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Citta, Mano, Vinnana—a Psychosemantic

]nvestigation

N this report,! an attempt will be made to clarify the psychological
contents of the above Pali terms. The approach is psychological
rather than linguistic.

Citta 1s most common]ytmnshtcd by thought(s), mind, heart, mood,
cmotion, idca, reasoning, attitude, consciousness.

Mano: mind, thought, inner sensc.

Vififiana: consciousncss, discriminative consciousness, rebirth-con-
sciousness, [relinking/ consciousness, cognition, intellect, intellection,
intelligence.

Many of the English terms are very vague.  The reason may be cither
that the correspondmg Pali termsarc equally vaguc or that the exact meaning
of them is not known.  Some of the English terms for the same Pali terms
have a very different meaning {c.g. “mind” means an independent psycho-
logical agency; “thought™ is probably intended to mean conscious processes
of a predominantly cognitive character, “heart” an emotional, evaluative
center in human personality; if we then, for instance, find the passage in
S Il 273: “Ariyc tunhibhive cittam santhapehi, ariyc tunhibhave cittam
ckodim karohi, ariye tunhibhive cittam samidaha™ translated by “Esta-
blish thy mind in the Ariyan silence.  Lift up thy heart therein.  Plant thy
thought therein” — then we may well ask ourselves whether these different
meanings of citta were intended by the Pali-writer or if the translator is just
careless.) Psychological passages in translations of Pali texts have often
proved meaningless to me.  Therefore, an investigation has scemed de-
sirable.

Method
Passages illustrating the use of the terms included in the investigation
have been collected from the following works: Digha-nikiya, Majjhima-

1. This investigation was conducted at the Univorsity of Ceylon, Peradeniya. 1
thank the University for most generous assistance, esp. Dr. J. D, Dhirasekera. I am
also greatly indebted to Professor K. N. Jayatilleke, Professor W. 8. Karunaratne, and
Mr. B. Cooke. My wife has helped me to colleet the material.
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nikiya, Anguttara-nikdya, Samyutta-nikdya, Dhammapada, Suttanipita,
Udana and Itivuttaka (the PTS editions have been used: quotations refer
to pages in these, only for Dhammapada and Suttanipata to number of
stanza). It was considered that these were homogeneous enough to permit
a non-historical trcatment. As this is not a statistical investigation, no
completeness was aimed at, but an attempt was made to include as many
different contexts as possible: I aimed at semantic complcteness.

The theoretical framework of this study was provided by C. E. Osgood,
G. J. Suci, and P. H. Tannenbaum, The measurcment of meaning (Urbana
1957). Their method can of course not be used on historical material, but
their insistence that meaning can be defined by relating a studied concept
to a semantic space is a fruitful point of departure. Now the dimensiona-
lity of the semantic space of psychological terms is not known, but some
sort of provisional “semantic differential” can still be constructed. I have
tried to follow the intentions of Osgood by putting systematic questions to
the texts and by especially studying relations between terms as expressed in
the texts.

Citta

1. Superordinated concepts dhamma (e.g. A 1 10) which is a vague term
used mainly as a collective term for all conscious phenomena. Tt is used
for all psychological terms, even nibbana.

2. Entity or process ?

We usually think of a machine as an entity: it has a certain structure
and functions as a unit; it is limited in space and has a certain duration over
time. If we, on the other hand, were unable to see the machine itself but
could study its functioning and its products then we would speak in terms
of processes: we could describe certain movements, the change from raw
materials to finished products. We can made the same distinction in
psychological matters, and choose our words accordingly. When we use
a word like “mind”, we think of something rather permanent, and the
momentary percepnons feclings, impulses and imaginations are said to be
produced in it. The mind has a structure, it can producc processcs, and
it can be used as an instrument—so it is a typical entity.

On the other hand, the difference may not be so great on the psycho-
logical planc as on the physical, If you study your conscious experiences,

perhaps you will at first find only a stream of processes. But after a while,
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you will discover recurrent themes and process-scquences and you will find
regularities and habits of thoughts. The processes are then ﬁttcd into a
structurc which is seen to be more or less fixed, more or less like an “entity”.
So, although most of the contlnulty depends on processcs or structures that
arc not conscious and therefore “behind the curtain”, we may firmly believe
in an entity like the “mind”.

In order to decide whether citta is an entity or not, we must investigate
whether it is described as independent or dependent, permanent or mo-
mentary, productive or produced, initiating or passive, actor or act.

It is possible to find passages where citta is clearly said to be a product:
“Ma ... akusalam cittam cinteyyatha” (S