeping silence he
khows (sambajéna) what he 1is doing."2 This total self-knowl-
edge 18 directed toward two ends: 1) an acknowledgement of the
impermanence of the body (its arising and décay), and, 2) an
independence (anissito) from any attachment to the phenomenal
world.

The contemplation of the parts of the body is-am exten-
sion of mindfulness regarding the body and 1ts functions. It
beging with an enumeration of various physical organs and
bodily products ranging from hair to the heart to urine. This
description of the body and its parts 1s likened to a bag
fllled with various kinds of grain which can be separated out
and identified."...And a keen-eyed man ... reflects as he
pour(s) them out:--fthat's rice, that's paddy, those are
* beans,' and so forth. Even 8o, bhikkhus, does a brother re-
flect on the body from the soles of the feet below upward to
the crown of the head, as something enclosed in skin and full
of divers impurities (asucine)."3

Reflection on the parts of the body becomes even more

1DTeha Nik&ya, II, 292.

2ugate thite nisinne sutte J8garite bhAsite tupghl-
bhive sampa j&na-k&8rT hoti,n DIgha NikZya II, 292,

3The Dialogues of the Buddha, II, 330.




énal&jﬁical;-ﬂ_'hawe've’r. From physical parp»s, tt}e Ehikkhu moves
;_hiséttention to the fundamentgl bases  (dh&tu) or constituent
parts from which the body is composed. In the Theravida scheme
'of'things ;hese basic elements are four--earth (pathavf), Wae-
'ter (8po), heat (tejo)‘and ailr (v@8yo). Mindfulness of the fact
that the body 18 composed of these elements is likened to the
butcher who when he has slain an ox displays the carcasg plece
by piece.1 There appears to be a two=-fold purpose behind the
development of mindfulness regarding the various parts and
constituent elements of the body: 1) the knowledge that there
18 no abiding ego in the body but only those parts that can be
observed and inferred from this observation; and, 2) the essen-
tially "vile" and impermanent nature of the body.

This second purpose 13 even carried to greater extremes
in the fourth aspect of the mindfulness of the body, the ceme-
tery contemplations. Here the bhikkhu 1s enjoined to conteh-
plate his own body as though 1t were undergoing ever lncreas-
+ Ing degrees of decomposition after death. Thus initilally he
contemplates a body abandoned in a grave yard which is swollen
and turning black and blue; then a body which has been partial-
ly eaten by wild animals; and finally a body which has been

2

reduced to a mere heap of bones. All of these contemplations

serve as not overly gentle reminders that the body 18 something

libig., p. 331.
2DIgha NikBya, II, 294-97.
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lthat comes 1nto being ‘but passes away again.1
| The second stage of mindfulness is to arrive at the same
.'_“aegree of awareness of the true nature of the: feelings (vedank)-
" as was developed of the body. The bhikkhu must be able to
distinguish among feelings that are pleasurable (sukha), pain-
4fu1 (dukkha ) or neutral (adukkha-sukha) as well as feelings
concerning either spiritual (s@misa) or material (nir&misa)
things.2 Ali of these types of vedanf are subject to arising
and dying away Jjust as 1s the body; hence, they are transient,
ephemeral. The mindfulness of the fgellngs just asmindful-
ness regarding the body produces a detachment, an independence
from the things of this world.
After subjecting the body (kf@ya) and the feelings (vedan&)
to the kind of objective scrutiny that leads to an understand-
ing of their true nature, the bhikkhu developing sati turns his

attention to citta "...the ever-changing, ever-active continu-

I1The preoccupation of early Buddhism with death offers
_ some very interesting possibilities of interpretation other
than the rather obvious one gziven in the text. It might, for
Instance, be an outgrowth of archaic shamanistic practices,
for the shaman 1s one who above all else 1s qualified by a
knowledge of death. On this point see Mircea Eliade, Sha-
manism: Archaic Techniques of Ecstasy, trans, Willard R.
Trask (New York: Pantheon Books, 1964), p. 509f. On the
other hand, in the dialectic between the sacred and the pro-
fane, death plays a very important role. For example, as

Van Gennep and others point out, rites of initiation mark-
ing a passage from a "profane" state to a "sacred" state are
not infrequently signaled by a symbolic recreation of death
on the part of the initiate. Arnold Van Gennep, The Rites

of $§?sage (Chicago: The University of Chicago Press, 1961),
po

DIgha Nikfya, II, 298,
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 ;éﬁ¢ej6£!¢6nsc1ousness, or re-acting 1ntelligenée"1 and also
tb}&hammag‘the ideas; cognizable objects or presentations be- -
| 'yénd“the stage'of mere sensory re-action;.2 Regarding thé c1t-
ta or conscious thinking process the bhlkkhu must become aware
of its various modes whether it is lustful, dull, intelligent,
attentive, or distrait. That this awareness or knowledge of
the states of the mind is for the purpose of control is well
1llustrated by the following passage from the Vitakkasanthina-
sutta of the Majjhima Nikaya:

cesif while the monk 1s attending to the-<bhought

function and form of those thoughts, there still

arise evil unskilled thoughts assoclated with

desire and assoclated with aversion and assocl-

ated with confusion...that monk, his teeth clenched,

his tongue pressed against hls palate, should by

his mind subdue, restrain and dominate his mind

(citta).l
Through satl directed toward the mind, therefore, the bhikkhu
is enabled to both understand and subdue or control the mind
or consciousness (citta). It is recognized that citta as well
as kfiya and vedand comes into being but then passes away.h

Regarding the dhamma, the MahAsatipafthina-suttanta spe-

cifically mentions five groups: (1) the five hindrances

(nIvaraga), (2) the five groups (khandha), (3) the five spheres

1The Dialogues of the Buddha, II, 325,

2Ipid.

JThe Middle Length Savings (Majjnma-NikBya) I, trans.
I. B. Horner ("Pall Text Society,'" Vol. XXIX; London: Luzac
& CO. Ltdo ’ 195“’) 9 155.

YpToha Nikdya, II, 299.
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 “6523§£sé3(5ya£éna), (%)'the seven factors of enlightehﬁent;
}(Satté3u b¢33hangesu): énd; (5) the four ariyan truths (catusu
'aiiyéQSacceéu). All of these groups of dhamma are to be re-.
5flécfed upon with the same scrufiny as kfiya vedand and citta
with the intent purpose of leading the bhikkhi to an independ-
enée where hé grasps after nothing in the world. For example,
regarding the nIvérana of sensuous desire (kfma) the bhikkhu
reflects:
'T have within me sensuous desire! (k@ma). Or again,
when within him is no sensuous desire, he 1ls aware
of this. And he knows of the uprising of such de-
sire unfelt before, knows tod of his puttifif’ aside
that uprisen sensuous desire, knows too of the non-
arising in future of that banished sensuous desire.?
He ig simllarly mindful of the arising (upp@do) and the fall-
ing away (anupp@do) of the four other nIvarana of malevolence
(vyapada), stolidity and slothfulness (thIna-middha), excite-
ment and misdeeds (uddhacca-kukkucca) and wavering or doubt
(viciklccha).2
Directing his attention toward the five khandhas, the
‘bhikkhu considers individually theilr arising and passing away
untll in a state of non-grasping he attains to mindfulness,
Contemplating theg six &yatanas or the internal and external
spheres of sense, the bhikkhu 1s made aware that any fetters
(bandhana) that bind him to the world are a result of the com-

ing together of the organs of sense and the objects of sense.

lphe Dialogues of the Buddha, II. 334.

2For an exposition of the nIvarapyas, see page 179%.



 “By his analysis he ‘becomes ‘aware of the arising and the putting
aglde of. all fetters. Of the seven factors of enllghtenmentl .
h'the bhikkhu must grow aware "...1f they are subjectively. pres-
vent, orﬁ absent, and he is aware of how there comes an uprising
' of any factor not hitherto uprisen and of how there comes a
full development of such factors when it has arisen."2 Finale.
1y the MahZsf#dpatf{hana-suttanta expounds the four ariyan
truths which must also be considered in terms of the same pat-
tern of thelr arising and passing away.

What in brief is the purpose of satl-sampajafifia? In gen-
eral terms it can be saild that mindfulness produces a profound
gself-awareness, More specifically, however, it 1s intended
to produce a detachment from the world of sense (i.e., the pro-
fane) through the realization of its fundamental impermanence.
As expressed by Nyanaponlika, the purpose of sati is a theo-
retical and practical means for the "...realization of that
liberating truth of anatta, having the two aspects of egoless-
ness and voldness of substance."3 The rah@satipatfthfina pro-
vides a "visible demonstration" and "immediate visualizatlon"
of satl which ",..imparts 1life transforming and life-tran-

scending power."u

lFor an exposition of the seven factors of enlighten-
ment, see page 201,

2The Dialogues of the Buddha, II, 336.

3Nyanaponika, The Heart of Buddhist Meditation, P. 75.

41pi4.
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jjJSamEdhi répreéehts a greater degrée of control over<t§e- )
'ﬁind“or'coﬁsciousness (éitta; vifififya) than sati. As the word
1tself (éém £ a /£ ahd) denotes samidhi 1s a bringing together,
| a concentrétion of the mind in contrast to the more generali
practice of mindfulness (sati). As was pointed out in chapter
two samSdhi in the Theravida tradition is taken to be one of
the major divisions of thg Buddhist path to salvation along
with sTla and pafifia, Befére examining samfdhi in the tradi-
tion of the Nik&yas, however, we sha}l note its ugg@in the
Upanigads and the GIta,

The word, samidhi, occurs in thirteen passages in the
Upanigads but only two of these occurrences are 1in one of the
principal Upaniqads.1 Both of these are found in the sixth
chapter of the MaitrY, a chapter clearly influenced by yogilc
thought. Samidhi appears in 6:18 as the last in the list of
glx-fold yoga: control of breath (prdgi&yfma), withdrawal of
senses (praty@hfra), meditation (dhy&na), concentration (dh&-
raga), inquiry (tarka), and concentration (samiddhi), The sage
who practices this yoglic discipline culminating in samadhi tran- -
scends the distinction between good and evil (pugya-p&pa) and

attains oneness with the ultimate or Brahman., Purthermore,

1G. A, Jacob, A Concordance to the Principal Upanishads
and Bhagavad-Gita (Delhl: MWotilal Barnarsidass, EEEBI. P. 7%,
In his introduction to the Subha-sutta, T. W. Rhys Davids notes
in The Dialogues of the Buddha, p. 265, that Sam@dhi has not
been found in any Indian book older than the P&l1 Pitakas, and
that sam8dhi as the concentration of the mind must be distin-

gulshed from jh&na, the older pre-Buddhistic term which points
to a state of self-induced ecstasgy.
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~oce who has attained to this ultimate is a knower (vidvan)
v,fwho has restrained (niyama) his mind (manas) and is void of
imental constructions or conceptions (nihsamkalpa) 1 1. Maitri
6134 samadhi has the causative force of cleansing the ceto
crvmin& of the impurity of desire (kfma) and, hence, leads to
happiness (sukha), knowledge (Jfifina) and liberation (moksga).
In the GItZ two occurrences of samfdhi and one of samf- .
dhistha are found.2 All three are located in the second chap-
ter called the discipline of reason (sf@mkhya-yoga). Sam2dhi
is sald to be antithetlical to one who has the nature-~qf desire
(k8ma ), who aims at the goals of pleasure (bhoga) and the at-
taining of power (Idvara-gati). The person who is fixed in
concentration (samfidhistha) 1s one who has abandoned desires
("prajahftl kAm&n"), hils mind is unperturbed by sorrows
("duhkxhegv anudvlignamanil'"); he nas no desire for Joy (Bukhegu
vigatasprhal'"); he is no longer subject to longing, fear or
anger ("vItar@gabhaya-krodhap",; his senses are withdrawn from
the objects of sense ("indriyagT samherate indriy&rthebhyas'");
ahd his knowledge is stabilized (sthitaprajﬁa).3
On the basis of these references in the Upanigsads and

GIt& we may conclude that samidhi reflects the influence of

the proto forms of s&@mkhya and yoga; that it is antithetical

lgadharishnan, The Principal Upanigads, p. 831.
2

Jacob, A Concordance..., DP. 974,

3The Bhagavad-GIt3 2:53-58. The Bhagavad GIt&, trans.
S. Radhakrishnan, pp. 122-124,
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v‘,vvto those desires (kama) conducive of attach.ment to the world
>,of phenomena, that it is essential to the withdrawal of .the
';senées from the objects of sense; that it 13 necessary to the
fcontroi éf the mind (manas); and that it cleanses the bléhishes
from the processes of consciousness. Particularly on the basls
Cof MaitrT 6:19 it is suggested that sam@dhi is not only essen-
tial to the contfol of the senses and therefore the management
7 of sensory knowledge (e.g., perception), but that it is neces-
sary to the in-forming of the conceptual process (samkalpa)\as
well. ¢ oy

Turning to early Buddhism the important relationship be-
tween samddhl as the process whereby one concentrates hils
thoughts and controls his consciousness and sIla or the ethi-
cal and moral behavior of the religious man has already been
indicated in the second chapter. The purpose of the present
congideration of samadhil is to study 1ts specific implications
for the higher goals of the salvatlon-quest.

In the Subha-sutta of tne DIzna L1kA&ya the young brahmin,
Subha, asks Enanda to expound the doctrine regarding samidhi.
The resulting answer includes elements which overlap with other
categories of thils chapter, but several points are made which
wlll serve as a basis for our understanding of samddhi.

In the first place the sutta affirms that one practices
samfdhi by guarding the doors of the senses ("indriyesu gutta-

dv§ro").1 This particular practice 1s described as follows:

1pIgha-NikBya, I, 207, also 70.
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| ﬂwhen the bhikkhu sees an obJect (“rﬁpan") ‘with his eye (ncak_

o khuna") ‘he: is not grasped (*g&hX") either by its general ap-’

‘,pearance ("nimitta") or by 1its details ("anuvaﬂjana"); he

-restrains whatever factor might cause the arising of evil ele-
lmentalzreactions ("akusald dhammi&"); so restraining his sense
- of s8ight ("cakkhundriyam”) he attains mastery over his sense
.of sight ("cakkhundriye samvaram apajjati"). In a similar
fashion he controls his other sense organs: ".,.when he hears
a sound with his ear, or smells an odor with his nose or tastes
a flavor with his tongue or feels a touch with his 928?' or
cognizes ("vifififya") a phenomenon ("dhammam") with his mind
("manasa") he 18 not grasped either by the general appearance
or the detalls of 1t."3 By so restraining all of hils senses,
including the manas or conscious mind, he experiences an un-
blemished happiness (avyaseka sukha). Having so restrained and
guarded all the sense organs so that no element (dhamma) of the
phenomenal world may claim him, the bhikkhu 18 now mindful
(satl) and with clear comprehension (sampajafifia)., A8 described
1h the Subha-sutta, therefore, samidhl begins when the senses
are no longer subject to the rule of the objects of sense.

In the Cila-vedalla-sutta of the Majjhima NikdAya the lay-

man Visakha asks the nun, Dhammadinnid, "Katamo pan'ayye
samidhl, katame sam@dhinimittd

1GEhT is the imperative present ganhati.
2DIgha-Nikiiya I, 207, also 70.
31Ibid.
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”f.kaﬁéﬁé,Saﬁﬁdﬁ;parikkhﬁra, katamﬁ,samﬁdhibhﬁﬁani"lé-"What is

édncenéiation, what are the distinguishing marks of concentra=

,tibn. what are the requisites for concentration, what is the

:.ﬁdevélopmént'éf concentration?"? To this question the wise nun

replies that samBdhi 1is one pointedness of mind (eittassa

'ekaggétﬁﬂ). its marks the four objects of mindfulness ("cat-

t&ro satipatthinﬁﬁ), its requisites the four right efforts
(rcattaro sammappadhZnf") and that whatever leads to the in-
crease of these is, in effect, the development of concentra-
tion.3 This passage illustrates the close relationsgég between
satl and samddhl. That is, sam@dhi appears to presuppose the
four objects of mindfulness. Samidhil, however, goes beyond

the awareness of impermanence and sensory detachment produced
by sati. It 18 refinement of the control of the consclousness,
a concentration of the mind to a single point thereby elimi-
nating all extraneous thoughts. 3uddhaghosa in applying the
definition, "cittassa ekageatd" to samadhil goes on to elabo-
rate 1t as follows: "(samZdhi) 1s the centering (&dhAra) of
the consclousness and consciousness-concomitants evenly (samamn)

and rightly (samma) on a single object.“u The man of concen-

1Majjhima Nik&ya I, eds. V. Trenckner, R. Chalmers,
C. A. F. Rhys Davids ("Pali Text Socilety;" London: Luzac
& Co. Ltd., 1948), 301.

2The Middle Length Sayings, I, 363.

3¥a jjhima Nik&ya, I, 301.

¥pudahaghosa, The Path of Purification (Visuddhimagga),
trans. Bhikkhu Nanamoli (Colombo: R. Semage, 1956), p. 85,
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‘ ffafédr(§;m3&h1) and7oneepointed (ekaggata) mind, therefore,
“bétandsyin stark oontiast to the "profane" man who 1§ "empty-

,headed.“frivolous and loose in talk."1

The Cula-vedalla-sutta's exposition of samidhl also says
that the requisites of concentration are the four right ef-
-‘forts. The four right efforts are described in various rarts
of the Nlkayas asAfollows: checking the rise of evil and
wrong states of consciousness not yet arisen; shedding evil
and wrong states which have already arisen; encouraging the
rise of right states not yet arisen; epsuring that g;gpt
states which are already there shall be multiplied and devel-
oped.2 The four right efforts frequently mentioned as one of
the “"formula truths'" reported to have been perceived by the
Buddha and passed on to his disciples.3 While this formula .
does 1indeed point to a relationship between samfdhi and the
bProduction and retention of right constituent states of con-
sclous being, it raises the broader issue of the place of
samidhl in a variety of conceptual structures i1llustrative
of an enlightened state of mind. For instance all of the five

lddhipddas, the paths to the attainment of supra-normal powers,

1The Book of Gradual Sayings, I, 66.

zmgghima Nikfiya, II, 11. "Anuppannianat, papekénah
akusalanah Mmana anuppadaya uppanninaf phdnfya; anup-
pann@nat kusaldnah dhamminad uppddaya; uppanninah thitiya"

3For example, see DIgha Nikd8ya, I1I, 120.
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; are dependent on samadhi 1 ‘The five forces (indriyani) or .

'f'"organs pf spiritual sense" include samEdhi which is desoribed

.. by one Buddhist scholar as “the dominant faculty, which brings.

i:iabout concentration of thoughts and makes -the adept rise higher
and higher in meditations."2 Samidhi is also the sixth of the |,
- geven factors leading to enlightenment,3 and it has already

been pointed out that samfdhi is one of the three major divi-
sions of the noble eightfold path. On the basis of the cru-
cial role played by samfdhi in the formulae cited, it appears

to be the case that the concentration ¢f mind 1s a nggessary
step to the attalnment of a higher truth and the concomitant
powers accompanying it. The Buddhist adept, therefore, who
beglins his relligious quest with a general awareness of the
nature of the self and reality must move beyond the state of
objectlive detachment produced by this mindfulness. He must
progress to a unity of concentration which eliminates the

flow of sensory material into his conscious mind. Only by

such a concentrated effort will he be able to rise to higher

forms of apperception, to a mystic intultion of & reality

lrhe rive iddhip&da are resolution (chanda), effort

(viriya), consciousness (citta), and investigation (vImamsa).
Digha Nikaya, III, 77.

2Dutt, N., Barly Fonastic Buddhism, p. 248.

3‘I‘he seven factors or limbs of enlightenment (sambo-

thgﬁga) are: sati, dhammavicaya, viriya, pItl, passaddhi,
samadhi and upekkh&.
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' JHANA, STAGES TO THE ULTIMATE |

Buddhi&x ﬁeditatibn progresses from samadhi to jhéna, dr'
‘fiqm-concentration and one-pointedness to the gradual expansion
and fréeiﬁg of the consclousness from its attachment to sen-
| sory realities. Jh8na 1s the PEli equivalent of the Sanskrit
term, dhy&na, from the verb dhy&yati meaning to think of, imag-
ine, contemplate, call to mind, meditate on? The word occurs
in over thirty passages in the Upanigads in both earlier and
. later texts.3 A pasgsage of great inteiest in one of the early
prose Upanigads 1s Ch&ndegya 7:6 in which the earth ("pyxthivI:),
atmosphere ("antariksamﬁ), sky ("dyaug"), waters ("apak"),
mountains ("parvatdh"), gods and men ("deva-manugy&k") all are
sald to meditate ("dhy&yanti"). Those among men who would at-
tain greatness practice meditation (“tasmid ya 1ha manugyanam
mahattvam pra&pnuvanti diy&ndpddimd& ivaiva te bhavanti"); and,
in typical Upanigadic fashion dhy&na 1s equated with Brahman,
ultimate reality and goal of the salvation quest in Upanigadic

thought.4 So important is dhy@na in this early Upanlgad that

1The process of mental training became greatly elabo-
rated in the scholastic or abhidhamma period of Theravéda
Buddhism. Nalinaksha Dutt provides an excellent discussion
of the various forms of samfdhi as represented in particular
gﬁithe Visuddhimagga in chapter 7 of Early Monastic Bud~
Sm.

ZMonler-williams, A Sanskrit-English Dictionary, p. 521.

3Jacob, A Concordance..., Pp. 472-473,

uChﬁndogya 7:6, o
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ltfit 1s to beAmeditated upon (upassveti) as an ontological prin-ff
ciple leading one to the universal soul.l o

‘In the later MaitrI Upanisad dhy&na is mentioned as part
of the six-fold yoga: restraint of the breath (pranﬁyéma).

' WIthdrawallof the senses (pratyZhira), meditation (dhy&na),
concentration (dh8reyf), contemplation (tarka) and absorption
(samﬁdhi).z In this instance dhy&na is seen specifically as
part of the means whereby one attains to knowledge of the unilty
of all things in the "Supreme Imperishable" or Brahman. In

the examples from both the Ch&ndogya,and the Maitgztéhyéna is

a stage on the way to ultimate reality (brahman) although it
functlions in the first case ontologically and 1ln the second as
a psycho-physical means to the attainment of a heightened con-
sclousness of the unity of all things in Brahman.

In the GIta dhy&na also appears as a step or stage of the
path to a higher goal. Ir 3TIt& 12:12, for example, dhy@na 1is
sald to be superior to merely discipline (abhy@sas) of knowl-
edge (J)fi&na); however, beyond dhyd@na is abandonment of the
fruits of action ("dhyanat xarmaphala-tyagas”).3 In 13:24
dhyana appears to be one of the means whereby one attains in-
Sight into the self ("dhy&nenif tamani padyanti")., Other means,

however, are the discipline of reason ("s&@hkyena yogena'") and

lHume, The Thirteen Principal Upanisheds, p. 250.
2

MaitrI 6:8.

3The Bhagavad GIt&, trans. S. Radhakrishnen, p. 296.




ithe discipliﬁe of" action ("karmayogena").

.On’ the basis of the evidence cited as illustrative of the
;milieux in'which Buddhism developed it appears tq be the case.
u ;that dhyana was considered essential to the path to salvation
and that it was thought of in at least three ways: as an onto-
logical principle pointing to the unity of all things in Brah-
" man (e.g., the entire cosmos meditates); a stage on the path
to the realization of ultimate reallty; and finally.‘one of
gseveral paths one might choose to attain the ultimate. It 1is
the second notion of dhyEna which was to be of par?igylar im-
portance in early Buddhism.

As scholars of early Buddhism point out the term, jh&na,
iz frequently found in the Therava&da suttas as a fourfold for-
mula called, 'first, second, third and fourth jhEna.'2 By
carefully analyzing this formula and the contexts in which it
occurs the significance of jha&na in relationship to the con-
trol of consclousness and saving-knowledge will become clear.

In the Brahma jdla-sutta a dlscussion of the four jhanas
occurs within the context of the question, "lHow may the self
or soul (atta) attaln to the highest nibbi&na in this visible

world?"3 It 18 in answer to this question that an explication

1;p$g., pP. 310. According to Jacob these are the only
two occurrences of dhy@na in the GIta, A Concordance..., p. 473,

2For example, see C. A. F. Rhys Davids, The Birth of
Indlan Psychology and Its Development in Buddhism (London:
Luzac & Co. Ltd., 1936), p. 332f.

3The Dialogues of the Buddﬁé,.l, 50.




‘of the four Jhanas 1s set forth. ‘ )

In this sutta it 18 accepted as an apriori oondition of
 'phenomena1 exlistence that ‘the atta or self is subject to kama
| or sensuous desires.l It is also the case that kima or sensu=~
ous desires are characterized by lmpermanence (anicca). Phe-
nomenal existenoe.'therefore, necessarily involves suffering
since sensory pleasures are constantly subject to change. The
only way one can hope to achieve happiness and Jjoy (pIti-
sukha) 18 by cutting off kima., In the first jhana (pathamaj-
Jh@ps) this state 18 accomplished by.detachment (vixpka)z
accompanied by reflection and investigation (vitaka-vic&ra).
In order to understand this jhédna these three terms must be
studied in some detail.

The term, viveka, has a three-fold significance: & phys-
ical separation from the world in the sense of 'seclusion!; an
intellectual separation in the sense of 'discrimination'; and
an ethical separation in the sense of the mind (citta) 'being
, separate from the world.'S For instance, in the Mah&-sufifiata-
sutta the Buddha telle EKnanda that a bhikkhu who dellights in
fellowship cannot enjoy well-being or emancipation of mind
(cetovimuttl) but that such happiness (sukha) demands renuncia-

tion (nekkhamma ), solitude (paviveka), and enlighterment (sam-

1In contrast to the nature of the sgelf (&tman) in
the Upanigads.

2From the root, vic £ vi,.

3The Dialogues of the Buddha, I, 84, (see footnote).
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*:bodha) i The Buddha claims that as a TathSgatha he has reached .

‘v3such a state of 1solation (viveka) by dismissing thoughts -of

~all attendant phenomena (sabbanimitta) and by developing and’
' dwélliﬁg iﬁ'a state of emptiness (suﬁﬁat&);2 The Sutta goes
on to say that a bhikkhu who llkewlse desires to develop and
dwell in inward emptiness ("ajjhattah sufiffatalm upasampa jja
vihareyyan'") should calm, tranquilllize, focus and concentrate
his mind inwardly ("...ajjhattad...cittam sagthapetabbah
sannisZdetabbah ekodik&tabbah samfdahZtabbamt).) This sutta
clearly indicates that viveka implieseboth a physlcai, separa-
tion from the delights of ordinary worldly intercourse as well
as an 1lsolation of the mind (citta). It 1is interesting to
note that the resultant separation is described as a condition
of inward emptiness (sufifiat&, since in the later FEdhyamika
tradition the perspective on this lzportant term will shift
from a psycho-physical emphasis to an ontological one.

In the Nalakapdna-sutta of the rajjhima NikAye viveka 1is
described more in terms of separaticn from sensuous desires
(kﬁmé) and from the evil constituents of being (akusala dham-
ma). This separation is sald to result in the attainment of
Joy and happiness (pYItisukha). The Tathfgata who has reached

such a state has overcome those attachments to the profane

lyp yinima NikBya, III, 110.

2"Ayam kho pan'...vih@ro TathSgetena abllisambuddjo,
yadidan sabbanimittanam amanasikdrd a jjlhattam sufifiatan
upasanmpa jja viharitum.”" Majjhima Nik&ya, III, 111l.

3Majihime Nik8ya, III, 111.
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,tworld known as the gsavas which produce the suffering (dukkha)
of "birth. old age and death" (Jatijaramarana) 1 Viveka, then,

’"{ﬂmeans a detachment from the world of sense with its accompaning

"Videsires and kammic resultants of rebirth.

The terms vitakka? and vicEre should be ‘taken together.

[ 3

"In fact T. W. Rhys Davids contends that by examining the use
of these two words. in earlier and later works one concludes
that they once had synonymous meanings.3 They came to have
glightly different intentions, however, wilth vitakka referring
in particular to initial thought or observation and wniglra de-
noting continuing or sustalned investigation and reflection.
Together they are used to indicate "...the whole of the mental

process of thlnklng.”u

In the Upakkilesa-sutta of the lkajjhima Nikflya both vitak-
ka and vic@ra are related to concentration (samfddhi). The
Buddha 1s recorded as saying that by developing sam8dhi in
several modes beginning with vitakka and vic8ra he gained the
knowledge (flaga) and the vislion (dassans )} that his final libera-

tion (vimuttl) was assured. 7Vitakka and vicd8re, therefore,

livid., 1. L6b,

2phe term, vi-takka, is especlally interesting in that
.1t is derived from the Sanskrit, tarka, meaning conjecture,
reasonling, speculation, etc., and came to be applied to any
bhilosophical system or doctrine founded on specuvlation or
reazgging. Monler-Williams, A Sanskrit-Engllish Dictlonary,
p. *

3Rhys Davids, T. W. and Stede (eds.), The...Pali-
English Dictionary, p. 620.

H1pig.
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aiéiimﬁééféﬁf*to”tﬁerconcentration (sam&dhi) of one's thoughts }“‘

" ‘snd act as one of the first steps toward the attainment of the

" apperception (dassana) of ultimate reality. They share with .

#1§eka the_éharaeteristics of directing the indlividual away‘
from mere/sénsory reality. Thus in the Dasuttara-suttanta of
Athe DIgha Nikaya the elght thoughts (vitakka) of the "great-
man" (mahZpurisa) include the limitation of desires, detach-
ment, and mental concentration.l As we shall see, however,
vitakka can become dangerous. As the Sakka-paflha-suttanta of
the DIgha points out vitakka, rather than a means by wyhich
attachment 1ls overcome, can become a mental preoccupation
which causes desire (chanda)? the root of the profane or the
world of ”things."3

In sum the first jhina 1s primarily a condition of de-
tachment. It involves a physical, intellectuael and ethical
separation from the phencmenal world. An important phase of
the development of the concentratiorn nececsary to acquire the
Sfirst jhAna is careful thought and analysis of one's self and
the surrounding world.

The second jhfna is achieved when observation and investi-
gation (vitakka and vicHra) are suppressed. In this stage

these two mental functions are said to be ol8rika or "gross,"

1The Dialogues of the Buddha, III, 261.

2In this particular case, chands or excitement 1is
- nearly ldentical in meaning with taghZ, thirst or craving.

ooa 3DIgha Nikfiya, II, 277. The Dislogues of the Buddha,
-’ 10
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_ yimplying that they are necessarily invelved 1n the empirical
H‘,world. The second Jhana 18 characterized by Jjoy and happiness

"y(piti-éukha). but ‘rather than being born of viveka or detach- :

,iment, it 1is the result of samfidhi ("samﬁdhijam"), translated
by Rhys Davids in this passage as "serenity."1 This state 1s
further charecterized by a tranquil inner nature ("ajjhattah
sampasddanah") aﬁd a concentrated mind or heart ("cetaso ekodi-

bhavam").?

Just as the first jhina was labeled 'gross'! (ol@rika) since
it involved vitakka and vicara, the second acquires thiﬁsame

3

rubric because it i8 characterized by Jjoy (pIti) and an ex-
hilaration of thé heart (V"cetaso ubbillévitattam").:3 The qual=-
itles which are found in one who attains to the third jh8na
are equanimity (upekkha ) and mindfulness (sati), 'self-posses=-

sion' (sampajéna), dispassion (virfza, and an abiding happiness

(sukha-vihdrI). Finally in the fourth jhana the attention of

the heart on happiness ("sukxhamr cetaso &bhogo!") is transcended
as‘is a concern with its opposite, duxkhna or suffering. b Simi-

larlily the polarity of somanassa and domanassa’ or mental dis-

tress 1is overcome. The last jhina 1s, therefore, composed of

lThe Dialogues of the Buddha, I. 50.

2DIgha Nikfiyva, I, 37.

31bid.

b1via., 1, 37-38.

y 5Somanassa is from manas £ su; domansssa from manas
du.



_pﬁféQ;&ﬁaniﬁiti éﬁd mindfulness ("upekhﬁ-sati-pErisuddhimﬁ) 1
.,T"Thus do’ some maintain ‘the complete happiness in the wisible
"wworld of a 1living being. n2 ’

The four-fold jhZnsa formula appears again in the Samaﬁﬂa-
'phala-sutta. the discourse on the fruits of the life of a
s8mafifia or recluse. In this sutta the discussion of the jh8nas
is preceeded by aﬁ overcoming of the five hindrances or nIvar-
apas and 1is followed by the acquisitlion of supra-normal powers
or 1ddh13rand abhififia (supra-normal knowledge) as well as the
overcominé of the &savas., In order to understand moreagggly_
the role of jh2&na within the scope of Buddhist soteriology we
shall examine in some detall the most important of the concepts
in this sutta, namely, the nIvarapgas, iddhi, abhififia and the
asavas.,

The classical formula of the five nIvaranas4 as found in
the Samafifia-phala-sutta and elsewhere in the Nik8yas (e.g.,
DIgha III, 49) is described as follows: (1) coveting the world
("abhl jjham loke"); (2) malevolence and the desire to injure

("vy8pdda-padosap"); (3) stolidity and slothfulness ("thIna-

1pTgha Nikaya, I, 38.

2The Dialogues of the Buddha, I, 51.

31ddhi literally means well-being, prosperity.

4NIrv§rana is from the Sanskrit nig £ varaps literal-
1y meaning not choosing or unable to choose and hence an
obstacle or hindrance. Monier-willlams, A Sanskrit-sZnglish
Dictionary, p. 376.
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 5£&&£;¢");L?ﬁi;éxciﬁémen;;éhd“misdeeds ("uddﬁacca-kukkucoam§51g«
- 'éﬁd, (5$;wave:ing or doubt ("vicikiccham");z 0né_mus$ over= o
;;¢omé thesghinﬁrances so that in each case the mind may be
3 bﬁrif1ed (veittam parlsodheti").3r Separated from sensuous de-
sires and evil elemental impulses ("kamehl vivicca akusalehi .
dhammehi") the samafifia i3 enabled to enter into the sequence
of the four jh&nas previously :iescribed.4 With the exception
of the fifth nIvarapa the concern of this formula is clearly
with those emotlions which tend toward unreflective involvement
in the phenomenal world. As Samyutta N%kﬁya 5:83 pugif}t, the
nIvarayas are conducive ",..to the still more becoming and
growth thereof."5 Concomiﬁzht with this involvement in the be-
coming of the phenomenal world is the lack of insight or ig-
norance which can be described in terms of blindness and loss
of sight. One who has not overcome the nIvarapgas obviously
ls unable to acqulre any degree of knowledge beyond that granted

through the agency of the senses in dependence on the empirical

1y have used here the root rearning of kud-kicca, ger-
undive of karotl, rather than the second meaning, "worry,"
used by T. W. Rhys Davids in his translation of this sutta.
I have done so in order to preserve the parallel between the
explicit coupling of the hindrances to mind and body that
~appears to exlst in the two preceeding palirs of words.

2DIgha Nik&ya, I, 71.

31bid.
Y1bid., I, 73.

5The Book of Kindred Sayings, V, 70.

Ipbid., pp. 80-81.
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The SEmafifla~-phala ~sutte makes clear, however, that one
'f’whinaséesvth£°ﬁgh the jhZnas transcends an or&inary involve- .
"'méntAin the phenomenal world as implied by the nIvaragas. As
| a result of Ehe attainment of the four jhinas the consclousness
or mind (cltta) is made pure (parisuddha), freed from blemish

(anahigaga), devold of evil (kilesa)l, stable ({hita) and im-
movable (Enehha).2 The citta is thersby freed to direct itself
toward the "insight that ccmes from knowledge."3 This insight
is simply that this<body (k&ya) has a form (ripa) composed of
the four great elements ('"catum-mahf&-bhitlko"), that it is a
result of a humen birth ("mat&-pettika-sambhavo'); that it is
perpetuated by pertaking of foods ("odana-kummfs-upaccayo');
that it is impermanent and subject to dissolutlon and disin-

tegration ("anicca-ucchindana-parimeddana-bhedana-viddhansana-

dhammo"); and that consciousness 1tself (vifififna) depends on

(sita) the body and is bound up with it (patibandha).* wWith

1The word, kilesa, along with other terms such as the
nIvarayas, taghf&, the &savas, etc., all have reference to un-
thinking involvement in the phenomenal or profane world.
Kilesa literally means stain, soil, ilmpurity and comes to
stand for sensuous desires, passions, etc. "Its occurrence
in the Pitakas 1s rare; in later works, very frequent, where
1t 1s approx. tantamount to our terms lower or unregenerate
nature..." Rhys Davids, T. W. and Stede (eds.), The...Pali-
English Dictionary, p. 215.

2DIgha Nik3ya, I. 76.

3The Dialogues of the Buddha, I, 86. "fiAna-dassanfya
cittap abhiniharatl abnininndmeti.” DIgha Nikdya, I, 76.

4Dlgha Nikdya, I, 76. We find here a standard des-
-cription of the body. Consciousness (vifififne) in this in-
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fthe citta purified (parisuddha) and collected (samhita), the
;fsamaﬁﬁa has such powers of .mind (manas) that he is able to.
{preate~(maya) with it another body (afiflap kﬁgam) than the body
!suﬁjéct to fhe'frailities described above. As the text de-

scribeS«thlé proceés it 1s "...as 1f a man were to pull out a
reed from its sheath., He would know: 'this is the reed, this
the sheath. The feed is one thing, the sheath another. It is)
from the sheath that the reed has been drawn forth.' And

he
similarly were/to take a snake out of its slough, or draw a

sword from 1its scab‘bard."1 .
<
The notion of manomaya has significant possibilities for
this study; however, on the basls of the P&li texts 1t 1is
difficult to arrive at a specific interpretation. As The

Pall English Dictionary states, in general the term denotes

belng made or formed by the mind, particularly as though mag-
lcally made.2 For example the Zrahma-j&la-sutta refers to the

evolution (sagvatta) of the world system to the point where

most belngs have been reborn in tre "World of Adadiance" (loko

bhassara) and "there they dwell mede of mind (manomaya),

feeding on Jjoy, radiating light from themselves, traversing

stance 1lndicates the five senses or the entire emotional and
intellectual process. 3See The Dialogues of the Buddha, I,
87, notes 1 and 2.

1The Dialogues of the Buddha, I, 88,

2Rhys Davids, T. W. and Stede (eds.), The...Fali-
Inglish Dictionary, p. 521.
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f£ﬁ§ éirf(5ﬁd).¢ontinu1ng in glory...nl A-éi&i;grgassociatién-' .
ot ‘HEnbmAYR with & heavenly realm is found in the Apaygaka-
,si,iéta:’of the Majjhima NikEya. There it is stated that the |
éorboreal gddé ("deva riipino") are a product of manomaya.2 .The

- two passages clited above clearly refer to the magical power of

. manas by relating manomaya to the mythological realms and be-
ings of Buddhism. Indeed, manomaya's earllest meaning may have
been predominantly magically oriented in that the power of the
manas was thought to be responsible for the attainment of
heavenly rewards of some form or another; however, ygmfind

that the notlion comes to assume both ethical and ontological
connotations.

For an example of this development we turn to the Dham-
mapada, a text which heoclds a place of veneration in Buddhism
rouzghly equivalent to that of the Bhazavad GIt& in Hinduisn.

It too represents a synthesis of the popular and the sophisti-

cated and contains within its limited length a rich store of

,information.3 The Dhammapada opens;with the followlng two verses:
manopubbalfigamif dhammi manosef{thi manomayi,

manasa ce paduff{hena bhisati v& karotl v&
tato namh dukkham anveti cakxah va vahato padam

lrhe Dilalogues of the Buddha, I, 30. "Te tattha hontl
manomayd piti-bhakkhB savay pabhh antalikkha-card subhatthi-
yino..." DIgha Nikfya, I, 17.

2Ma ihima Nikfya, I. 410.

3The Dhammapada is a compllation from various sources--
both Buddhist and non-Buddhist. Mrs. khys Davids, however,
believes that 1t may have been written as a unitary work
Simply reflecting popular religlous phraseology. C. A. F.
Rhys Davids, The Minor Anthologies (London: Oxford Univer-
sity Press, 1931), Dp. X.
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Vméﬁopﬁbbaﬁgaﬁﬁ dhammi manose{ihi ménomazg.

mapassd ce pasannena bhasati v& karotl va
tato nat sukham anveti chiyd va anapiyinil

Thé first‘iine of both verses asserts that all dhammi or con-
/:Sfitueﬁts‘bf being are "mind-preceeded, mind-rooted and mind-
made ! Be?:ause of the power of the mind to make the self the
first verse states, "If with a corrupt (padufi{ha) mind one
speaks or acts/ Thereupon suffering (dukkha) follows him as a
wheel (follows) the foot of (the one who) pulls it." If, how-
ever, "with a pure (pasanna)2 mind one speaks or acts/ There-
upon happiness (sukha) follows him ag a shadow never, leaving
(him)."

In this passage the ethical and the ontologilcal are defil-
nitely related in terms of manas. That 1s, the mind appears
as the center point. It has the power to create the '"self"
as it were. The ethical dimenslion stems from this fact., If
the mind 18 iznorant and impure one will suffer; 1f, on the
other hand, the mind 1s enligzhtened and pure one will attaln
., happiness.

llaving passed through the five nIvaraga and attalned the
four Jh&nas and the power of manoraya, the s&mafifla now acquires

the 1ddhis, or supra-normal powers, and the abhififlas or supra-

1The Dhammapada, trans. 3. Radhakrishnan (London:
Oxford University Press, 1950), pp. 58-59.

2Passana is a past passive participle of pasIdati
meaning to be clear, bright, light, etc. Although the term
in this passage obviously has ethical overtones, might it
not also refer to intellectual "enlightenment?" Thus, one
who 1s pure also knows the truth.
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normal knawledge. The term, iddhi, 1is of pre-Buddhlstic

- origin.1 In different contexts it may be used in the 3511
texts to describe the potency. of a king, a rich noble.

}hunter, eto.2 In the Samafifia-phala-sutta, eight modes of
1ddhi are mentioned: (1) the power of becoming one or many;
(2) the ability to become invisible; (3) passing through
objects such as walls and hills; (4) penetrating through
solid ground; (5) the power to walk on water; (6) traveling
cross-legged in the sky; (7) touching the moon and the sun;
(8) reaching Brahma heaven. - e -

The above listed 1iddhis acquired by the Buddhist adept
have striking simllarities with the archalc phenomenon of
sﬁamanism.u The coincidence of characteristics between these
two religious practitioneers has been studied by Mircea Ellade

in his monograph, Shgmanism: Archaic Techniques of Ecstggx.S

In particular he points to the "identity in expression" be-

tween the superhuman experiences of the Buddhist yogin and the

lphys Davids, T. W. and Stede (eds.), The...Pali=-
English Dictionary, p. 120,

2Ibid.
3Mhe Dialogues of the Buddha, I, 83-89.

4Eliade notes that the word, shaman, 18 derived
through the Russian from the Tungusic, "saman." Some scholars,
however, have derived the term from Pali. See Mircea .Ellade,

Shamanism: Archalc Techniques of Ecstas (New York: Pan-
tgeon Books, 196L4), Dp. 495,

5In Particular, see chapter 11, "Shamanic Ideologles
and Technlques Among the Indo-Europeans," in Ellade, Shaman-

ism:eese




1ﬂ;jéh@1§ms§ﬁbblism?ofAaScent and flight‘found so:freQuently in E
éhéﬁénism.;_ Symbois of ascent and flight are especlally im-
'pdrtéﬁt_since they point to the ecstatic experlence at whiph
shamanism aims. The shaman through the medium of this experi-
ence obtains, ag it were, a superhuman state of being which
grants to him such powers as flight, expeclally for the pur-
pose of reaching other-worldly realms such as the Brahma
heaven. The magical aspect of this power is well illustrated
by our particular text which specifically indicated that prior
to the acquisition of the iddhi, thetsamafifla has exsrcised the
power of manomaya, the "maglc'" of his mind, in order to create
"another body." It would appear to be the case that the iddhi
which follow are powers of that "other body!" created as a re-
sult of passing through the four jhina.

The shamanistic and, hence, magically orlented origin of
the 1ddhi ls further brought out by what appears to be a grow-
ing susplclon on the part of early Buddhism toward the public

- display of para-normal or superhuman psychic powers. In the
Kevaddha-sutta of the DIgha ! ikf8ya the Buddha 1s represented
as warning against the use of mystic wonders because they
might be confused with the use of magical charms practiced in
Gandhéra.2 Ee is made to say, "It 1s because I perceive dan-

ger in the practice of mystic wonders, that I loath, and abhor,

1E1iade, Shamanism:..., p. 409.

4
2The Dialogues of the Buddha, I, 213.
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'Land am ashamed thereof."l In the Vinaya ‘Pitaka 1t is stated
rfthat a bhikkhu should not display psychic powers before the
::1a1ty beyond the powers of ordlnary men.? The Sampasadaniyg;
‘vhgutta of thé DIgha Nikfilya makes clear that there are indeed
two types of 1ddhi, one which is termed lgnoble (an-ariyan)
and the other noble or ariyan.3 The lgnoble are those powers
discussed above in the S@mafifia-phala-sutta and elsewhere in
the Nik"s'.yas.4 In the Sampas@danIya-sutta the justification
for labeling these 1ddhi as ignoble 1s that they are concom-
itant with the mental intoxicants and*with worldly &ims
("sésawisaﬂupadhikﬁ").S In other words, 1t 1s possible to em-
ploy the fruits of the four Jjh&na or the iddhi in such a man-
ner that the profane world, rather than being transcended,
becomes even more attractive and deepens one's involvement
wlthin 1t. Iddhl produced tnrough manomaya may become the
occaslion of a descent into the phenomenal world rather than
ascent into the noumenal or sacred.

By way of contrast to the ignoble powers (iddhi) all of
which involve some superhuman power, the 3ampas8danIya-sutta
describes the ariyan iddhi as follows:

When a bhikkhu can, 1f he so desire, remain uncon-

l1big.

2The Book of Discipline, II, p. 112.

3DIgha Nikdya, III, 112.

QSee the Kevaddha-suttanta.

5DIgha Nikd&ya, III, 112.
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" ‘selous (asafifif) of the disgust (pajikkiila) amid

‘what is disgusting; or conscious of disgust amid

what 1s not disgusting; or unconscious of disgust

amid what 1s both disgusting and the opposite; or,

avolding both that which is disgusting and the -

oppogite, should remain indifferent to them as

$uch;” mindful and understandinge_1 '
As should”be expected by the ariyan iddhil one overcomes the
nmental intoxicants" (8savas) and the worldly aims (upadhika)
rather than being further embroiled in them.2 Bather than
representing superhuman or magical powers the ariyan iddhi
stand for a control of safifid or perceptions which leads to an
indifference (upekhako) toward the qgsgusting andJEpe non-

N 3
disgusting, those polarities which qualify our perception of
the phenomenal world.

The transformation of 1ddhi from an archalilc shamanistilc
meaning is further illustrated by the Jana-vasabha-suttanta
of the DIgha Nikfiya describinz the four ways in which iddhi
ls developed. They are: corcentration and effort with desire
("chanda-samddhi-padhina-sagshAra-capanndzatam" ); concentra-
tion and effort with enerxcy ("viriya-samidhi...); concentra-

tion and effort with a "dominant idea" ("citta-sam8dhi...);

concentration and effort with investization ("vImapsa-

1The Dialogues of the Buddha, I1II, 107. In Pall the
last clause reads, "Paylikkuial ca appafikkilafl ca tad
ubhayam abhinivajjetvd upekhako vihareyyam sato sampe JEno..."

2Upadhika literally means "having & substratum" (from
dh& £ upa) but it comes to stand for an attachment to the
phenomenal world of rebirth. Xsava (from sru £ &) literal-
1y means an "outflowing" and comes to stand for certain

ideas which prevent the mind from being freed from the phe-
nomenal world.
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1samsdhi.;‘)." Here ‘we find a progression not to a statg of
”'ecstasy leading to powers of 1nv1sibility and flight but
‘frather a progression from desire (chanda) to investigation .
r(vaamsa) or from motivation and effort to a more refined and
'sophisticated use of the reasoning processes. It appears to
"be the case that iddhi as the fruit of jh&na becomes, rather
than supernatural powers acquired in shamanistic trance, an
analytical understanding (vImags&) of the phenomenal world
which engenders a detached objectivity (upekhako) in the face
of the polarities of impure/pure, loathsome/non-loathsone,/
disgusting/non-disgusting which typify the phenomenal or the
profane world.

In addition to the iddhi, the S&mafifla~phala-sutta indi-
cates that other powers are acquired by the samafifia who has
overcome the nIvarapas and acquired the jhi&nas. These powers
are sald to be the heavenly or divine ear ("dibb&ya sota-
dh&tuyd"); discernment of various types of mirds or citta;
knowledge of previous existences ('"pubbe-niva@sd8nussati-
fEpgayan); the heavenly or divine eye ("dibba cakkhu") with
which the adept "...sees beings as they pass away from one

e These supra-

form of existence and take shape in another...
normal powers eventually developed into a stereotyped list of
six abhififfas ("higher knowledges"). They appear in the Dasut-

tara-suttanta of the DIgha Nik&ya as follows: (1) the iddhi

lpTehs Nik@ya, II, 213.

21bid., I, 79f.



190

,iﬁ their various modes described above; (2) "deva-hearingu by
__which the adept "hears sounds ‘both heavenly and humen, far amnd
@;near° (3) a mind,that "...understands ‘the minds of other beings.
‘lptherrpersons..."; (4) an ability to recall to mlnd ",...the
varibus,tempofary states as he lived in days gone by..."; (5)
ndeva-sight" by which "he discerns the pmgswst of beings faring
aécording to their‘deeds"; (6) the realization and knowledge
of the extinction of the “intoxicants" (&savas) and the attain-
ment of freedom.l

We can discern in this list an amalgam of two different
types of abhifiia. 1In the first instance there is the type
illustrated by the occurrence of the supra-normal powers 1n
the S&maffla-phala-sutta. There the abhifififis just as the 1ddhis
are acquired as the result of the jhifnas and through the power
of manomaya. In particular the abhifififis, however, seem to ex-
pPress a psychic or mental vower 1n ccntrast to the extraordi-
nary physical power of the iddhis. Fror ezample, the heavenly
ear and the divine eye of the abhifififis would appear above all
else to indicate a helghtened mode of perception enabling the
adept to arrive at a supra-natural knowledge bordering on
omnisclence, Thus the iddhi and the abhifififs seem to comple-~
ment each other, the one pointing to physical power, the other
to mental power. It 1s just such a mutually supporting role,

for example, that iddhi and abhifiif play in the EKkahkheyya-

11bid., III, 281. Also The Dialogues of the Buddha,
III, 257f. 3
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;sﬁtta of the ¥ajjbima Nikya.! By the end of the Nikkiya peri-
od. houever. the aspeot of the abhiﬂﬁls denoting a- psychlcul

" power of nmagical import practically came to be equated with

the magical physical powers of iddhi.

There 18, on the other hand, another type of abhifiif in
the Dasuttara-guttants 1ist, a "higher-kmowledge" of the de-
struction of all attachments to the profane and to the reali-
zaﬁion of ultimate reality or nibbdna, This aspect of the
abhifififs 18 found in the Samyutta Nikiiya where the abhififiis
are preceded by the "middle peth® and‘is followed b§<enlight-

2 Or, again in the Anguttara NikZya where

enment and nibbéna,
1t 1s sald that abhififX leads to full emancipation’ and the
DIgha where we find that abhififif is contrary to priestly su-
perstitions and vain (sophistical) speculations.n In other
words, abhififif at this level 18 insight into the truth claims
of Buddhism regarding the nature of reality. It may be that
these two types of abhiRfif represent a combination of a more
‘popular and "primitive," magically oriented tradition with
thé more sophisticated, doctrinally oriented tradition of the
priests. It i1s very difficult to assert, as the PEl1 Text
Soclety Dictionary does, that the more magically eriented une

derstanding of abhififif is later.’ Perhaps all that can be

1pajjhima Nikfys, I, 33.

2The Book of Kindred Sayings, V, '357.
3The Book of Gradual Sayings, IV, 179,

bp DIgha Nikfya, III, 131.

SBhys mvids. Tc W. and Stede (edﬂ.). The,..Palli-
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safely said is that in the Nikiyas “he two traditions came to
Bé,éﬁaiéaﬁateds' That 1s to séy,_it was expected that as & -
,ﬁéisbn‘gaingd detachment from the phenomenal world he not only

< gained a "saying knowledge" (abhi-jfif), but supra-normal pow-
ors (1ddhi) as well. '

Having destroyed the nIvaraygas, attained the Jh&nas, the
1ddhis and abhifififs, the Samafifia-phala-sutta goes on to say '
thét the samafifia 18 then able to destroy the &savas, the "dead-
ly floods" or "intoxicants"™ that are part of the attachment of
the profane man to the phenomenal world,l In this susta the
asavas are enumerated as kdAma (sensual desire), bhiva (becoming
or desire for future life) and avijjd8 (ignorance of the four
noble truths.2 One of the most famous passages in which refer-
ence to the &savas 18 contained 18 a formula repeated through-~
out the Nikayas and in particular the Mahfiparinibbana-sutta of
the DIgha. It i1llustrates the interrelationship of conduct
(s¥la ), concentration (samf@dhl) and understanding (pafifif) in
regard to the &savas, After affirming that concentration must
be accompanied (paribhivita) by right conduct and understand-
ing by concentration, the passage concludes: ",,.pafifif-pari-
bhivatam cittap sammad eva &savehl vimuccati, seyyathIdam

kamiisave bhiAvassava ditthisava avijjﬁsava."3 The mind (citta)

English Dictionary, p. 64.

1see footnote on page 188,
2DIgha Niki8ya, I, 83.

31b1d4., II, 81.
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Cof the 1nd1v1dml thnt is 8urrounded by 'Y profound undersuna- :
’1ng (Paﬁﬂi) or the nature of reality will b& rroeﬁ (vmucoati)
rfrom being ‘wpoured out® (!bava) into the prorane world through
sensual desires. the wish for a life of centinual becoming.
'false views and ignorance of his true state of be;ng.

The &savas, as the nlvaragas, serve to clarify from what
the jhénas free a man. From a phenomenological perspective
it 18 the profane a3 we have on occasion indicated. The pro-
fane specifidally is the world of sensuous deslre, becoming,
anger, worry, dullness, stupidity, or, in other words, the
profane 18 an ignorant, unthinking involvement 1n>and attach-
ment to the empirical world. The jhEZnas represent stages Ew
which an individual attains a power of mind (manomaya) which
represents a new order of reality (the sacred), "another body"l
(afifieam kByam) as the text stated it. This new order 18 graph-~
ically illustrated by certain powers which the texts describe
partially in the terms of the anclent tradition of shamanistic

-magic and partially in terms of the higher knowledge (abhi-
Jfif) represented by the Buddhist analysis of existence. The
coincidence of these two elements 18 highly significant, not
only from an histopical point of view but from & phenomenc-
logical perspective as well., That is, our study of the jhinas
might well lead to the conclusion that we have preserved here
two modes of knowledge 1n relationship to the salyation-quest:
ecstasy and a mode of knowledge charactefized by vimags&,
vitakka and vicdrs or more rational and analytical forms of
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;-th;ﬁkiaé}:?Kn°"l'a3°,‘s poier.~than,;eq;es to take on & rathe:c
. paftiqﬁlgf.goanins:' It is power in the sense of power over |
 't#e=wbrld of becoming and change but it is alaovpbwer'desépibed
iﬁ a supra;hnman manmner, It 1s supra<human power because it
18 the power of & new reality (the sacred), hence, 1t 4s not

merely control oiqr the phenomenal world although that remains,

UPEKKEK AND. THE UNLIMITEDS

We have seen in our discussion of jhiina that upekkh& ap-
peared in the third stage and that in the fourth there remained
only sati and upekkhE. BHaving disoussed the formsr tefm, we
now turn to an examination of upekkh&. The word, upekkh&, is
derived from the Sanskrit root Ykg meaning to gazé or look at
plus the prefix upe; hence, the word literally meppns. $8 over-
look or neglect.1 Its meaning is extended, however, to denote
patience, equanimity or indifference., The PX1li Text Soclety
dictionary defines upekkhX as, "hedonilc neutrality or indif-
ference, the zero point between joy and sorrow.”2 A. B. Kei%h
notes that upekkh® as a quality of the third and fourth jhEZna
does not actually connote a hedonistic sense of indifference

but rather an intellectual neutrality. Thus, upekkhX, at

least in its jhdnic context is an impartial tolerance In regard

1Mon1er-w1lliams. A Sanskrit-Engllish Diction&gi.

P. 215,

2Rhys Davids, T. W. and Stede (eds.), Thei,,Pali-English
DiOtiﬁ_nﬁg. Pe 150.
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v;'to all nental states.1
7, : A ‘broad survey of the uses of upekkht in tzhe Théravida
5vtrad1tion 18 given by Edward conzc as follews- 1) neutral
.‘erelings whioh are neither pleasant nor unpleasant (adukkham
' agukha-vedanf), 2) an attitude of "serene unconcern” or same-
ness of thought (eittasamat!) arising from the practice of
concentration or jhiAna, 3) the final stage of worldly wisdom
jJust prior to reaching the Path when evenmindedness toward all
conditioned beings 18 achieved, 4) the equanimity of the arhat
who retains a natural state of purity, 5) the equanimity of
the arhats as contrasted with the dull, indifference of ignor-
ant men, and 6) an attitude of impartiality providing an anti-
dote to 1ll-will and sensuous greed.2
Turning to the Nikéiyas themselves we discover that one
of the most frequent uses of upekkh& is in the formulea of the
four brahma vih8ras or the abodes of brahma., The brahme
vihAras are four "states of mind" which result, after death,
in a rebirth in the heavenly worlds of brahma.’ There is dis-
agreement among Buddhist scholars as to the origin of the
brahma vihEras. T. W. Rhys Davids contends that they were

almost certainly exclusively Buddhistu, whereas E., J. Thomas

1Keith, Buddhist Philosophy in India and Ceylon, p. 126.
2Conze, Buddhist Thought in India, pp. 89-90.

3The four brahma vihZras are love (mettd), compas-
sion (karugf®), sympathetic joy (muditi) snd equanimity
(upexxh&).

“The Dislogues of the Buddha, I, 299.
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E Eglieveé fhﬁt'they%ghpw & direct connection with Biahmanicalrr |
. practices since they occur in the Yoga Sﬁtraa.i Regardless
"bf origin,ahowcver. the brahma,vihiras are important in thgt
they represent modes of higher consciousness, although they
are not in themselves the highest enlightenment or nibbina.z
Another term used in the Nikdyas to define the brahma
vihiras 18 appamafifii or "infinite feelings."3 This term is
applied to these states of mind or categories of consclousness
8ince all of them in effect deal with the expansion of the
mind. Thus the Mahfi-sudassana-suttarta of the DIgha. Nikiiya
reports the following attainments of the mythological figure,
"the Great King of Glory" (rajZ mahi-sudassano) after reaching
the fourth jhina:
And he let his mind pervade one quarter of the world
with thoughts of love; and so the second quarter and
so the third and 8o the fourth. And thus the whole
wide world, to pervade with heart of love, far-
reaching, grown great, and beyond meaﬁure, free from
the least trace of anger or 1ll-will,
And in a similar fashion he pervaded the whole world with a

consclousness (cetas) of compassion, sympathetic Jjoy and

1Thomas, The History of Buddhist Thought, p. 50.

21p1d.

3Appamaﬁﬂa is derived from the Sanskrit pramanya (£
the prefix, a, literally meaning "without measure."

bphe Dislogues of the Buddha, II, 219. !...mettd-
sashagatena cetasa ekam desam phav vihZsl, tathf dutiyan,
tathi tatiyap, tathf catuttham, Iti uddham adho tiriyap
sabbadhl sabbattatfya sabbfvantag lokap mettf-sahagatena

cetasf vipulena mahaggatena appamiyena averena avyipaejjhena
pharitvd vihdsi,."
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'.eqﬁ;nim;ty;,iThe.hmtByhvih!tas in general and upikkhi.in |

- paiti~§ﬁiar'relires§at.' Af you will, universal states of con--
w“soioﬁﬁnéésg ;They are one of the somewhat paradoxical outoomqs;
'  of'the process of peditation and the control of the mind which
hés.been described in the Nik8yas, a process that is even more
refined in a later periocd. This outcome of Buddhist medita-
tion is seemingly paradoxical in that the progresgion from sati,
to sami@dhi and even into the jhinas was primarily a narrowing
down of the consciousness, But the narrowing of the conscioué-
ness was for the purpose of 1ts ultimatfe liberation.~The M"re-
finement" of the mind was important primarily for the 4limina-
tion of attachment to the objects of sense and concomitantly
to develop such mental control that the mind, as 1t were, had
the power to construct its own reality (manomaya). That 18 to
say, the purpose of meditation in the NikZyas 18 to free the
mind from dependence on sensory objects so that it can be "ex-
panded" to realities which defy empirical qualification. Upek-
kh&, therefore, becomes the last element in the seven factors
of enlightenment and is a characteristic shared by both arahats
and buddhas.

Perhaps the signifiocance of the difference in consclous-
ness implied by upekkh& and ordinary states of conscliousness
can be best demonstrated by referring to two Nikfya texts. In

there are
the Saldyatama-vibhanga-sutta of the Majjhima Nik@ya/six in-
differences, A worldly indifference 18-“...the indifference

on seeing a thing which appertains to the ignorant and foolilsh
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Lrévérqéé;ﬁan:;;such ihd;tforénoea.;fails to transcend the thing N
| ; éqgh.Qf"iV,Bw;iay of  contrast the indifference of renunciation
':*ériéés'ihen ";;.oh discerning the transitory nature of things‘

:;heén and,thg;r mutablility, instabllity and annihilation, 1n-ls
,difrerenée'arisQS-from causal understanding."2 Upekkhi denotes,;
“therefore, a trenscendence of empirlcally oriented knowledge.

But if meditation frees the mind from dependence on the
phenomenal world, to what is it freed? The answér must of
necessity be in abstract terms, and the person who 18 looking
for a concrete definition of the knowledge of ultimabes is
bound to be disappointed; however, one answer given by the
Nikayas 18 found in the Mahfvedalla-sutta of the Majjhima Nik-
dya. There, in a conversation between SZriputta and Ko{thita
the Great, SEriputta discusses four freedoms of the mind
(cetovimutti): appam8nd (immeasuradble), &kificafifif (nothing-
ness), sufifiat® (emptiness), animitt& (signless).’ All four of
these characteristics of the cetovimuttl are identical in that
they connote a state or condition of non-attachment. They
also point beyond themselves to a reality beyond definition,

a reality tha[ can be known but not in the way that people
ordinarily know. The whole thrust of Buddhist meditation,

therefore, 1s to produce a condition of consclousness in which

1The Further Dialogues of the Buddha (Majjhima NikEyé)
II, trans. Robert Chalmers i“gacrea Books of the Buddhists,"
Vol. VI; London: Oxford University Press, 1927), 280.

21b1d.

SMajjhime Nikdya, I, 297.
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ultimate reality can be known directly, just as objects are

‘percéived directiy in the phenomenal world. The Buddhist -

"' way of coming to know ultimate reality is to produce & con-

dition of belng in which the ground of the sacred can be

'~ perceived directly. It is because the reaiity to be known
18 "other® than that which 18 ordinarily known that the pro-
cess of meditatlion--sati, samfdhi, Jhfna and upekkhf--must
be undergone.‘ The knowing apparatus must be transformed
since, indeed, to reach nibb@dna involves a total transforma=-

tion of belng. ¢ -

SAMBODHA

The Buddhist's quest for ultimate reality ends with the
attainment of complete wisdom or ultimate enlightenment
(sambodha). The paradigm for this total knowledge 1s, of
course, the Buddha. Prom the legends of his life contalined
in the J&takas we know that after his decision to renounce
the householder life and search for ultimate reality he first
sought religious instruction from two teachers and then prac-

1 Finding these traditlional

ticed austerities for six years.
teachings and practices unsatisfactory, however, the young
S8kyan prince set out on his own path (magga) and was able
to achieve his goal, hence, becoming knmown as the enlightened

one (the Buddha).

In the brief recital of his enlightenment in the Bhaya-

1E, J. Thomas, The Life of the Buddha as Legend and
History (London: Routledge and Kegan Paul, Ltd., 1949), Ch. 6.
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'.55;?5&;;;&&£¢F6r-tne?ﬁisﬁhiaa Nikfya 1t 1s recounted thﬁt‘bo; ﬁ.
'_1ng &efached‘rrom éeﬁsé pleasures (kima) and immoral condi-
,'tions (akusala dhamma ) he passed through the four jhinas pre-
':viously deaeribed and then "...with the mind composed, quite
purified, quite clarified, without blemish, without defile-
ment..."l he attained to the three supra-rational knowledges
(abhififif )=-~the kﬂowledge of his former births, the arising and
passing away of all beings, and the knowledge of the destruoc-
tion of the Zsavas.’ These attainments led to a oconditlon of
absolute freedom described as followg: "Vimuttasmiyg vimuttam
iti fidgag ahosi; khInd j&ti, vusitap brahmscariyap, katap
karanIyém niiparam itthatt@yati..." ("In freedom the knowledge
came that I am freed; birth is destroyed; ended is the period
of apprenticeship; what has been done is completed; there 1is
no further development..."). The text goes on to speak of
this freedom in the following manner, "avijjd vihat& vijj)&
uppan, tamo vihato &loko uppano..." ("ignorance was dispelled,
. knowledge arose, darkness was dispelled, light arose...").3

In other words, the condition achleved by the Buddha was an
"en-lightenment" experience, a con-version from darkness to
light, from the ignorance of profane existence to the knowl-

edge of sacred existence, from involvement in the relatively

l¥ajjhima NikEya, I, 21-23. The Middle Length Say-
11’188, Io 27-290 .

21bid.

3Ibid.



';real to partioipation 1n‘the ultimately real.

‘ without broaching the important preblem of the relation-
,ship betQ;;;’;;ahatshlp and buddhaheod. the term. sambodha; .
4 comes to be applied in partleular to the last three stages “of
sanotifioatien discussed at the conclusion of chapter two,
Turning to the last of these stages, the arahat, we find this
Buddhist saint deécribed frequently by the following formula,
1Idha bhikkhu dsavinap khayd anfsaram cetovimuttip pefifif-vi«
mutip ditthe va dhamme sayam abhififif sacchikatvdl upasampa jja
viharati" ("Here a monk, after destroying his 1mpu{§§}es, him-
self realizes, in this life, through his higher attainments,
emancipation of both mind and knovledge").1 Sambodha represents,
therefore, the culmination of the process of consciousness ex-
pansion (ceto-vimutti) and acquisition of knowledge (pafifii-
vimutti)., The factors which went into creating this condition
of total awareness have been the subject of this chapter,
There are at least two more formulae in the Nikdyas, however,
which should be mentioned.

The first and the least important for the purposes of this
study i1s the so-called "seven constituents of enlightenment
(sambojjhanga). They include the following: sati (mindfulness),
dhammavicaya (investigation of things), vIriya (energy), pIti
(Joy), passaddhl (tranquility), samEdhi (concentration) and

upekkha (aquanimity).z Several of these terms have been pre-

1N. Dutt, Early Monastic Buddhism, p. 271.
2DTgha Niki@lya, II, 79; III, 106. For a brief discussion




viously discussod; but. the 1ist taken as a uhole serves to

, 7point up the fact that sambodha 1is & "synthetio" roalization.r 3
f'That 1s. even though in the final analysis ultimate enlighten-
ment in Theravids Buddhism may be beyond rational categoriza-

vtion; nevertheless, it represents a gradual traihing of the. |
mind and the attainment of deeper and more profeund 1insights
into the nature of existent entitlies,

More germane to our study, sambodha may be understood 1in
the light of the "eight stages of deliverance" (attha vimokh&X).
In the Mahfi-nidfna-suttanta of the DIzha Nikfiya they:follow a
description of the bhikkhu who is characterized by "pafifii-
vimutto."” The eight stages are described as follows: (1) have
ing form or body (rfipa) one sees (passatl) forms (rip&ni); (2)
not perceiving one's own form ("aripa-safifiI") one sees external
forms ("bahiddh& rip&ni®), (3) thinking the pleasant (subha)
one becomes concentrated (adhimutto), (4) pessing beyond the
perception of forms (ripa-safifii), perceptions of sense-reac-
"tlons dying away ("patigha-safifiinam atthagam&"), mindless of
perceptions of the manifold ("nfnatta-safififinag amanasx&ra"),
consclous of infinite space ("ananto &kiéso"), (5) passing be-
yond the sphere of infinite consciousness (vifififpaficd Yatapa),
(6) passing beyond the sphere of infinite consciousness and
entering the sphere of nothingness (&kificafififyatana), (7) sur-

passing the sphere of nothingness and enterlng the sphere of

of the sambo ] Jhanga see Piyadassi, The Seven Pactors of En-
lightenment ("The Wheel," Vol. I; Kandy: Buddhist Publica-
tlon Soclety, 1960).
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| 'neither peroept:lon nor non-spereopt:ton (”m msaﬂﬁi’nﬁsaﬁﬁtyat- E
,.fanam"). (8) transeending the sphere of aoither perception nor 7: 
non-perception and entering a state where perceptions and eon-'
;,,sciousness cease ("samatikkamma saﬁﬂi-vedayita-nlrodham”).
The a{iha-vimokha illustrates the fundamental signifi-
‘cance of Buddhist enlightenment, namely, that it is & knowl-
edge tranécending empirical consclousness, It necessarily
répresents. therefore, a "new'" consclousness appropriate to
a radically "other" form of knowledge, the knowledge of the
ultimately real. Along the way to this:t realization the Bud-
dhist adept controls the empirical oconsciousness in oxrder to
galn power over ordinary sensory realities, This process of
gaining control of the empirical conscliousness and, theregore,
over the phenomenal world, involves arriving at an inductive
understanding of the impermanent nature of sensory realitles,
But, important as such knowledge is, it, too, must be tran-
scended by the Buddhist adept because such knowledge 18 rooted
in vifififga. He must be freed from bondage to the sense-con-
sclousness, to the phenomenal. His consciousness must be
"expanded" so that the knowledge of that ultimate ground of
belng, the alpha and the omega of all creation may be known
and, hence, realized.

The ultimate realization or enlightenment of the Thera-

vada tradition does, indeed, represent power, but not conéelved

1pYgha NikSya, II, 70-71. The Dialogues of the Buddha,
II, 69. Stages four through seven came to to be known a8 the
four artipa jhinas,
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'"fih térm§_df’"contr6%l1h5 power " Ph&siQél and p;yoﬁologigal

| fbéﬁtééi aiéfcrﬁcial'aspeets of the Buddhist's journey from

" the profane to the sacred, but with the realization of the

'ﬁléimate."the emphasis shifts from controlling power to

: absolute freedom. Freedom, then, becomes the prime char-
acteristic of the enlightened state. It characterizes con-
scilousness because it 13 freed from the senses; it is des-
eribed as saving-knowledge (pafifia) because it 1s the knowl-
edge of the original state of ultimate perfection and purity.,

[4 by



CHAPTER V

"THE SOTERIOLOGICAL NATURE AND FUNCTION OF KNOWLEDGE
o IN THE POST-NIKAYA BUDDHIST TRADITION

It has been demonstrated by a study of the DIgha and
Me jjhima Nlikfiyas that in early Buddhism the path to nibbina
called for two fundamental types of knowledge--a dlscrimi-
nating or analytical knowledge and an intultive or mystical
knowledge. Nelther of the two types wastdeveloped to‘¥%e exX~
clusion of the other for although nibba&na could not be won
without the latter type of knowledge, the former was never-
theless a necessary stage along the way. Both types of knowl-
edge are maintained by every schocl of thought throughout the
history of Buddhism even though there are shifting emphases
and differing interpretations as to thelr function and nature.
In general, however, the Theravada tradition, particularly
frbm the perspective of Abhidhamma developments, evlidences a
preoccupation with categories of analytical thought, whereas
the Mahf&ya&na tradition, particularly in its MEdhyemika form,
appears to point almost exclusively to @ type of intulitive or
mystical knowledge. It is the task of the‘present chapter to

Investigate these claims.
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o THE ABEIDEAMMIKAS!
. In its technloal sense the word, Abhidhamma, means the
,ﬁ%’iid?}"éect"ioé (pitaka) of the PEli canon. While cqntaimn'g
a wide variety of materials, it is kmown primarily as a phile
osophical and psychological elaboration on the truths con-
" tained in the Sutta Pitaka.? Those Abhidhamma books which are
particularly important for an understanding of the analytical
aspects of Pall scholastlicism are the Dhammasaﬁgan1.3 the
Vibhslr_m.4 and the Patthinﬂ.5 The study of these texts has

1The word, Abhidhammiks, is meant to cover both the
Theravada and the Sarvastivada traditions; however, since
this particular section concentrates on the P&1l1 scholastic
tradition (the Theravada Abhidhamma ), I have chosen the Pali
rather than the more common Sanskrit (Abhidharmika) form of
the word. In general usage, Abhidhamma or Abhidharma ocan
indicate 8cholastic preoccupatlion with analytical categoriza-
tion and systematization as represented by the Theravadins,
Sarvastivadins and Yogacarins, See Conze, Buddhist Thought
In India, p. 178.

2The Abhidhamma Pitaks comprises seven works: (1)
Dhammasafngayi, (2) Vibhaga, (3) Kathavatthu, (4) Puggalapafi-
fiatti, (5) Dh&tukatha, (6) Yamaka, and (7) Patthi&na. In com=-
paring the Abhidhamme with the Sutta Pitaka, B. C., law states,
"It (the Abhidhamma) treats of the same subject as the Sutta
Pltaka and differs from that collection only in being more
scholastic." Law, A History of Pall Literature, I, 303-304,

IThe Dhammasangani literally means something like
"the co-enumeration of dhammas" (although Mrs., Bhys Davids
renders it "A Buddhist Manual of Psychological Ethics" in
her translation of the Pali text). It discusges various kinds
of consciousness and types of material forms,

bThe Vibhafga or Exposition has as its object'"to
formulate the theories and practical mechanism of intellectual
and moral progress scattered throughout the Sutta Pifaka..."
Law, A History of Pali Literature, I, 316.

5The Patth&na or the Book of Causes deals with
twenty-four paccayas or modes of relations between things.
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v' been the backbone of the Therav!da scholastic traditlon. This
fftradition 1s perhaps best represented by Buddhaghosa, the famous
ISouth Indian commentator and translator whose principal work
was carried on in Ceylon in the fifth century A.D.1
c Historically two major schools® of Buddhism carried out
'fhe development of Abhidhamma thought: the Vibhajyavadins
("those who make‘distinctlons")--who were the forerunners of
the Theravadins of Ceylon and Southeast Asia and the Sarvasti-
vadins ("those who teach that everything exists") who in turn
were the forerunners of the Sautrantikas.’ Fundamentally both
the Sarvastivadins and the Vibha jyavadins upheld a realistic
and pluralistic ontology concelved in terms of various struc-
tural categories of dhammas or elements ;f existence, ‘E;rre-
spondingly their epistemology was also realistic in that knowl-
edge or truth was the product of the interaction of various
types of objects with various forms of consciousness.u
Philosophically speaking it 1s undoubtably the case that
the Abhidhammika preoceupation with elaborations of dhammas
reflected their desire to explain all phenomena &8 existing
without substance, sssence or soul (anatta). Religliously, how-

ever, as well as from the phenomenological perspective of this

study, this interpretation does not do justice to the signifi-

lror a brief account of Buddhaghosa's life and thought
see B. C. law, Buddhaghosa,(Bombay, 19E6L

Zomitted in this instance would be the Yogacdra.
3conze, Buddhist Thought in Indis, p. 119.

“See Conze, Buddhist Thought In India, p. 108.



fcance of the analytical schemes of the Theravada and SarvEsti-
',vada_elders. As 1s well-evidenced by Buddhaghosa's ‘Visuddhi-
| ﬁaéga.éﬁd Vasubandhu's Abhidharmakoda the various methods by
which the forms of sentlient existence ére analyzed and classi-
fied are to be understood as integrally related to the process
of meditation and control of consciousness. The conclusion to
be drawn from the juxtaposition of the seemingly absurd and
endless 1lists of dhammas with the rigorous procedures of medi-
tation and concentration characteristic of the Theravada tra-
dition is that the‘intention of the analysis was not primarily
to prove the non-existence of a soul, but rather to enable the
religious man to control his conscioys states. —y

This brief study of the Abhidhamma tradition is based pri-
marlly oh two texts, the Visuddhimagga of Buddhaghosa and the
Abhidhamnathasangaha attributed to Anuruddha.l Even though
the Abhidhammathasangaha was probably written in the twelfth
century and therefore shows a considerable development over
the Dhammasangani and other Abhidhamma texts,2 it 18 oonsid-
ered by the Theravada Buddhists in Ceylon and Southeast Agia
to be the best introduction to Abhidhamma thought. As such

it 1s an invaluable synthesis of the three Abhidhamma books

1 For a brief discussion of Anuruddha see Anuruddhe,

Compendium of Philosophy (Abhidhammattha-Sangaha), trans.
Bﬁﬁg“ian Aung (London: Luzac & Co,, Ltd., 1963), p. viif.

2
Of particular importance in this development ig the
classification of perceptible time into 17 moments of con-
sclousness. A



clted as being the most important Theravada scholasticism.
““The Visuddhimagga 18 not only the most important work written

Hbe a seminal rigure in the histoxry of the Theravada tradition.

-~ but it remains_today the meditation manual par excellence of.
' Southeast Asian Buddhism. There are, of course, many other
texts which céuld have been utilized. In addition to relevant
Abhidhamme books, of particular importance is Buddhaghosa's
commentary on the Dhammasatgani (the Atthas&1inI) as well as

1 Since,

the studies of such later commentators as Dhammapala.
however, our purpose 1ls not to undertake an extensive study
of the Abhidhamma tradition, but rather to offer a pattern or
model of understanding the nature and function of knowledge
in relationship to the quest for salvation our limited selec-

tion will suffice.

THE CATEGORIES OF THE ABHIDHAMMIKAS: ABHIDHAMMAMHASANGAHA

It has been previously stated that for the TheravZda
tradition the fundamental element of existence 1s the dhemma
and that the dhammas are analyzed or structured into particu-
lar categories such as the five khandhas, the twelve &yatanas,

2

The elghteen dh&tus and the twenty-two indriyas. These

1 See P. V. Bapat (ed.), 2500 Years of Buddhism (New
Delhi: Ministry of Information and Broedcasting, 1956), Dp.
217-218, Also important but repetitive of much found in the
Visuddhimagga is Upatissa, The Path of Freedom (Vimuttimagga)
(Colombo: M.D. Gunasena & Co., 1961).

2 Por a careful elaboration of these categoriés see
Nalinaksha Dutt, Early Monastic Buddhism (Calcutta: Orlental
Book Agency, 1960), ohap. IX or Th. Stcherbatsky, The Central
gggg?ption of Buddhism (24 ed.; Calcutta: Susil Gupte %E.,




anél&ﬁiééiiéfséhehes wh1ch function &8 a reaiity higher,thah B
: j;%pﬁrgiy des¢t1ptive account based on sensory impressions are
jndt important simply as a philosophical explication of the
4docfr1ne of anatta, but as a means of disciplining and thereby
;éontrolling the mind or consciousness. In this sense the
dhammic structures are signiflcantly related to the meditatlion
procesg thereby forming an important link in the passage from
the phenomenal (samskyte) to the noumenal (asamskgta) realms.
These categories are even taken to greater extremes (in
the Abhidhamma texts.) They must, however, be understood as
integrated into the process of meditation and concentration
or otherwise these extensive elaborationst and enumeratiens
will appear to be merely the sterile ruminations of monkish
scholastics who had nothing better to do with thelr time than
proliferate the ways in which the phenomenal world might be
comprehended.2 Initially it is necessary to examine in some
detall the manner and signiflicance of the scheme of Abhidhamma
classiflication. Then we shall study the relatlionship between

these categorles and the act of meditation and concentration.

1 Myanaponika points out that the Abhidhamme 18 most
properly divided into "apalysis" (Dhammasangani) and "synthe-
sis" (Patthina and Vibhanga), however, I am primarily con-
cerned to demonstrate that the structures of Abhidhamme are
analytical in the sense that they are rational constructions
based upon analyses of perceived realities. See Thera Nyana-
ponika, Abhidhamme Studies (Kandy: Buddhist Publicetion
Soclety, 1956), p. 3f.

2.C. A. F. Rhys Davids, The Birth of Indian Psychology

and3§gs Development in Buddhism (London: Luzac & Co., 1936),
p. .
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It should be noted that the Abhidhammika categories can
u.fbe understood as elaborations of the pre-Buddhistio classif1-~’

Mcation_ofﬁsentient existence into the two divisions of nAma
énd rﬁbé'(name and form). For instance of the five khandhas
four (saﬁﬁﬁ.'vedaﬁﬁ, vifififna and sankhiira) are classified as
nima. An elaboration of this dual division 1s the tri-partite
classificati&n of elements of matter (riipa), elements of mind
(citta and cetana) and forces (sankhdra).l In either case,
it might be claimed that the Abhidhamma provides us mainly
with variations on the theme of "mentallity" and "material-
ity'.'2 encompassing within their analytical structures meta-
physlical condiderations (e.g. the four ‘spheres of kamd, ripa,
arilpa and lokuttara) as well as ethical concerns (i.e. the
four classgifications of consclilousness--kusalsa, akusal;, vipaka
and kriya).

Turning to the Abhidhammatthasangaha to 1llustrate the
way in which the TheravaAda scholastics proliferated the dham-
mic analysis of sentlent existence we find initlally an in-
vestigation of various states of consciousness (citta). There
are elghty-nine (or one hundred twenty-one) types of conscious-
ness divided among the four spheres or states of belng--the

sensuous (kamavacara), form (rupavacara), formless (aripavacara)

lStoherbatsky, The Central Conception of Buddhism,
chaps, 5-7.

% These terms are used in Buddﬁaghosa. The Path of
Purification (Visuddhimagga), trans. Bhikkhu fBnamoll (Colombo:
R. Semage, 1956).




,andfﬁhe‘supeiﬁuhdane (lokuttara magga) énd the four classes
of et;zica'l;;a?.:t';t,itud'es-'-the moral (kusala), immoral (aiusal; )y
fésﬁltant from past dégds (vipaka) and the. inoperative as to
“fature fesulté>(kr1ya).1{ ‘Although 1t would be :ar tbo tedi-
' ous to explicate these classifications fully, 1t 1s necessary
to make a few observations about them in order to comprehend
their significance as categories of knowledge in relationship
to the quest for the ultimately real.

2 are located

The ma jority of the forms of consclousness
within the sphere of kamavacam. Forms of kusala citta within
this sphere may or may not be accompanied by such character-
istics as feelings of Jjoy or indifference or knowledgsTu
Akusala citta or immoral consciousness 1s characterized by
varylng degrees of hate, delusion and wrong views and 1s con-
fined to the sphere of kamaloka unlike kusala citta which is
" found throughout all spheres of beling. BResultant or vipaka
citta applies in particular to the five sense consclousnesses
plus the mind element (manodhatu) whereas all but two of the
kriya clttas apply to arahats and Buddhas only.

At first glance the above comments on the nature of citta

~lThere are numerous charts of the various classlfica~
tlons and categories of the Abhidhammatthasangaha. For ex-
ample, one of great brevity is found in C. B. Dharmasens, Alds
to Abhidhamma Philoso ("The Wheel," Vol., IV; Kandy: Bud-
st Publication Soclety, 1963). More elaborate outlines may

be found in W. F. Jayasuriya, The Psycholo and Philosophy of
Buddhism (Colombo: YMBA Press, I§33;. See appendix E,

aFifty-rour of the eighty-nine classifications.
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" as @éscribed in Abhidhamma literature may seem slightly con- |
" fusing.. Actually the analysis is very loglcal although highly
eiabdrateAand tediéus. To illustrate further how complicated
the classificatlion of the eighty-nine forms of oitf:a may b'e,-'-_/
comevlet us. see hoﬁ it is applied to a particular phenomenon'
such as smliling. In the Abhidhammatthasangaha there are thir-
teen classes of consclousness by which one may smlle. These
are divided among ordinary persons (putiyjana), those who are
in the first three étages of sanctification.l arhats and
pacceka-buddhas and finally sambuddhas., Furthermore the text
recognizes s8ix classes of laughter--i,e, a smile consisting
in a s8light movement of the 1ips justcrevealing the teeth,
laughter gliving out only a slight sound, laughter accompanied
by the movement of the head and shoulders, laughter accompa=-
nied by the shedding of tears and an outburst of laughter
accompanlied by the forward and backward movement of the entire
body from head to f‘oot.2

Such minute exposure of the phenomenon of smiling cannot
but impress the reader with the barrenness of such scholastic
investigations. Superficlally there 18 seemingly as little
lmportance to the psychological preoccupations of the Abhidham-

ma fathers as to the theological concerns of the European

1 These are the sot&panna, the sakadAg&mi, and the anfgémi.

2 pnuruddha, A Manual of Abhidhamma (Abhidhammattha-
sangaha), trans, & ed. Narada Thera (2 vols.; Colombo:
V& jiramafia, 1956-57), pp. 28-29.
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scholastics who debated suoh questions as the number of angelsi
" wWho could dance on the head of a pin. Indeed, the analyses |
fin the Abhidhammdthasangaha of the eighty-nine elasses Ofgbit-
ta. the fifty-two kinds of cetasika or mental states accome
panying citta and the numberous classifications of riipa or
matter leave one got a little bemused at the seeming irrele-
vance of such an effort. There is, however, at least one way
)in which the psychological and philosophical "nit-piloking" of
the Abhidhammika fathers becomes acutely relevant, While the
categories of citta, cetasika and ripa are scholastic render-
ings of the doctrine of anatta, the minute analysis to which
"mentality" and "materiality" is subjected ‘is especially Ti-
portant as a means by which sentient existence can be con-
trolled. Every act performed, every thought concelved, every
feeling felt can be analyzed in terms of the categories of
mind and matter proffered in the Abhidhamma. What is of real
importance 18 not the act or the thought or the feeling, but
the structure in terms of which they can be analyzed, the
appropriate categories of dhammas in relationship to which
they are to be understood. For the Theravd@din what 18 real
about the phenomenal world 1s not that which is8 merely per-
celved by the senses, but the schemes of dhammas superimposed
upon 1t. The control value of th& dhammic superstructure 1is
obvious. The real is not subject to the whimsy of sensory

impressions but in effect is "frozen'" into minute dhammic

rarticulars,
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o ;weﬁhgvg'put forward the thesis that the dhammiekclggéi-r
'3fiéations elaboratéd'by the Theravida scholastics in effeot
~ha§e é,two-fold function. One 1s ontological.) Thgt 15, these
classifications repreéent a truer or a'higher réality thah'
mere sensory reality. As such they also point beyond them-
selves to an ultimate reality or nibblna. The other function
is psyechological (and ethical) in that these structures serve
as "guldeposts" or "controls" for the conscious mind; hence,
they are not only descriptive of an end but of a means to an
end. What we have called "analytical" knowledge, therefore,
not only giveg form and thus meaning through definition but
gserve8 to control cognitive states, }n sum, the aggiytical
orientation of the Abhidhammikas 1is both ontologically as
well as psychologically significant.l

In order to i1llustrate further the centrality of analy-
sis for the Theravada scholastics we turn to the manner in
which the Abhidhammatthasangaha treats the process of apper-

ception or full cognition. The total sequence of the apper-

1l This interpretation of the thrust of the Abhidham-
mikas is somewhat unusual. A more commonly accepted under-
standing of the task of the compilers of the Abhidhamma 1is
presented by Mrs. Rhys Davids who saw them as the jealous
guardians of the doctrines of the Suttas from errors arising
through vagueness and ambiguity of language. "In abhidhamma
the teacher, conversant with Dhamma, and teaching it in his
turn, possessed, in the definitions of these seven supple-
nentary books, a thesaurus of knowledge helping to clarify
his knowledge and his expositions. He set himself, to elim-
inate from the doctrines...all that was contingent in nar-
rative... The bare judgment, or predication, was thus reg-
istered, and its terms defined." BRhys Davids, The Birth...
Buddhism, p. 375.
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deptibn;ananiobjgpt‘(either mental or material) is diy%dedii
”'Viﬁto éevehtéén thq_ught-moments.1 It begins when a sense-

-'bbjeét gﬁters the "subconscious life-cohtinuum":(bhavaﬁga).2
This entranée measured in three moments is followed by awﬁre7
'ness or EvaJJana.3 Awareness in turn leads to sensory con-
sciousﬁess such as eye or visual consciousness (ocakkhu-vifi-
fiapa) which in turn is followed by the reception of the sense-
impression caused by the external stimulus (sampaticchana).
The next thought-moment 1s called santfrana and involves ex-
amination and investigation of the sense impression.u This
measurement leads to further differen?iation, limitation, dils-
crimination and definition (votthappana).® The poJ:q:'j bas
been reached wiem full-cognition or apperception (Jjavana)

lasting for seven thought-moments occurs.6 The seriles or

lonuruddha, A Manual of Abhidhamma, p. 198f.

2Bhavaﬁga from bhava £ ahga means "constituent of be-
coming," but it is interpreted as a functional state of suboon-

sclousness. See the following: BRhys Davids and Stede, The
Pali..,.Dictionary, p. 499. Anuruddha, Compendium..., pP. 265f.

3Prom avajjati which means turning to, paying atten-
tion, apprehending.

4Sant1rana (san £ tirana) 1s from tireti, causative of
tarati, to measure, to judge. Santlrana is classified as one
of the parifififis (pari-jfif) or "higher knowledges" which indi-
cates the importance of "measuring" or discriminating khowledge.

5Votthappana is from votthiipetli = vavatthapeti,
causative of vl £ ava ¥ stha, to establish by discrimination

or analysis,
6Javana from jJjavatl means to.run, hurry, hence "going"

in the sense of intellectusl movement. Considered to be one
of the most important terms in the Abhidhemma psychology. See

Anuruddha, Compendium..., p. 245.

\
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'péocéss of se#enteéﬁ'mbments is ihen completed with two
thought-momenﬁs of 1dent1fioation and retention (tadﬁrammana)

This entire process is described by Shwe Zan Aung 1n the
i following simile.A

A mah, lost in the deepest sleep, is lying at the
foot of a mango-tree with his head covered. A
wind now stirs the branches, and & fruit falls
beslde the sleeping man. He 1s in consequence
aroused from dreamless slumbers, He removes his
head-covering in order to ascertain what has
awakened him. He sees the newly fallen fruit,
picks it up, and examines it. Apprehending it

to be a frult with certain constitutive attri-
butes observed in the previous stage in investi-
gation, he eats it, and then, replacing his head-
covering, once more resigns himself to sleep.

The dreamless sleep corresponds to the unper-
turbed current of the stream of being (bhavanga).
The striking of the wind against the tree is like
the 'past'! life-moment, during which the object
enters the stream and passes down with 1t, with-
out perturbing it. The swdying of the branches
in that wind represents the vibration of the
stream of being. The falling of the frult cor-
responds to the arrest or interruptlon of being,
the moment at which the stream is 'cut off! by
thought; the waking of the man to the awakening
of attention in the act of cognition on occasion
of sense; the removal of the head-covering to
the sense-reaction of sight. The picking up of
the frult is comparable to the operation of re-
ceiving; inspection of it recalls the examining
function. The simple apprehension of the frult
as such, with certaln constitutive attributes of
lts own corresponds to the discriminative or de-
termining stage; the eating of the frult resem-
bles the act of apperception. Finally, the swal-
lowing of the last morsels that are left in the 1
mouth corresponds to the operation of retention...

Regardless of our judgment about the validity of the "psychol-
ogy" of this analysis of cognition, at least two facts are

apparent: the whole process of apperéeption iz subjected to

11pid., p. 30.

\



 ‘a rigorous analysis represented by seventeen "nemente" or

'stases.‘ Also within the process diseriminating oxr enelytieal.

'ff'reasoning plays an important role.

| The crucial question from the standpoint of this study,
’hewever, is the application that this so-called analytiecal
khowledge has to the quest for ultimate reality. In the
Abhidhammd#thasangaha the analyses of consclousness and mental
states, of thought processes and matter and the manner in
which allrer them are related or synthesized 1is concluded by
a chapter on "religious exercise'" or "mental oculture!" (bh&v-
anfi). BhAvanA serves to make concrete oﬁ applicable to the
salvation-quest of the individual what has heretofore ;:;n
primarily the object of philosophical attention. It becomes
clear that the function of analysis is, at least in part,
mind or consciousness control, enabling the individual to
understand what inevitably must be "experienced." Hence, the
control exercised by analytical knowledge eventually gives
way to the '"supra-rational'" (abhififif&) knowledge and power ac-
quired through trance. What is attained 1s a state of belng
which the phenomenoclogist i1s compelled to classify as the
"saored" for it represents a condition of absolute purity in
which all of the dross of the "profane" realm hes been nulli-
fled.

In sum even the Therav@din scholastics of the 12th cen-

tury could not escape the inevitable paradox to which their

exaggerated concern with analysis led--namely, a type of
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 kndw1edgé'nhichais'absolutely withopt qualirloationror[gignf

' (nimitta), & knowledge which, indeed, relied on the insight

'(vipéssanﬁl,of analytical investigation, but which inithé‘end
can only be classified as mystical or intuitive, a product of

Jhanea.

ANALYSIS, MEDITATION AND UNDERSTANDING: THE VISUDDHIMAGGA

As has been previously mentioned, the Buddhist emphasis
on the control of the senses and the consciousness as a neces-
sary part of the way to salvation is not unique. The mystic
way in various religious traditions may involve extensive
prior preparations before ultimate khowledge or "mysStical
union" is8 attained. Therav@da scholasticism is outstanding,
however, 1n the lmportant role assigned to categories of uﬁ-
derstanding as a means of the purification of cognitive states,
Nothing illustrates this tendency more forcefully than Buddha-
ghosa's Visuddhimagga or Path of Purity.l This principal work
by the most influential scholar of the Therav&da tradition is
divided into three me jor sections--right conduct or virtue
(slla), concentration (samiZdhi) and understanding or wisdom

(pafifif). Since our concern is with pafifif it is this section

1In addition to the P&l1 Text Society's edition of the
Visuddhlmagaga, Henry Clarke Warren's edition in the Harvard
Oriental Series (Vol. XLI) is undoubtably the most accurate as
well as the most readily avallable. Of the two major English
translations, that done for the P11 Text Soclety by Pe Maung
Tin and the more recent translation by Bhikkhu ﬁ&namoli, I
have preferred the latter. It is particularly helpful in that
it follows the paragraphing used by Warren and Kosambi in the
Harvard Oriental Series text.
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5f.theLV1sudd§1nagéa”whichﬁﬁill occupy our attention. R
/ 'Eliadhasjﬁd'sé déf‘lngs»i:z;ﬁe‘ understahdins (pafifif) as follows 3 ‘
” :@Kﬁgéiééiﬁﬁasampﬁyuttam‘vipassaﬁﬁzgﬁam.paﬁﬁﬁ" or "pafifif is in- -~
| qéighfr(#1paséan§);knawledge (ﬁﬁna)'together with (sampayutta)‘
' ’édod oi moral consclousness (kusala-citta).®l He goes on to
bbinﬁ out the similarities and dissimilarities between pafifif
and other ways of knowing. Like perception (safifif) and cogni-
tive awareness (vifififna), understanding (pafifiR) is a condition
or a state of knowing (Janana-bhé?va).2 Safifid is the mere per-
ception of an object as 'blue! or 'yellow'! but it does not in-
volve penetration into the characteristi%s (lakkhanga) of the
object as impermanent (anicca), suffering (dukkha) andJ;Zn-
self (anatta).3 Vififidna, on the other hand, exposes these
true characteristica of phenomenal entities but does not make
manifest the (supramundane) Path (magga) to the ultimately
real. As would be expected pafifif occuples this role. It goes
beyond the knowledge of the nature of objects to the magga
which leads to salvation. Its proximate cause 18 concentra-

tion (samadhl) for one who 18 concentrated knows and sees cor-

1Buddhaghosa, Visuddhimagga, eds, H. C. Warren and D.
Kosambl ("Harvard Oriental Series"; Cambridge: Harvard Univer-
sity Press, 1950), p. 369. The following citetions in this
section willl refer to the chapter and paragraph of the above
edition of the Visuddhimagga. See also Buddhaghosa, The Path
of Purification, trans. Bhikkhu N&namoli p. 479 and Buddhaghosa,

The Path of Purity, trans. Pe Maung Tin (3 vols.; London: Ox=-
ford University Press, 1923-31), p. 506.

214:3

31pi4.
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“rectly ("samﬁhito yathibhutam Janﬁti passati") 1 One who knows

jand sees correctly. thsrefore, proceeds to pafifif whioh pene-

Jtrates to the ﬂlndividual,essences" (sabhava) of all dhammas,z"
‘;jTrue understanding or pafifif, therefore, is essentlally related .
%o the discipline of concentration (samidhi) as well as the
dham%gc conceptualization of all reality.

Buddhaghosa offers the reader an even more graphic de-
scription of the relationship between pafifif, samf8dhi and the
dhammic schematization by means of a tree metaphor. In this
image the various structures of dhammas (i.e., khandhas,
g&yatanas, dhAtus, indrlyas, the saccas apd papiccasamgggﬁda)
are likened to the SOIL out of which pafifif 1s developed; the
two preparatory purificatlions of conduct (sIla) and consclous-~
ness (citta) are likened to the ROOTS and the purification of
view (ditthl), the overcoming of all doubt (kadkha), the
attainment of the knowledge (flaga) and vision (dassana) of the
path (magga) and the not-path (amagga), reaching the knowledge
and vision of the (middle) path (pa}ip&da) and the purifica-
tion of knowledge and vision (fiigadassanavisuddhi) are all
likened to the TRUNK.J "Consequently," states Buddhaghosa,
"one who is perfecting these should first fortify his knowl-

edge and learning and questioning about those things that are

114:17
" 21pid,
314:32
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'tneVSOIL'aﬁtgihe has perfected the two purifications that argﬁ
‘the RooTs, then hé ean develop the five purificatlions that are

'In a more succinet but less graphic form it misht simply -
be said that the Buddhist path to salvation is & physical and
mental discipline (the roots) in the context of an elemental
or dhammic analysis of reality (the soll) which leads to puri-
fied vision and knowledge (the trunk). In fact, it is this
structure around which the Visuddhimagga is constructed. The
first two sections deal effectively with the "roots" of sIla
and samBdhl while the third section treats the "soll! of the
dhammic structures and the "trunk" or the five purifications
of knowledge.

In order to understand more completely the relationship
between "analytical'" and "intultive" knowledge in the Visud-
dhimagga we now turn to the twentlieth chapter on the knowledge
and vislon (fligadassana) of what is and what 18 not the path
where Buddhaghosa discusses three types of knowledge or, more
precisely, three types of '"mundane further-knowledge" or "full-
understanding" (lokiya-parififia ): filAtaparifififi (full-under-
standing of the known); tiranaparififif (full-understanding of

investigation); pahZnaparififif (full-understanding of abandoning).

114:32 Buddhaghosa, The Path of Purification, trans.
Bhikkhu N&namoli, pp. #88-489, Tasmi tesu bhumibhitesa

dhammesu uggahaparipucchfvasena ﬁﬁgaparicayam katv@ miilabhiitad
dve visuddhiyo samp@detv@ sarlrabhiitd pafica visuddhiyo
samp@dentena bhavetabbd.

220:3



,{These three types of full-understanding are further eiggg;éted
as followg, the wisdqm_or understanding (peafifif) ‘which is higher
knowledge'(ébhiﬁﬂi) 18 kmowledge (fifga) by being rooted in what
jis known (ﬁﬁtattha). wisdom which is full-understanding -
(parififif) is kmowledge by being rooted in investigation (tlran-
attha); wisdom wh;ch is abandonment (pa-hZna) 1is knowledge by
being rooted in aﬁandonment (parice8ga).l

Full-understanding of the known is the first step in
reaching knowledge about the nature of the path (magga) to
salvation. It 1s achieved by a methodological insight (naya-
vipassanf) known as the thorough understanding of the groups
(kalapa-sammasana).2 Or a8 the text succinctly statgghit.
"vipassandya ca kmlipasammanam d4di"--the comprehension of the
groups 1ls the beginning of insight.3 There are two ways 1in
which the comprehension of the groups is to be understood.
In a general sense it is g8imply the understanding arising
from the comprehension of characteristics (lakkhapa) of par-
ticular dhammioc groups, e.g. the "body-ness" (rippana) of
body (riipa), "feelingness" of feeling, etc., Specifically,
however, full-understanding of the known includes all of the
principle categories of dhammas of the Theravdda scholastics

ranging from niAma/ripa to the pat{iccasamuppfda. A study of

11bid. Abhififif-pafifif fiftatthena fifiyam, parifififpafifid
tirapatthena | fifgam pahfnapafifif paricclgatthena fifnam.

220:2

31bid4.
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:these;qgtégoylgs;ieads.to the penetration of the speolfic;L‘ ;
cﬁai;ééfériétié's 6fith_,e dhammas ("dhamminam pacocatta-lakkhagas
>:§ét1ved5338aﬂ).1 ' This process of flitaparififif is preparatory
' t¢ the direct vislon (dsssana) of the path (magga) which

" arises with tlragaparififi,

| Full-understanding of investigation (tIrananariﬂﬁI) con-
sists of penetration into the general characteristic of the
dhammas encountered in the previous level of knowledge. This
characteristic 1s that all dhammic structures are impermanent
(anicea). There are also particular aspects of tIraga-parififif
which involve a detailed analysis of the "materlal® and '"im-
material" dhammas pointing to the threeggeneral charégg;rls--
tics of anicca, dukkha and anatta. This elaborate and tedious
analysis in the twentieth chapter of the Visuddhimagga cul-
minates in the "eighteen principal insights" (a{{harasa
mahﬁvlpassanﬁ).z In brief these are: (1) contemplating im-
permanence (anicca) and abandoning the perception of perma-
nence (nicca-safifif); (2) contemplating suffering (dukkha) and
abandoning the perception of pleasure (sukha-safifid); (3) con-
templating non-self (anatta) and abandoning the perception of
self (atta-safifii); (4) ocontemplating non-involvement (nibbida)
and abandoning pleasure (nandi); (5) contemplating dispassion
(vir&ga) and abandoning passion (r&ga); (6) contemplating
cessatlion (nirodha) and abandoning origination (samudaya);

120:4

220:90
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. (5):thﬁe@plgtingfreiinqﬁibhyent (patinissagga) and abandon- -
,1 iﬁgJoffgraéping-(adﬁga); (8) contemplating deétructlon (khéya)‘ 
‘f:aﬁd,abén¢on;ng,the'perceptipn of solid ma§ses'(ghana}; (9) con-
”Jtempiafing:thé'fall (vaya) of thé'dhammic,struetﬁres and aban-

“doning the accumulation of kamma; (10) contemplating change |

“(viparinﬁma) and abandoning the perception of everlastingness

(dhuva-safifig ) ; (il) contemplating the signless (animitta) and
abandoning signs (nimitta); (12) coﬂf;;plating the desireless

(appagihita) and abandoning desire (pagidhi); (13) contemplat-
ing voidness (sufifiatd) and abandoning "settling-in" (abhini-
vesa); (14) developing insight into the dhammas of higher un-
derstanding (adhlpaﬁﬁi-dhamma-vipassang) and abandonzgé the
tendency toward the grasping of essence (s&r&d&AnAbhinyesa);

(15) developing true knowledge and vision (yath&bhutafiapa-
dassana) and abandoning the tendency toward deluded infatua-
tion (sammohdAbhinivesa); (16) contemplating danger (8dInavi)
and abandoning the tendency toward dependence (8lay&bhin¥esa);

(17) contemplating reflexion (pafjisafkhid) and abandoning non-
reflexion (appatisafikhZ); (18) contemplating turning away
_(vivatt&) and abandoning the tendency toward bondage (samyogé-
bhinivesa).l

Two observations need to be made about this list. First,

Buddhaghosa notes that some of the eighteen insights are not

withln the scope of investigating knowledge and are only pene-

120:90 ﬁﬁnamoli elaborates the slignificance of these
insights in a long footnote. See Buddhaghosa, The Path...,
trans. Bhikkhu f&namoli, pp. 732-733.

\
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"ftrated when full-understanding as abandonment is reached.
 Second. the ‘insights that have been reaohed are consequent
j}frqmithe prooess of meditation as is indicated by Bﬁddhaghosa's |
ciaim,‘"hgéiﬁg thus become familiar with the material and ihf
material ﬁednition subjects and so having penetrated here él-
ready a part of those eighteen principal insights which are
later on to be att#ined in all thelr aspects by means of full=-
understanding as abandoning...he (the meditator) consequently
abandons things opposed to what he has already penetrated,"l
The relationéhip between full-understanding as investigation
and the meditetlion act 1s also brought out by the word, anupas-
sana,2 or contemplation, a meaning extended from 1tsf;oot 8ig~
nificance of "looking at." Hence, in meditation one looks at
or contemplates particular objects (material or immaterisal)
in order to attain some of the insights described above.
Through a process of inductive insight and meditation
the individual understands the dhammic nature of the phenome-
nal world and the true nature of the characteristics of these
dhammas. He 1is now prepared to move to full-understanding as
abandoning. At this level not only are such categories as
riipa and vedanf perceived as impermanent, but any notlon of
bpermanence whatsoever 1s abandoned. Buddhaghose puts it in

this way: "When he (the meditator) repeatedly observes in this

l1ibid., p. 734.
2Anupassan§ is an abstract noun from the verb, anu ¥

passati. Its Sks. equiwlent is anudardana. 2hys Davids and
Stede, The Pall,..Dictionary, p. 39.

\




'?,way, examines and 1nvestigates material and 1mmateria1 states
:to see that they are 1mpermanent. painful and non-self. then -
1f,hms.knowledge works keenly, formatipps qulckly beoome ap-
 f§arént; 'Onee.his knowledée~works keenly and fefmations‘quiok-
E:Iy become apparent, he no longer extends his mindfulness to
'their'arising and presence or occurrence or sign but brings
it to bear only oh thelr cessation and destruction, fall and
breakup."1 A3 we havg already seen the preoccupatlion with
dissolutién and gbéﬁdonment is already reflected in the eight-

een insights.

Buddhaghosa elaborated three kinds of abandoning (pahiana)
--B& guppression (vikkhambena), substitution of opposités
(tadaniga) and by cutting off (samuccheda) . ? Abandoning by
suppression 1s most naturally a part of "mundane kinds of con-
centration"” (1ok1yasam§dhi).3 For example the nIvarana or
hindrances are suppressed in one who develops the first jhaAna
just as water 1s pressed out of a water-weed by pressing a
pot on 1t.4 The form of abandoning most germane to thils study
of the Abhidhammikas, however, 18 the second, the so-called
substltution of opposites. In effect this type of understand-

ing is the "abandoning of any given state that ought to be

121:10 Buddhaghosa, The Path..., trans. B. Nanamoli,

p. 748.
2221110
31pid.
F22:111



,-abandoned through the means of a particular factor of knowl- ;5
v'edge..."l For 1nstance 4t would .be the giving up of the false

view of. ego through the substitution of nima/riipa or other

f dhammic cOrreIates. This form of understanding is an excellent
illustration -not only of a means of abandonment-knowledge, bﬁt

the role played by analytical thought as one proceeds from the

profane or the ?hénomenal to the sacred or noumenal.

Finally when abandonment-knowledge is developed as 'cut=-
ting-off" (samuccheda) the meditator moves entirely into the
realm of the noumenal or the supramundane, Here is a kinship
with the last of the eighteen insights--turning away. "...At
that point (the meditator's) mind is sald to retreatjwﬁetraot
and recoil from the whole fleld of formations, as a water drop

does on a lotus leaf that slopes a little.'?2

Having cut off
the phenomenal world of sentlient existence the meditator is
in a position to realize (sacchikiriya) nibb&na first through
a vision (dassana) and then through development (bhBvanf).
But this development of noumenal realization receives no
treatment at the hands of Buddhaghosa and he moves 1mmediate-
ly to a consideration of the benefits derived from understand-
ing (pafififi).

Among the benefits derived from the development of wisdom

(pafififbhdvan&) are the removal of all the defilements (Hlesas)

122:112  Buddheghosa, The Path..., trans. B. Nanamoli,

p. 813.
222:121  Ibid., p. 815.
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'-6f,the:prqf§n§:€nd'theAattainment of cessation (nirodhaé§q§;
 £§#ff)} ,Bhddhaghosa’makes abundantly clear, however, that
r ;dessét16n dées'not,mean a state of utter passivity. . Rather,
' it 1s*charactérized by the attainment of power (bala), the‘
power of the uniflcation of the mind and non-distraction and’

the power of insight,! Hence, it must be concluded that
wisdom leads to a nibbBnic state which not only transcends
verbal definition, but which implies the attalilnment of a
power by wh1c§7gontrols one's world. This control means the
elimination of the threat of the profane represented pri-
marily by the unpredictable demands of the senses as well as

[ 1 —g

the attainment of supra-normal knowledge and power.

MADHY AMIKA

Although students of Buddhism polnt out that the seeds
of MEZdhyamlka are apparent even in the earliest period of
Buddhist thought,? the founder of the Midhyamika School (Mid=-
dle Way) is generally taken to be NAglrjuna, a South Indian
brahmin who flourished in the middle of the second century
A.D. We have little factual material about his life but there
1s no reason to believe that Nagarjuna was not an historical

person.l It is generally considered that he based his under-

_ lngatamBni pan'ettha dve balfni ..pe..kateamf vasi-
bhivatd t1? Na ettha kifici amhehl vattabbam atthi; sabbam
idam etassa uddesassa niddese vuttam eva." 23:19.

2Harsh Narain, "Sunyavidda: A Reinterpretation," Philo-
sophy East and West, XIII (January, 1964), p. 313f.

3T. BR. V. Murti, The Central Philosophy of Buddhism
(2d ed.; London: George Allen and Unwin Ltd., 1960), p. 388,

\




standing of Buddhism'on“the Pra jBiAp&rapitd Sutras! and prop,;f;z

7gated his views at. the famous monastery-university center at

' *Nalanda.z A brilliant dialectlician and polemicist he has ‘been

‘acclalmed by one well-known Buddhist scholar as the most bril- o
1iant philosopher of India.3 ’
The 1mportapce of the place of Midhyamika thought in the
history of Buddhism 18 well-illustrated by Professor T. V. R.
Murtits recent work, The Central Conception of Buddhism. In

his opinion it isa the fulcrum on which the length and breadth
of Buddhist thought balances. As Richard Gard puts it, the
MEdhyamika served as the transition point between EES earlier
HInay@na and the later Mahiydna epistemological, metaphysical
and religious views % Beginning with Nagdrjuna the history of
the formative development of the Madhyamika covers a period

from the mid-second century to the ninth century A.D. and 1s

11t 1s thought that the Prajfi&pZramitZ Sutras belong
to the earllest of the Mahfyana texts and originated in South
India. There are a number of these Slitras varying in length
from over 100,000 £lokas to terse magical formulas (BhdrayIs).
The Asqasdhnsrika (8,000 dlokas) is probably the earliest,
See M., Winternitz, History of Indian Literature, II, 313f.

2Bapat, 2500 Years of Buddhism, p. 220.

3Yamakami Sogen, Systems of Buddhistic Thought (Cal-
cutta: University of Calcutta Press, 1912), p. 186. For a
concise study of the life and work of Nagdrjuna, see K, V.

Ramanan, N&g8&rjuna's Philoso as Presented in the Mahd-
PragﬁigEramiEﬁ-SasEra {ﬁﬁtlan% Charies E. Tuttie Co., Inc.,
’pi»

NRichard A. Gard, "Madhyamika Buddhism" (Unpublished
lectures delivered at Mahamakuta Buddhist University, Bangkok,
Thailand, 1956), p. 1l.
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) divided into four periods as follows: (1) the 1n1t1a1’forhu;:,'
i 1at1on by- NEgErJuna and Arya Deva emphasizing & rigorous cri-
'tique of the Abhidharmikas as weéll as the Samkhya and Vaiéesika

;systems; (2) the beglnnlng of a split in Mﬁdhyamika~thoqght.
between‘prbponents of a critical dialectic exclusively (Bud-
dhap&lita, the PrfAsangika School) and those who upheld the
importance of a constructive position as well (BhAvaviveka,
the Svatantre School); (3) a period of orthodox systematiza-
tion by CandrakIrti and $&nti Deva along the lines of the
Prasangike School; (4) the assimilation of Sautrantike and
VijfiBnavdda elements by Santarakqita and Kamalaﬁi%gé our
brief investigation of the MEdhyamika School willl represent
the orthodox position as derived in particular from the
Pra jAfZpardmitd literature, NigArjuna, Arya Deva and Candra-

xIrti.2

SUNYATA AND THE CRITICISM OF ANALYTICAL CATEGORIES
our study of the Pali Nikfyas and particularly the Abhl-
dhammika tradition revealed that knowledge based on analyti-
cal and discrimigating reasoning played an important role 1in
the passage from’éentient existence (or the phenomenal world)
to ultimate reality (nibb@&na or the noumenal reelm). The.pos-

itive role assigned to the rational categorization of man's

lMurti, The Central...Buddhism, pp. 87-103.

2Princ1pal secondary sources will be works previously
cited by Murti, Ramanan, Sogen, Stcherbatsky and Conze.
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v‘.,'existence 1n the sensory world was predicated on & two-fold

jontology, an atomic, evaneseent nreal® (samskrta) .and a "“realh

;iwhich so far transcended the former as to be ‘beyond man's or-;-
‘dinary ways of knowing. Man's knowledge based on peroeption.r
and inferehce enabled him not only to control the 1m§§rmanént
condition of his life in the world, but played gn important
role in pointing to the higher and radically "other® state of
being. Desplte this twofold functlion, however, the analytical
categorles evolved by the Abhidhammika tradition were neces-
sarily confined to the realm of samskrta dhabmas,

The MEdhyamika tradition stands in radical opgggition to
both the ontology and the eplstemology of the Abhidhammikas.
Rather than a dualistic ontology composed of samskrta and
asamskyta dhammas, the MAdhyamikes rejected the entire dham-
mic scheme ag being illusory. In 1ts place they substituted
a "monistic" world-view described by Nag&rjuna in the follow-
ing terms: "The self-nature of all things 18 regarded as
like shadows; they are in substance pure, serene, non-dual-
istic and the same as suchness."1 Cr even more descriptively
in his Midhyamika $&stra NZgArjuna states:

There is no difference at all.
Between Nirvana and Samsara.

There 18 no difference at all
Between Samsara and nirvana

1N§g§rjuna, "Mahayana Vim#aka" (3:4), trans. Susuma
Yamaguchl, A Source Book in Indian Philosophy, eds. S.
Radhakrishnan and Charles A. More (Princeton: Princeton
Unlversity Press, 1957), pr. 338.
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" What makes the limit .of Nirvana
.- Is also then the limit of samsara

Between the two we cannot find

The slightest shade of difference,l . _
.’:Reaiity then 18 non-dual, free from all empirioal predicateé
| and relationships, As such it is denoted most frequently by -

' the MEdhyamikas as diinyat&, devolid of every kind of determina-
tion.

The term, &iinya or #iinyat&% has become thevhallmark of
the MEdhyamike tredition. As was true of the word, anatta,
authorities are divided between a positive and a negative in-
terpretation. Earllier scholars in the field of Buddhist
gtudies such as H. Kern, M. Walleser, H: Jacobil and‘AT(b.
Keith interpreted the doctrine of 4linya as a nihilism or neg-
ativism; however, later scholars including Th. Stecherbatsky
and T. V. R. Murtl have interpreted 1t as a way of asserting
a philosophical absolute.3 It seems to be mogt Jjust to the
meaning of the word to point out that it has a dual signifi-

cance, In terms of mundane truth (samvytl satya) it means

relativity and conditioned becoming and as ultimate truth

INSg&r juna, "MEdhyamika S&stra" (24:20-21) from Th.
Stcherbvatsky, The Conception of Buddhist Nirvana (The Hague:
Mouton and Company, 1965), p. 77.

zéﬁnya 1s derived from the Sanskrit root #vi, meaning
to be empty, void, etc. See Monier Monler-Williams, A Sanskrit-

English Dictionary (London: The Clarendon Press, 19587, p. 1085

- 3a thorough discussion and forceful presentation of
$Tnya as an absolute nihilism can be found in Narain, Philos-
ophy East and West, XIII, pp. 311-338.




" (parauirtha satya) 1t means the unconditloned, undivided be~
ihg,whichﬂis the ultimate nature of the conditioned and the

5 cohtiégentgi As’oné scholar of Indian ldealism exﬁresses~the
doublé'meéning of #lnya, "It means the\uﬁreélity of the de- '
terminatioﬁs as well as the reality of indeterminateness,"®

_ The samvyti 1éve1 of diinyatd i1s perhaps best illustrated
by the cycle of pratIitya-samutpida or "conditioned-coproduc-
tion." It will be recalled that the TheravBdins utilized this
formula to illustrate the causally conditioned nature of sen-
tient existence. NEgfrjuna, however, takes the pratitya-
samutpdda a step further to show that all empirical ‘donstructs
such as the skandhas which are subject to causal conditions
are illusory or unreal. In the first chapter of his
MBEdhyamikak&rikEs he attacks the pratitya-samutpidda formula
as follows: things that have a cause must be either real or
unreal; if they are real, they do not need a cause, because
they already are; i1f they are unreal it 1s meaningless to
speak of their cause.4 Take rupaskandha for example. Is

rlipa caused by something which is rupa or by something which

lRamanan, Nigdrjuna's Philosophy..., PP. 172-173. See
also P. T. Raju, Idealistic Thought of India (London: George
Allen & Unwin Ltd., 1953), p. 251.

2Raju, Idealistic...India, p. 252.

3Ibid., p. 138. See also Dasgupta, A History of
indian Philosophy, I, p. 141.

4Baju, Idealistic...India, p. 244,




Tu;islﬁpt ruﬁaé::If 1£ii§ céﬁsed by the latter, then, as‘thé“ :
:}efféct.is‘an fdund“in the cause rupa must be_uncéused;. But
u]éhére 18 nothing in tﬁerworld which i1s uncaused. If, on the
other hand'fﬁpa 18 caused by something which is rupa then
there 1s no need of the effect because it alreadg exlists,
But it is impossible for anything to exist even before it is
caused. Hence, the Wwhole question of causatien which 1s at
the root of the pratitya-samutpZda formula is self-contradic-
tory and 111usory.1

Negarjuna's logical argumentation which attempts to prove
the relative nature or emptiness of al} rational constructs
guch as the pratItya-samutpfZda or the skandhas 1s also found
in the Prajfidpdramita texts:

Tha $&riputra ripah sinyatd...evam eva vedand-

sahjff-samskdra-vi jfiinam. (Here, C Sariputra, form

is emptiness...the same 18 true of feglings, per-

ceptions, impulses and conscliousness)
In the same Siitra we read: "Iha 88riputra, sarva-dharmil

sinyat&i-lakgenf...(Here, O Sariputra, all dharmas are marked

with emptiness)."3 The text goes on to state that since the

l1pbid., p. 245.

2Edward Conze, Buddhist Wisdom Books (London: George
Allen & Unwin Ltd., 1958), p. 81.

Ibid., p. 85. Throughout various Midhyamikea texts
there are extended discussions related to the notion of Sinyat&.
For example, the Abhisamay@lafkira discusses twenty kinds of
emptiness including the emptiness of the subject, the object,
the emptiness of emptiness, the emptiness of essential nature,

etc., See The large Sutra on Perfect Wisdom, Part I., trans.
Edward Conze (London: Luzec & Co., 1961), P. 129f. See also

Agt{fisahasrik Pra jfifpdramitd, trans. Edward Conze (Calcutta:
The Asiatic Soclety, 1958), p. 11l7f.

\




) dharmas are empty the questions of causation as well as the

"temporal problem of bhe arising and the cessatlion of the
."‘dharmas are no-longer_relevant. In sum, all of.the dharma-~
'based catégor;es 80 tediously co;;tructed by the TheraVEdins~;‘
- do not actually exist. There are no skandhas, no indriyas,
no dhAtus, no birth and death, no four noble truths.l There
is only 4linyatZ of emptiness.

It is impossible to discuss in detall the development of
the notion of #&lnyatZ in MEdhyamika and related literagﬁre,
One of the best summaries of the different uses of the term
in Prajfiip@ramit& texts has been done by Edward Conzes¢ He
distinguishes four levels of meaning and use for &linyatd--
ontological, psychological, logical and religious. The
ontologlcal level would apply to such considerations as: the
denial of the self-beingness (svabhava) of all dharmas;
dharmas being unable to have marks (lakgana); dharmas being
lsolated (vivikta) and hence not being able to act on one
another; and, dharmas not being able to come into existence
bécause they are in isolation. Psychologically the fact that
dharmas are non-existent necessarily means that they cannot
be apprehended, nor can they be possessed or depended upon.
The primary importance of #&Unyatf for MAEdhyamike logic is

the denial of duality. Discrimination (vikalpa) becomes the

lconze, Buddhist Wisdom Books, p. 89.

2Eaward Conze, "On the Ontology of the Pra jfidp&ra-
mitg, Philogophy East and West, III (July, 1953), 117-131.

\
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~c$rejbf ignbréhce.‘ heligiously dinyats is essentiall&‘ié$ 
vlated to thefbodhisattva's goal of upekgd or evenmindedness.

s The PraJﬁEpEramiti teaching had two important conse- |
Quences for the thought of N&ghrjuna. First, his position be-~-
. comes & broadside rebuyttal of the so-called "modal"l view of
thé Abhidhammikes as well as the views of such orthodox
schools as the SEﬁkhya and Vaiéesika; Second, we find a rad-
jcal reinterpretation of the meaning of ignorance (avidya)
and knowledge with the consequence that intuitive knowledge
(pra jfif) plays a more significant role in the MEdhyamika
tradition than in the Theravada., In or8er to develop the
first point 1t is necessary to examine Nagarjuna's critical
dialectic and then his specific criticisms of the Abhidhamma,
sahklya and Vaidegika positions.?

The main function or purpose of Nagarjuna's dlalectic is

"to cut at its root the tendency to cling to the speciflc as

ultimate..."3 It 18 an attack on every and any position which

1Thie term i1s applied to the Abhidhammikas in T. V. R.
lurti, The Central Philosophy of Buddhism.

2For an extended discussion of Nagdrjuna's use of logic
See Richard H. Robinson, "Some Loglical Aspects of Nagarjuna's
System," Philosophy East and West, VI (January, 1957), 291-308.
In eriticizing those who would interpret Na&g&rjuna's use of
loglc only negatively, Robinson says, "There 18 no evidence
that NEg&rjuna 'uses loglic to destroy logic.' He asserts that
a certain set of propositions--the Buddhist doctrine--is true
under a certain condition, that of emptiness, and false under
another condition, that of own-beingness." (p. 307).

3Ramanan. NagArjuna's Philosophyese., P. 171.
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  ftakes‘gipggﬁipgi§f 9oﬁcep£ion of the ultimate as being théi“
ﬁlpiﬁafe;itéélf; “Mﬁré;ﬁlikens NBg&rjuna's attack oh concep-
ffualléatéQOries to Kant's susplclion of the ability of the
x';pategoriéé bfﬁthé undersﬁanding to comprehend an object be-
“yomi sensory perception.! The MEdhyamika dialectic, then,

‘ rather than being simply destructive or nihilistic 1is an at-
| tempt to prove thét the ultimate cannot be adequately cap-
tured within the frameﬁork of the conceptual categories of
existence and non-existence.

Those who c¢ling to the existence view stand
opposed to those who cling to the non-exist-
ence view. On account of this opposition -
there arise (contentions of) right and wrong:;
on account of such contentions there arise
disputes. On account of disputes there arise
the elements of bondage. On account of the
elements of bondage there arise deeds (that
bind creatures to stages of suffering). From
such deeds ways of evll become open. In the
true nature of things there are not these op-
positions nor these (contentions of) right
and wrong nor (the consequent) disputes.?

In its classical four-fold form the dlalectic affirms

that entities cannot be described in terms of: existence,

1yurti, The Central...Buddhism, p. 126. Murti, Raju
and others frequently make comparisons between Mah8yeana Bud-
dhist philosophers such as Nig&rjuna or Vasubandhu and such
classical philosophers in the West as Kant, Hegel and Bradley.
R. H. Robinson in Philosophy East and West, VI, p. 308, dis-
sents from this tradition contending that the most fruitful
comparlsons with the logic of Nag&rjuna are to be made with
the Eleatics and Plato. To i1llustrate the diversity of opin-
ion on this score, Agehananda Bharati in The Tantric Tradi-
tion (London: Rider & Co., 1965), p. 14, insists that schol-
ars of Indian philosophy need to employ the "more sophistloated

tools of multi-value-logic, logical empiricism, and lingulstic
analysis,."

- 2NEgErjuna, "MEdhyamika $Zstra" (331b) from Bamanan,
Nagﬁr,hlna 's PhllQS‘Qpr seeesy Po 175 .
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'non-existence, both existence and non-existence, neither ex-

}1stence nor non-existenoe.1A In regard to- ﬁirvaqa for example,

’ *fthe dialectic would unfold itself with the followins logi::.'2

(1) Nirvina cannot be an existent (bhava) beoause an |
existent entity like vijfifna (consciousness) must suffer decay
end death which nirviga cannot and therefore that which has no
decay and death cannot have an existent form.

(2) It cannot be a non-existent (abhava) because non-
existence implies a change undergone by an existent and since
there can be no non-existence without a positive counterpart,
nirvépya 18 not non-existence, l -

(3) It cannot be both existence and non-exlstence for
then mokga or deliverance would be both existence and non-
exlstence which would necessarily mean the presence of sams-
k&ras but as thelr presence would not represent a condition of
deliverance, nirvdna cannot be both existence and non-exist-
ence,

(&) Finally, nirv8pa cannot be neither bhava nor
abhava since 1t 1is signless (animitta) and cannot be known by
empirical consciousness (vijfifna) but only by an indefinable
transcendental consciousness (prajfif). Hence, i1t cannot be
clearly defined that nirvdpa is not nelther existence nor non-

existence,

11bid., p. 155f.

- 2These points are only a partial development of Nagir-
Juna's argumentation. See Dutt, Early...Buddhism, pp. 189-192,

\
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Having seen. how NEgErJuna applied the fog;-fold negation-7
';to the category of nirvaya, we must now examine some of his
criticisms of ‘the constructive eategories of the Abhidham-
' .m;kas,L It will be recalled that in the Abhidhammika ontology
the samskyta realm was ocomposed of ultimate, durationless,
atomic entitles called dhammas constantly flashing into exist-
ence and then subsiding into non-existence., All samskyta en-
tities are subject to causal relations divided into causes
(hetu) and conditions (pratyaya). The Abhidhammikas held
these dhammic entities and thelir causal conditions to be ulti-
mately real., This position is denied by NE&gdrjuna,
There absolutely are no things,
Nowhere and none, that arise (anew),
Neither out of themselves, nor out of non-s8elf,
Nor out of bebh, nor at random.
Four can be the conditions
(Of every thing produced),.
Its cause, 1ts object, its foregoing moment,
Its most decisive factor.
In these conditions we can find
No self existence of the entitlies.
Where self-existence is8 deficient,
Relational existence also lacks.?
Candrakirtits commentary on these passages brings out the
orthodox MAdhyamika criticism of the Abhidhammike scheme of
causally conditioned dhammas, namely, that production demands

relationship (e.g., seed to sprout) and relationship means

_ ljurti, The Central...Buddhism, p. 192. Ramanan,
Naglrjuna's Philosophy..., P. 171.

2N§g§rjuna, nMEdhyamike S8stra® (1:1-3) from Stcher-
batsky, The Conception...Nirvana, p. 71.

\




lpiééxisténcé hﬁt 1f entities preexist in their ocauses ".aathgy,*

v“ﬁould*have'been perceived and their (new) production would
? _ﬁ£ve been'ualeless."1 . -

In mdre specifio terms, the MAidhyamika ﬁﬁstra presents

an elaborate criticism of the four causal conditions.? In re-
gard to the first condition N&ghrjuna asks, what 1s produced?
If an existent then the question of ocause is irrelevent, but
if 1t 18 non-existent it is senseless. So then if nothing
(neither an exlstent nor & non-existent) is produced the ques-
tion of '"cause" 13 meaningless. But Khat about theJiprect"
of cognition? If 1t is the condition of an existent cognition
then 1t 18 not necessary as a condition, and if it 1is the
condition of a non-existent cognition then it 1is inconcelv-
able., The third condition of '"foregoing moment" is the con-
dition that there is8 a moment of extinction before the pro-
ductlon of an entity; however, if there 18 a moment which
indeed is8 an absolute extinction then how can i1t function as
a conditlon of causation? Furthermore, if (as has already
been shown) there 18 no origination of an existent or a non-
exlistent, then how could there be an extinctlion? As far as
the fourth or decisive condition is concerned, the g8stra ob-

serves that if entitlies are devoid of self-nature then the

positlion 'this being, that becomes' cannot be maintained; or

lcandrakIrti, "PrasannapadZ" (1:42) from Ibid., DD.
166-167,

2NEgEr juna, "MEdhyamika Sastra" (104b-105b; 296b-297b)
from Ramanan, Na8gArjuna's Philosophy..., pp. 180-182,
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lvif the entities possess an absolute self-nature then it could
?'not funotion as a condition of the other sxistent entities
since they also would necessarily be absolute.

,7 The realm of samskpta dhammas was classirfied by the
Abhidhammikas into various categories the most prevalent of
which were khandha, dhfitu and 8yatana. These categoriss or
"ﬁodes" are criticlized by Niglrjuna as being as realitj-less
as the "substantial”" view the Abhidhammlkas are concerned to
reject. Both '"modes" and "substance" are simply inadequate
descriptions ofrreality and, hence, are samvyti satya or mun-
dane truth. As an example of NEgErJJna's attack ogqéhese
tradltional categories we turn to his analysis of the dhatus.

The earliest dh&tu classification is not the well-known
elghteen element modification of the &yatana classification,
but the six bases of earth, water, fire, air, ether (8kfsa)

1 In criticizing these basic elements of

and consclousness.
of which phenomenal things are composed, Nag&rjJuna raises the
question of the relationship between the elements and their
characteristics. Is there any distinction between the "qual-
1fled" and the "quality?" If not, they cannot be defined or
distingulshed from one another. If there 18 a distinction,
however, which is the prior, the element or its definlng
characteristic? If the former then it can exist without its

specific property and hence would be nondescript, but as a

lMurti, The Central...Buddhism, p. 89.

\
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. non-desoript ‘entity is s non-entity such & thing could not be .
'an 9bJeéﬁ of experience. If the characteristic is prior, how-
wf'éver;'#hen‘it could exist by itself and there would be no need
£ df the élemeht. The entire scheme of dh&tus must be'meaning;
less because the-e1ements and thelr characteristlcs can be
taken neither as being together mr separate.l
To prolong the examination of the MEdhyamlka criticism
of the Abhidhammikas or other philosophical systems would un-
duly éxtend the limits of our study. Suffice it to polnt out
that the two non-Buddhist traditions tq come under the,strong-
est attack were the 3@8dkhya and the Vatdegika and in partiocular
their teachings regarding causes and conditions which provided
for the MAdhyamika ",.,..eminent examples of the extremes of ex-
istence and non-existence, identity and d4ifference, one and
many."2 The MAdhyamika, as we would expect, found the same
fundamental problem with these schools as with the Abhidham-
mikas, namely, the attempt to conceptualize ultimate reality.
To describe the specific nature of the ultimate ground of the
world or the specific nature of the relationship between con-
tingent entities to the ultimate is an anathema to the Madhya-
mlikas for the simple reason that these relative conceptions

are taken as ultimate,

11pid., pp. 189-191. See also Bemanan, NEgHrjuna's
Philosophy..., PP. 207-208.

2Ramanan, NBgArjuna's Philosophy..., P. 179.




PBAJNA AND ITS BELATIONSHIP TO0 THE DIALECTIC

o We have seen how the MAdhyamika employed a eritioal dia-
i_1ect1c in order to undermine conridenoe in the abllity of hu-
‘man reason to coneeptualize ultimate reality. Seen from this
perspective alone, the MAdhyamika position is, indeed, nihil-
istic; however, we are not left with only the negation of the
categories of the comstructive intellect. The function of
the dialectic 18 to lead the religious man to a higher truth
(paraﬁﬁrtha satya) acquired by prajfif or intuition. Morphél
logically, therefore, just as the analytigal categories _qf
the Abhidhammikas are necessary steps to higher insight so
the critical dialectic of the MAdhyamika 1is essential to
achieve the same end., If the function of the constructive
intellect in the Therav@da-Abhidhamme tradition is to gain
the power of the sacred by the control of conscliousness and
the concomitant transcendence of the world of sense, might it
not be the case that the MEdhyamika use of negative loglc, in
fact, performs an identical function for the MEdhyamika?
Thus, even though the epistemologies and ontologies of the
Abhidhammika and the MAdhyamika traditions are radically dif-
ferent, as we have attempted to point out, the function of
reason is very similar. In fact, we might put forward the
claim that the MEdhyamikas have even more confidence in the
use of analytical reason as one of the stages of the path
toward salvation than do the Abhidhammikas; for, whereas the

latter acknowledge the crucial importance of constructive

\
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”fcategoriea as "uay stations“ from the "common-sensory; per-
,iyceived" to the "non-deseribably perceived," the Hﬁdhyamlkas
"iobviously believe that it 1s possible to achieve knowledge of
the ultimate through the negation rather than the constrﬁ%tion‘
T‘qf ratlonal categories, In this manner, the previously ac-

" knowledged 1hportgnce of therntologioal and the metaphysical
(robjective”) is minimized and the epistemological or "sub-
Jective" 18 maximised. As is evidenced in various forms of
Mah8y&na Buddhism in China and Japan influenced by the MAdhya-
mikal enlightenment 1s attained only through the experience
of the individual freed from the context of ;onoeptualize;wu
prhilosophlocal schemes. In a more philosophical vein, "the
esgence of the Madhyamika attitude, ...consists in not allow-
ing oneself fo be entangled in views and theories, but just to
observe the nature of things without a standpoint (bhuta-
pratyavekqa).2

Steadfastly refusing to be tied down to any particular

"view" yet having great confidence in the ability of the rea-
son to control and overcome the power of the empirical world
the Madhyamikas arrive at dinyatf or the ultimate only in
pra jfifpAramit® or the perfection of intuitive wisdomJ Pra jfifi-

paramit& 1s not caused by the oritical dialectic even though

1In particular Ch'ah or Zen.

2murti, The Centrel...Buddhism, p. 209.

31bid., p. 213.

\
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’”the dialectio 1s necessary to free the intellect from attach-
v’;ment to 111usory conceptualizations., Perhaps it is clearest
 to say that the highest knowledge. while not- unrelated to those
ositive aspects of knowledge in the sensory world which lead
to the destruction of the defllements (kilesas) and the root-
.1ng out of the sense of "I" and "mine", resvertheless, stands
alone as an integral principle that comprehends all aspects

of cognition as well as emotion, truth as well as compassion.l
Ultimately pra)fipiramita is unthinkable, incomparable, im-
measurable, incaloulable and unequalled.®  In the final __
analysis 1t cannot be separated from €Unyatd. It, itself, is
the ultimately real.

How 18 this intultive knowdedge which transcends both
empirical designations as well as dialectlical logilc reached?
In part,'as we have indicated, it is attalned as a result
of the rigorous exercise of loglic and intellectual dialectic
which in effect purifies the mind. On one level the relation-
ship between logic and intuition might be thought of as a
philosophlical one; however, the fundamental point 1is
religious. PrajfifipAramitd is the goal of the bodhisattva,

the religious man par excellence of the MahZy&ns tradition.

In relationship to the bodhisattva i1deal prajnZ is
the last of the perfections (pSramitas) to be acquired,

Yet the preceeding paramitas (e.g. charity, moral-

1Raﬁanan. Nagarjuna's Philosophyese, Ps 118,

2AgtasshasTils PraifEpsramitd 13:1, p. 101.
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'"1ty. pnticnce, strennousness and meditation) ‘not only oulmi-

3 nate 1n ﬁmajﬁﬂ. but are contingent for their effectiveness on

ﬁfit,, s D. T, SuZuki graphically desoribed it, "...Prajfif is

- .like the earth which makes possible the growth of vegetation.

' A1l the other oconditions may be there for a seed to grow, but

without the earth it will never grow. So without prajfii, the
other pf&ramités will altogether lcse their potentiality, ﬁhere
will be no 1life in them."l Without pra jfif the bodhisattva is

like a blrd that cannot fly properly or a jar that has not

been fully baked.2

The PrajfiApdramitZ SUtras describe five levels of ﬁ;aJﬁE.
Basically these levels represent a clearing away of conceptual
reatrictions and the attainment of the highest truth (éinyatf).
These five levels are described as (1) mAmsacakgus, seye of
flesh, (2) divyacakgus, the deva eye or eye of the gods, (3)
pra jfificakgus, the eye of wisdom, (4) dharmacakgus, eye of
dharma, and (5) Buddhacakgus, the eye of the Buddha.3 The eye
of flesh and the deva eye are limited to the realm of form.
When mEm-sacakgus 18 purified through moral deeds, the bodhis-

attva becomes aware of the whole of visible rupa, "a world-

system consisting of 1,000,000,000 worlds."* The devacakgus,

1p, . Suzuki, Essays in Zen Buddhlsm (3rd series; Lon-
don: Luzac & Co., 1934), p. 212.

2Ibid., Pp. 212-213.

3The large Sutra on Perfect Wisdom, Part I, p. 43. See
also Ramanan, Nagirjuna's Philosophy..., P. 355.

hpne rarge...Wisdom, Part I, p. L.
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‘purified through dhyﬁha and samﬁdhi leads to a knowledge of
',birth and death and the causal factors behind them. At these
1evels of knowledge -everything is still thought to -have its
own-nature. The wisdom eye (prajfifcaksus) represents a level
of imowledge in which the notion of separate dhammas 1s over-
| come. Theé eye of dharma produces all of the powers acquired
by the arahat.l Furthermore, it is born from the bodhisattva's
compassion to save all sentient beings. The buddha eye, how-
ever, 1s the highest. In it all the other levels of knowing
merge.

Babh O

It 18 the comprehension that 1s non-exclusive,
nelther exclusive of the mundane nor of the ulti-
mate., It 18 the comprehension in which the true
nature of things is clear as daylight; it is at
the same time the bearing of limitless love and
compassion toward all beings, It is the compre-
hension in which ignorance and passion have been
concluded and which is aware that the true nature
of ignorance 1is itself wisdom, that the true na-
ture of passion 18 itself compassion. It 1s the
true wisdom,?

It is true, a8 we have already pointed out, that the
eplstemology and the ontology of the Madhyamlkas 1s radically
different from the philosophical position of the Abhidham-
mikas; nevertheless, in the end both the arahat and the bodhis-
attva gain a knowledge of the ultimastely real by means of a
mystical intuition which transcends ordinary ways of knowing.
It is true that the Midhyamikas' concern that the ultimate could

1Tpvid., p. 46.

2Ramanan, N8g8&rjuna's Philosophy..., P. 126.

\
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vnjd’t:_vbj’e eagﬁtgured?by the human mind. led them to a re;jectibh of

the amalytical structures of the Abhidhammikas; however, they
 were just as convinced as their TheravAdin brethren that the
" phéndmenalL world per se must be transcended. Wé have Suggested
in this chapter that, indeed, the logical method of a NEgEr-
kw;qgggmisht well be construed as performing & functlion parallel
to the positive conceptualization of the Abhidhammikas--namely;
both disciplining the consciousness as well as pointing the
way to a higher reality. The li&dhyamika approach is, of course,
much more radical since 1t does not provide an analytical
scheme which could function as an 1nte£med1ary stagedgiong the
way to hirviga., As we shall see in the following section the
Yog@cBrins in many ways represent a synthesis of both of these

approaches,

YOGACARA

In concluding this study ofi the nature and function of
knowledge and its relationship to sotericlogy in the post-
Nik@ya tradition, 1t 1s necessary to look all too brilefly at
the Yogl@c8rins. Metaphysically the Yog&c8ra tradition is
generally classified as an "absolute 1dealism"1; however, as
a religious philosophy 1t can be taken as representing a syn-
thesis of the more analytically inclined Abhidhammikeas and
the more mystically oriented MAdhyamikas., We have seen that

for the Therav@ida scholastics analytical categories functioned

lconze, Buddhist Thought In India, p. 251.
\
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both as a description of an ontological reality as well a8
"upart of the discipline of the control of man's conscious
states. Religlously both functions are significant aspects
df;t@e Theray&dins quest for ultimate reality. In contrast
"1t was shown that the MAdhyamikas' rejection of the rational»
'constructs of the Abhidhammikes opened up the way foi a
greater emphasis on the sole role of intultive or mystical
knowledge of the ultimate; however, it was suggested that the
rigorous negative dialectic of Nigirjuna might, indeed, have
served a similar functlon as the positive Abhidhammika con-
gtructs as a means to control man's consciousness. 1In other
words, by the use of negative modes of reasoning the Ma&dhya-
mlkas might not only have been reflecting the traditional

mystical stance of the via negativa, but making a seemingly

nihilistic ddalectic a positive means for structuring the con-
sclousness toward a radically new kind of consclilous awareness
appropriate for the attalnment of the ultimately real or the
sacred.

'The YogBc&@rins were inheritors of both of these tradi-
tions. They were profoundly aware of the fact that the ulti-
mately real 1s beyond normal human perception and even under-
standing; however, they were also convinced of the necessity
of conceptual gulidelines that would assure a greater degree
of control for the human consclousness as 1t struggled to
reach ultimate reality. It is, therefore, in the Yogécara
school that the paradox of the radical control of the human

\



lépﬁscidﬁéneéé;aid:its»equailj'radicglfreedom meet.',;n‘suﬁ-f- ‘
‘lportipffthexfo:ms#‘ﬁe‘ééﬁ;point to the fact that philoﬁophical-
' ’nyﬁﬁe'igé?cﬁriﬁéfextgndeééthe traditional seventy-five cate-
( ggfiés 6f the Sarvastivddins to one hundred; in support of -the
. ﬂiafter it oah simply be stated that for this Buddhist school
| alone ultimate reality becomes pure, undifferentiated conscious-
ness--viduddhavi jBina.l This same paradox is encapsuled in
the dual titles for this school, the Yog&-c&rins or praction-
ers * of yoga-control and the Vi jfiinav8dins or those who teach
the way of consclousness.

| The foundatlons of Buddhist idealistid thought of whith

the YogficArins are representatives is said to have had its
roots in the philosophy of Advaghsga and the lLafikEvat&rasiitra.®
As Afvaghoga 18 considered to have been a contemporary of King
Kanigke’ 1t can be said that YogHcHra thought began its de-
velopment in the second century A.D., although it 1s generally
agreed to have reached its gpogee in the writings of the broth-
ers Asanga and Vasubandhu.4 Many important Buddhist thinkers

were influenced by Asanga and vasubandhu’ such as Sthiramati

1ga ju, Idealistic...India, p. 256.

2Dasgupta, Indian Idealism, p. 79.

3Bapat, 2;00...Buddhism. p. 218, This position is based
on Suzuﬁiu's studles a 8 strongly contested,
Conze, Buddhist,.,..India, p. 250.

5Philosophica11y their most important works are the

M&hﬁ%ﬁna-saggraha by Asanga and the Vipgétlka and Trig€ikea by

Vasubandhu. Conze, Buddh;st...lndia. P. 251.

\
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4'and the younger Bharmap&la, but the best-known were prohably
!Dignﬁga, the pre-eminent figure in the history -of Buddhist
10310, and Dharmaidrti, the "Immenuel Kant of India,™ Taka~
| kusu traces three lines of development after the death of |
Vasubandhu: (1) Dilndga, DharmapXla, Silabhadra and Hsfian-
tsang witﬁ the center being at the University of NElandA;
(2) Gunamati, Sthiramati and Paramfrtha with the center of
this school at the University of Valabhi; (3) a third line\
which soon dled out represented by Nanda and Jayasena but
which influenced the thought of Paramfirtha and Hstan-tsang.?
Our primary sources of information wllf be the ear11;;% roots

of Yoglclra in the LankAvatdra Sutra and the writings of

Asangsa and Vasubandhu.

CATEGORIES AND CONSCIOUSNESS

Like the Sarvastiv@dins the YogAc&rins structured the
universe into numerous categories of elements of dharmas.
Like the "realistic" schools the dharmas were separated into
two basic divisions--the samskyta (constructed or phenomenal)
and the asamskgyta (unconstructed or noumenal); however, thelr
number was increased to one hundred and was classified as fol- -
lows: (1) vijfiana or citta, eight; (2) caitta or caitasika,

fifty-one; (3) riipa, eleven; (4) citta-viprayukta or viptayukta-

lpapat, 2500...Buddhism, p. 225.

2JunJiro Takakusu, The Essentials of Buddhist Philos-
§g§x (Honolulu: Unilversity of Bawail FPress, 1956), PP. 93—

\
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, §&&§§$:£.;tﬁéntyﬁfoﬁr5'(5) six asamskyta dharmas.l It\is-ﬁn-,~

| necessary for the purposes of this study to analyze this struc-

’:uffhre,ip'detail; ‘The studies of such scholars as Sogen, Taka-

 kusu and Rosenberg serve as convenlent refe:enoes.. The first

' 6ategory of vijfifina or citta does, however, deserve our special

atten‘bioh.2

It will be recalled that for the TheravAdin scholastics
there were six fundamental types of consciousness including
five categories of sense consciousness (i.e., eye, ear, nose,
tongue and body) and the mental or mind-consciousness (mano-
vijfiBne). The Yog&cl&rins accepted all o} these but a;;:nded

two more--manas or the "subconscious mind"3 and &laya-vijfifna

or "lideation-store" consciousness.u Whether dealing with the

1Sogen. Systems...Thought, p. 217. Takakusu, The Es~

sentiala...Philosog%%. pP. 94a. Otto Rosenberg, Die_ Probleme
er Bu stischen ilosophie ("Materialen zur Kunde des Bud-
smus, " He -8; delde rg: Carl Winters, 1924), p. 127f.

2Phere 18 a great amount of confusion as to how the
various Sanskrit terms indicating consclousness, cognitive
awareness, mind, etc., should be translated in the Yog&cfra
tradlition. Part of the confusion stems from the fact that in
some sources different terms may be basically equated (e.g.,
citta and vijfifna in the lafkfAvat8ra) whereas in others either
more exact distinctions will be made or different terms used,
In most instances, I shall try to clarify my use of terms in
translation eilther by reference to the Sanskrit word, or to
the text in question. See the following: Sogen, Systems8.,..
Thought, p. 218. D. T. Suzukil, Studies in the lankavatara
Sutra, (London: Routledge and Kegan Paul Ltd., 1930), p. 176.

3There are certain striking similarities between the
psychological theories of C. G. Jung regarding the "collective
unconsclous" and the Yogaoara notion of #laya-vigfiina.

4Suzuk1, Studies...Sutra, p. 169f.

\
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’ iLéﬁkgggyggggftheg;%j!;gg or other Yog&c&rin sources thei;

ig gei_;erél agreement that the:highest reality is pure undif-

v,:'._rerentigtéd conscicushess, (e.g., cittamitrata, vighipatind-
| trat§; e£c.).1 Just as there 1s no substantive distinction |

between the ocean and 1ts waves, 8o all eight forms of ocone-

sclousness are in substance ldentical and differ only in form.2

In the Triffika these forms of consclousness are said to

undergo three "transformations":
These transformations are of three kinds,

They are the consciousness of "ripening in a different
life," ¢ —y

The consciousness of intellection, and the consclous-
ness of the discrimination of the objective world.

First of all the &laya (ideation Btore) consciousness,

Which brings into fruition all seeds (or effects of
good and evil deeds).

(In 1ts state of pure consciousness), it is not con-
scious of its clingings and impressions.
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The second transformation

I8 called the mind-consclousness,

Which, while it depends on the ideation-store con-
aclousness, 1n turn conditions 1it.

Its nature and characteristic consists of intellection.

® 0 0 & 0 06 8 00 0 08 0 00 00N T P S S O PSSR S 0SSO N 0000 0 D

Next comes the third transformation,
Which consists of the last s8ix categories of discrim-

ination
Its nature and characteristic consists of the disg-

crimination of objects.

Based on the mind-consclousness :
The five consciousnesses (of the senses) manifest

1Ra ju, Idealistic...India, p. 269.

2The ILank@vat&ra Sutra, trans. D. T. Suzukli (London:
Routledge & Kegan Paul Ltd., 1932), p. 42. :

\
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thenselvas 1n oonoomitanoe with the obJectlve world.r
Sometimes the senses manifest themselves together,
.- and sometimes not,
"Just as waves are dependent on the water.

.... .....‘....QOQ..C.Q.Q.Q.........Q..'....0........

Thus the various conscliousnesses are but transforma--A

tions ™
That which discrimlnates and that whioch 18 diserimi-
' nated '
‘Are, because of this, both unreal. 1

,For -thlis reason, everything is mind only.

What does this doctrine of pure consciousness mean in terms
of the data of human experience? For example are objects merely
illusory? The answer is both yes and no.? Objeots exist in
that they are representations of consciousness stored in "seed"
(bIJa) form in the "collective unconsciousness" and are mani-
fested or evolved through the mind and sensory consclilousnesses;

however, objects do not exist in the sense of having their own

1yagubandhu, "Triffikay trans. Wing-tsit Chan, A Seurce
Book In Indian Philosophy, pp. 334-336. This process of trans-
formation 13 disocussed by Junjiro Takakusu in The Essentials...
Philosog%x. p. 82 a8 follows: !"When all things are reflected
on our mind, our discriminating or imaginating power 1is already
at work. This 18 called our consciousness (vijfiAina). Since
the consclousness coordinating all reflected elements stores
them, it 18 called the store-~consclousness or ldeatlion-store....
The ldeation-store itself is an existence of causal combination,
and in it the pure and the tailnted elements are causally com-
bined or intermingled. When the ideation-store begins to move
and descend to the everyday world, then we have the manifold
existence that 1s only an imagined world. The ideation-store,
which 18 the seed-consciousness, 1s the consclilous center and
the world manifested by ideation is its environment.™

2yasubandhu, Wel Shih Er Shih Lyn (The Treatise in

Twenty Stanzas on Representation Only), trans. Clarence H.
Hamilton. XIII (New Haven: American Oriental Society, 1938),
P. 21f. Jiryo Masuda, Der Individualistische Idealismus der

Yogacara-schule ("Materialen zur Kunde des Buddhlsmus, Hef
IgW; Heldelberg: Carl Winters, 1926), p. 26f. Baju, Ideal-
istic...Indla, p. 270.

\
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"?‘selfhnature (svabhava). Objects takerthéir‘naﬁure'onlylfroﬁ'
 the various rorms of consciousness which in relationship to
'}the process ot aosnitlcn are elassified 1nte three categories
(corresponding to the three transformations of consclousness):
parikalpita, paratantra and parinigpanna,l

Parikalpita means "imagined" or "contrived" and refers,
in effect, to the world of common sense. Fundamentally this
is the world of subject-object distinctions., Paratantra refers
to the level of knowledge in which common-sense objects are
understood to be the inter-dependent arising of dha®mas.
Finally, Parinigpenna or "perfected" kmowledge recognizes that
the emplrical object does not exist in the manner in which it
is imagined; 1t is free from all discrimination of sligns, names,
entitles and marks and is pure "suchness" (tathata) which is
pure consclousness.

In all three “"typesa" of post-Nikfiya Buddhism we find a
pattern of knowledge which is similar to that in the Nik&yas
themselves. There is a general agreement that pure sense im-
pressions are to be rejected. The path to salvation involves
a control of the senses which demands a new kind of knowledge.
Initially that knowledge represents a transition from the "pro-
fane" or mere sensory reality to the "sacred" or ultimate
reality. In the Abhichammikas and the Yogac&rins that "transi-
tion" takes the form of dhammic¢ categories which have both

lrakakusu, The Essentlals...Philosophy, P. 95.



_ ontolosical as well as: psychological signifioance. Abbve aii
'”,they runction as an 1mportant means by which to. oontrol man's’
| cosmoa. The Midhyamikas attempt to control states of cogni- _
' t1ve awareness another way--through rigorous logical dialectic,
'In_all three schools, however, fcontrol" gives way to release
or freedom in thg form of mystlical, intultive, supra-rational
'"knowledge." The Yogfclrins present us with the most clear-
cut consequence of this position, namely, not only that all .
subject~object distinctiors have evaporated or that the ulti-
mate is dunyatd or emptiness, but that ultimate reality is

¢ -~y

consclousness itself.



CHAPTER VI

CONCLUDING UNBCIENTIFIC POSTSCRIPT: A CONTEMPORARY RELIGIOUS
QUEST IN THE RETROSPECT OF EARLY BUDDHISM

Early Buddhism developed at a critical period in the
hilstory of India's religions., It was a time of sceptic;i?
and agnosticism regarding traditional religious ideas and
practices, Cong8equently, the religlious man was forced on a
personal qQuest for the ultimately real. The sacred could
no longer simply be accep£ed or assumed; 1t had to be proved
in the sense of being perceived by oneself.

The contemporary religious scene in America, so obviously
different from sixth century B. C. India, shares with it the
characteristics of scepticism and agnosticlsm, The best
sellers among theological tracts are works by the "secular
theologians" and "God is dead'" paperbacks. Articles are
written which herald the present day as a "post-Christian
era."” Within this period of religious and ethical turmoll
there are appearing not only those professional theologians
and religious philosophers who are trying to reshape and
reformulate the traditional views of the sacred and the ways

of relating to it, but certain individuals who seem to be
) 258
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f‘sayipg, muoh as the religious innovators of anoient Iﬁdia-
- d14, ?that the, ultimately real can be known only by individual,
'odirect perception. They are the religious revolutionaries; |
'othe religie nouveaux, who are saying that the old Way of.
«‘trying to know God has failed and that we must now:murn to

a new way, a radically personal and 1ndividualistic woy, a
way that will serve to re-establish the sacred.

These religieux nouveaux would include such individuals
as Alan Wetts, Aldous Huxley, Richard Alpert, Timothy Leary
and a number of others representing a wide variety of views
and interests. As a group, however, they have been-#ttracted
by Eastern thought in various forms, in particular Vedanta
and more recently Zen. Some of them have also been the fore-
most spokesmen for the use of psychedelic drugs as a means te
asslst individuals in the perception of religious realities.

Most of these "avant garde' spokesmen are not taken
serliously by traditional Christian and Jewish churchmen and
theologilans, much less by the average church-goer. They are
so far on the fringes of orthodox thought that there seems to
be 1little hope that they will make any noteworthy contribu-
tion to the mainstream of religious thought or practice 1in
this country. Some of the group mentioned above are, of
course, much more "respectable" than others. Alan Watts,
while a popularizer, is highly enough regarded by the aca-
demic establishment to have been subsidized by the Bollingen

Foundation for a two year period of study at Harvard, and

\



indoué_ﬁygleikigjweilikﬁowﬁ as a man of somé staturQ 1n lite;:;;'
';,ary_gi#gleék lBuf sﬁch f;gures as Richard Alpert and Timothy
Lééi&, bow§§én; are considered with much more suspicion than
W%ttsbr Huxley primarlily for their advocacy of the use of
"lyéerginlaéid diethylamide (LSD) and other drugs as alds to
"ieliéious experience.”

By and large these ﬁreligious revolutionaries” as a
group have exploited Eastern religions as a justification
for theilr views, Some, such as Alan Watts, have been writ-
ing books on Eastern religions since the 1930's, Others
such as Leary and Alpert have used Eastern‘religions prf:fl
marily as a means to interpret the drug experience.l They
are sometimes led to make unfortunate and obvious distor-
tions of Eastern religlous traditions in order to justify
thelr advocacy of drug use.

As a group there are wide variations among them, but
they have a common concern for the experlilence of a '"ground
of being," and they are in general agreement that ultimate
reallty 1s a unity lying beyond all phenomenal diversity.

The relligious quest for these religieux nouvegux 1s the

realization, experience or direct knowledge of this unity.

1Alpert and Leary have found Tibetan Buddhilsm
particularly useful as an ald to "program" the drug experi=-
ence. For example, they have collaborated with Ralph
Metzner-in planning an JSD "trip" using the Tibetan Book
of the Dead,
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”It is a transcendence of "self—conscious self‘hood;,“1 an

','awareness of a ”total reality in its immanent otherness,"2

a direct perception of the truth of the enigmatic saying
@hayithe ultimate reality or Dharma=-body 1s "the hedge at
the bottom of the garden",? According to the testimony of
Aian Watts, "The feeling of self is no longer confined to
the inslde of the skin. Instead, my individual belng seems
“to grow out of the rest of the universe...so that my center
is also the center of the whole.,"Lp The exper;ence of the
ground of the sacred, therefore, is the apprehension that
individuals do not come into the world buf out of it as =
leaves of a tree.” In addition to thelr concern for the

experience of a unitary ground of being immanent in the cos-

mos, the religleux nouveaux share certain other characteris-

tics in common., Among them are the following: (1) a criti=-
cism of Western soclety as the agency alienating man from
the natural unity of things, (2) a romantic attachment to
nature as the expression of the natural harmony of the uni-

verse, (3) the importance of sensory awareness 1n the

1Aldous Huxley, Through the Doors of Perception/
Heaven and Hell (New York: Harper & Row, 1956), Pe 67.

21bide, Pe 78
. 31b1d., pe 19

uAlan Watts, The Joyous Cosmology (New York:
Vintage Books, 1962), D. 65,

5Alan Watts, The Book: On the Teboo ainst Know-
ing Who You Are (New\York: Pantheon Books, 1962;, Pe 8o
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iexpég;enq;”bf}ultiﬁétefreality,-(#)'an "optimiéiip hﬁ&éniém"f4\‘
f'resgrdinéthe’consedqences of the individual's direct percep-
' tioh_of’the ultimate unity of all things,. | '
dné common characteristic of these religious revblu-

- tionaries is,their‘deep suspicion of Western culture and
-'sociéty; As the Qld Testament prophets who saw Israel belng
seduced by the practices of Canaanite and Babylonian culturessy
these 1nnovatOrs-envisage the hallowed forms of the estab-

lishment and the status quo as the primary forces alienating

man from his true personhood. Aldous Huxley writing on the
relationship between the individual and culture raises the
qQuestion, "How can he (the individual) continue to enjoy the
benefits of culture without at the same time, belng stupe-
fled or frenzledly intoxicated by its poisons?"1 By pure
receptivity and mental silence, says Huxley, the doors of
perception can be cleansed of thelr acculturated habits and
new forms of consciousness will emerge.® Richard Alpert ard
Timothy Leary speak of the expansion of consclousness with
the use of ISD and other psychedelic drugs as a "fifth free- -
dom," ",.,.the freedom to expand one's consciousness beyond
artifactual cultural knowledge., The freedom to move from
constant preoccupation with the verbal games--the soclal

games, the game of self--to the joyous unity of what exlsts

1pldous Huxley, "Culture and the Individual,” ISD:

The Consclousness-Expandi Drug, ed. David Solomon (New York:
"Ge. P, Putnam’s Sons, 193E§, Pe EO.

2Ibid. \
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“.beyond
o A In his pretentiously titled volunme, The Book. ‘Alan Hatts
appends the subtitle, "On the Taboo Against Knowing Who You
;Are ¥ Watts means by this subtitle that Western man has a
 bad1y distorted notlion of what 1t means to be a person. He
contends that Western culture has deluded man into thinking
he 13 an independent, separate and isolated ego. In effect
our soclety has produced a taboo against "knowing who you
are.," Y"The lowdown on life," says Watts, "is that our nor-
mal sensation of self is a hoax or, at best, a temporéry

¢ e

role that we are playing, or have been conned into playing--

n2 Watts 1s particularly crit-

with our own taclt consent...
1cal of the activism of liberal Protestantism since it
reflects "...the mythology of the world of objects, and of
man as the separate ego."3 Instead of frantically doinga
numerous "good works" to compensate for the guilt arising
from what soclilety actually is and what we define the ildeal
soclety to be, we would be better off sensitizing our per-
ceptions to the full potency of the claim that the individual
and the universe are one., "As 1t 1s, we are merely bolting

our lives--gulping down undigested experiences as fast as

we can stuff them in--because awareness of our own exlstence

-~

lFrom the foreword to Watts, The Joyous Cosmology,

Pe Xo

Zwatts. The BooK:cess, Pe 1l
3Ibid., Py 98,
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is:$§;sube:fic;él'and s0 narrow that nothing seems to us
.,‘ m6pe,Binng7£hén simple being."l

',’  Thé critical stance toward social structures adopted
by these 1nnovators is complemented by a profoundly roman-
tlic appreciation for nature, particularly its natural har-
mony and unity. The opposites of the physical world, says
Watts, are complementary and not in opposition. Thus, if
we concelve of wave or particle vibrations effecting the
sensations, there is never a crest without a troughror a
particle without an interval. Sound 1is actuallyrsound/
silence and light 1s not pure light but light/darkness.
Modern man. laments Watts, ususally falls to recognize this
pattern of "black-and-white" in the natural world and sees
himself over-against his environment., The game of "black-
and-white," then, becomes the game of "white must win," the
battle of survival which ignores the interdependence of the
two sides, The only way by which to overcome the fictions
which form the traditional ways of thinking about the world
is to accept the fact that "the world is your body," the
recognition that "...I the individual organism, am a struc-
ture of such fabulous ingenuity that it calls the whole uni-
verse into being."2 For Aldous Huxley under the 1nfluehce

of mescalin, a simple bouquet of flowers came to signify

11bid., p. 128.

21bid., Pe 95
\



7 _"@Q;éftra33£gnce'ihét wés yet eternai 1ife,Aa peipetualv
';peiﬁshing,thét~was_af,the same time ptre.Beingg a bundle of
-fﬁinufe;runiqué particulars in which, by some unspeakable and
; y¢£‘8e1f-evident paradox, was to be seen the divine source |

of ali existence, "l —

The knowledge of the essential unity pf the self and the
universe results from what is frequently called by the reli-
gleux nouveaux as8 an "expansion of consclousness," an exstasis,
or in the Jjargon of the psychedelic advocates, "blowing the
mind." 1In the rather jejune words of Timothy Leary, "esoit
becomes necesgary for us to go out of oir minds in ofagr to
use our heads.“2 It is at this point that the advocates of
the use of psychedelic drugs such as mescalin, psilocybin
and lysergic acid diethylamide (LSD) play a particularly
important role., These drugs produce an effect which Leary
describes as a "..,.temporary suspension of imprinting..."3
That i1s, the psychedelic drugs produce a release of the
fixed perceptual patterns returning the individuall's nervous
system to a "state of disorganized flux closely analogous to

that of 1nfancy."u Under such changes of the nervous system

the individual's consciousness 1is open in a unique way to

1Huxley, Through the Doors of Perception/eoo, Pe 18,

2Timothy Leary, "Introduction," L3D: The Conscious-

ness-Expandl Drug, ed, David Solomon (New York: G. P.
Putnamis Sons, 1955). Pe 13.

3Ibid., p. 20,

4Ib1d.. ¥° 21,




'vﬁréi@pfintihg;ﬁtothg'attainment of a new knowledge or
‘-éﬁareneSS nevér before;possible. In this cond;tion two
: factorslbecomexextrémely important~--the "set"® anﬂ the Yset-
fﬁiﬁg;” ‘The set refers to all that the individual himself
brings to the experience, his background, training and
expectations of the experience., The setting refers to the
environment or the milleux in which the experience takes
place., The factors of set and setting along with the "éﬁlde“
during the LSD "trip" play a determining role, since the
helghtened sensory awareness and vulnera?ility to int§5931
and external stimull produced by the drug result in a loss
of cognitive and rational control.
It is clearly evident that the knowledge attained Dby
the use of psychedelic drugs, while providing an awareness
of a radically different dimension of human consclousness,
nevertheless, i1s a knowledge derived through the senses. For

the relligleux nouveaux the senses play a crucial role in the

realization of a higher state of conscious awareness., In
this respect they represent a startling contrast to early
Buddhism. The consequences of their position are also quite
different. Their emphasis on the sensory leads them to em-
brace the physical and the material completely. On the one
hand this emphasis has produced 1in some quarters an exag-

gerated hedonism; on the other, it has resulted in a kind of

utopian "optimistic humanism."” Man, the rellgieux nouvegux

contend, as a part of nature is baslically good and loving.

\
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:If he can but realize his original state of harmony and
 ;oneness with the physical world. there will be peace~and
;;happiness 1n the world. HRichard Alpert echoed this ‘posi- -

’ tion in addresslng a conference on drugs at Oberlin College.
When attacked for advocating a position of complete irrespon-
sibility regarding the 1mportant social problems of our day,
-8uch as the racial crisis and the Vietnam war, he simply
responded that if individuals would only "turn on," then

such problems would easlly solve themselves,

The religieux nouveaux have put before us a "religious

model?” which superficlally bears some resemblances to the
Indian relligious tradition. In.the retrospect of our study
of early Buddhlism and the categories used to describe the
nature of religion, we must now seriously ralse the question
as to the adequacy of the model of these contemporary rell-
glous innovators.,

For early Buddhism there was a clear distinction between
the profane and the sacred. The‘profane was the emplirical
or phenomenal world, the sphere of sensory realities. Pro-
fane conscilousness, therefore, was consciousness bound by
the chaotic, multiplicity of individual objects. To break
out of this condition of "un-freedom" the individual needed
to arrive at a knowledge of the impermanent nature of all
existent entities. Such knowledge was an essential step in
breaking the power of the profane., It could be arrived at

by inductive analys\is of the phenomenal world coupled with
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":véfibﬁgfmetﬁédsaté dénﬁrol the empirical cohéCidusness;‘how;_b
"eﬁer,;th}g prpégss did ﬁot fiﬁally.eventuaté in the knowledge~
v §f tﬁe,ground of the éacred. Such knoﬁledge wWas achleved
~1f6niy through a “transformation" consciousnesé. a radically
“sther" consciousness appropriate to the nature of the reality
known. In the Pali texts, knowledge of the ultimate was a
"knowing by seelng® and, hence, a direct knowledge like
knowledge of sensory existents. However, it represented an
apperception unlike that associated with the world of things.
It was a knowledge of the "freed-mind," that mind or con-
s8clousness not dependent upon the senses,

The rellgleux nouveaux have a totally different atti-

tude toward the phenomenal world tran early Buddhism. Whereas
they are critical of soclal structures, they find in the
_wWworld of nature a model of harmony and unity in which man
must realize his unique selfhood as part of the larger cos-
mic whole., Because of thils basically affirmative view of the
physical world including man's tody, tne way in which thls
"immanent-transcendent unity" is known ls through the senses.
The function of the psychedelic drug is primarily to expand
the sensory system so that through 1t normal perceptual pat-
terns might be broken. By way of contrast, the early Bud-
dhistt!s suspicion of the material world, in particular the
senses and objects of sense, led them to espouse a way of
control of the empirical consciousness rather than its expan-

sion, As part of t@%s control analytical and rational forms
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offpéféébtﬁél;ﬁﬂdwlédge7had a part and wefé hot*simpl&f-
'jréﬁeéfed;“'Thigicdntrol, however, was not én end but a
.lgmean$ to:an‘ehd; nsmely, nibbana. Nibbana is, indeed, a
;fxeléésé, but it is a releaée from the senses, not a release
,Qi’the senses. What 1s attained is a new reality, a new
1evél of congcliousness and a new knowledge--all of which
transcend the phenomenal world and the empirical conscious-
ness., In its own unique way, early Buddhism preserved the
"otherness" of the ultimate ground of the sacred. The
religieux nouveaux, however, seem to rejgct the "otherngss"
of the sacred. The ground of the sacred is man himself,
physical man. Rather than demanding that the empirical con-
sclousness be controlled in order to be supplanted by a
"transformation" consciousness, the religious innovators of
the present day appear to affirm its ultimacy. Indeed,
what would appear to be an even '"radicallzed profane® for
the Theravadins, namely an exaggerated dependence upon the
senses and sensory knowledge, becomes the sacred for the

religieux nouveaux.

< Alpert, Leary and even Alan Watts might well be attacked
on the scholarly grounds that they misuse Eastern religions
to Justify or explain thelr own personal religlous positions.
However, in the light of our study we need to ask whether or
not the religious model they set before us is at all adequate
on the grounds of the religlous tradition from which they

claim to derive so much inspiration. The conclusion we must
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: &#§§}1§T§;ﬁé§éti#eione; “Not sonly is the fundamental reii-‘
 §16ﬁ57d1é1eq£1c between the profane and fhe sacred miscon-~
'vpeiﬁed, but fhe implications of the soteriological nature
énd fﬁncﬁioh of knowledge from the time of the Middle Upani;
gads through the philosophical schools of Mahayana Buddhism
is drastically changed. Knowledge is salvation from the
bondage to the chaos of sensory realities including the -

emplrical consciousness., For the religieux nouveaux, sal-

vation is simply the expansion of this consciousness to an
awareness of cosmic unity; however, it is not a "trgg§for-
mation" of the conscliousness, i.e. a "new being." On the
basls of our study we have to conclude that the religious
innovators of our day, while justly groping for a ground
on which to base a personal religlous faith, have come up
with the wrong answer. Early Buddhism may not be the right
model for our times either, but at least there we find the
pattern of a way of knowledge which can justify both the
rational and the supra-rational within the primordial
religious dialectic of the profane and the sacred so

essential to the nature of religion,



- APPENDIX A

UNIVERSE AND MAN ACCORDING TO SKMKEHYA

THE PRALAYA CONDITION
1. Purugas 2, Prakyti

Sattva Ra jas Tamas

THE SARGA CONDITION
3. Buddhi  or  Mahat ‘

-y

4 . Ahamkara

5. Manas
6-10, JHA&na-Indriyas. The faculties of:
« Hearing 9., Tasting
7. Touch 10. Smelling
8. Seeing
11-15, The Karma-Indriyas., The faculties of:
11. Moving 14, Procreating
12, Grasping 15. Speaking

13. Excreting

16«20, The Tanmatras, The subtle elements including:
16. 8abda (sound) 19. Rasa (taste)
17. Sparda (touch) 20, Gandha ( odor)
18. Ripa (form)

(Tattvas 2-20 compose the subtle body which transmigrates)
21-25. The Mah#@bhitas
21, Xxi@da (ether 24, ZXpas (water)

22, Vayu (air) 25. PrthivI (earth)
23, Tejas (fire)
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' ABHIDHAMMA CLASSIFICATION OF CITTAL

. APPENDIX B

(Ahetuke Kusala (Akusala Vipaka) (7)
Vipdka) (8)

CITTA (89)
' N .] )
Unwholesome Wholesome
Thoughts Thoughts
~ (ABobhana) (30) (Sobhana) (59)
of the Sense :
Plane
(Kﬁmﬁv?cara)
[ i
Immoral Rootless
(Axusala) (Ahetuka )
(12) (18)
Who{;some Thoughts Thoughts Su¥ra-
Thoughts of the of the mundane
of the Form Formless Thoughts
Sense Plane Plane Plane (Lokute-
(KBmaAvacara ) (Ripa- (Arlipa- taraﬁ
(24) WWum}kuﬂ (8)
| (s (12)
1 i L
r T ik ] L N A
Rooted in  Rooted in Rooted in Moral  Resultant Inoperative
Attachment Illwill Delusion (Mah& ' (Mah& (MahBkriya)
(Lobha) (8) (Dosa) {(2) (Moha) kusala) vip&ks ) (8)
(2) (8) (8)
r T T ‘
Moral Resultant Inoperative
§§?3a1a> {(Vipaka) (5) |(Kriy&)| (5)
f - T } :
Moral Resultant Inoperative
(Kusala)(4) (vipdka) (5) (Kriy§% (5)
— f
Moral Resultent
(Magga) (4) (Fhala) (4)
' b
Moral Resultant Immoral Resultant Inoperative

(Ahetuka Kriya) (3)

ly. . Jayasuriya, The Psychology and Phllosophy of
Buddhism, p. 32.
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KNOWLEDGE AS SALVATION' A STUDY IN EARLY BUDDHISM .

Donald Keeney Swearer

,Statement of the. Problem

%’1 In early Buddhism ultimate reality was generally char-
aoﬁerized by the term, nibb@na/nirvapa. As a condition or
state other than the world of mere sensory realities, it
transcended the three marks of: anicca (impermanence),
anatta (without essence), and dukkha (suffering). The means
of'attainlng nibbana was classically described by the forsulsa
of‘the‘Noble Eight-fold Path, the last of the Four Noble -«
TrﬁthB; Integral to this path to the ultimately real was
knowledge. but what kind of knowledge? Was it essentlally a
kngwledge derived from a rational or analytical study of the
emﬁlriénl world, or could it be characterized as a supra-
ratlonal. intultive leap? That these two forms of knowledge
had come to be contrasted with one another is revealed by a
stpdy of certain Upanigads antedating or contemporaneous with
thé rise of Buddhism. As Buddhism developed the Theravida
tradition. in particular the Abhidhamma scholastics, refined
the categorles of inductive analysis to an exhausting degree
whereas certain of the Mah@iyana schools, in particular the
Hﬁdhyamika, reduced rational constructs to a logically absurd-
ity. In the light of this historical development our problem
1s to try to determine the relationship between the rational

L or analytical and the supra-rational or intuitive modes of
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knowledge in early Buddhlsm (1.e. represented by the PR11
Nikiyas) 1n relationship tOuthe quest for nibb@na,; In other
words. we are concerned to delineate the soteriologieal

f,neture end functlon of knowledge in early Buddhism, .

Procedure

This study attempts to combine a phenomenological and
historical approach to the problem, Ip begins by setting
forth & phenomenological framework which rests on an inter-
pretation of the categories, "sacred" and "profane." After
& brief analysis of Theravada Buddhism providing histofical
content to these categories the study moves to & considera-
tion of the soteriological nature and function of knowledge
in non-Buddhist sourceet The focus 1s on "proto" forms of
Samkhya-Yoga and Ved@nta representing the two types of knowl-
edge being investigated. Within this context the problem 1is
then examined in the Nikayas (viz. DIgha, Majjhima) utiliz-
ing tﬁe terms, vififiaga and pafifid, The study 1is continued
briefly into the Abhidhemma, MAdhyamika and Yogaeira traditions,

Results and Conclusion

It was dilscovered that early Buddhism syntheslzed the
two modes of knowledge in relationship to the salvation-quest,
"Analytlcal kmowledge was particularly important in conjunc-
tlon with meditation and control of consciousness as a means
to realize ultimate reality (i.e. nibb3na); however, in the
end it had to be surpassed by a higher mode of knowledée
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7:based not on 1nduct1ve analysis of empirical realities but*
" on: a direet knowledge or "vision" of a transcendemt reality.
-;The two types of knowledse while distinct were nonetheless
'Qessentially related. Vififidga, the consciousness apropos the
: empirical. was also understood aé;a mode of knowledge with
the power to transcend involvement in the sensory world by
understanding its frue nature, In this capacity it could
lead to pafifid, mowledge from the perspective of ultimate
reality itself. |
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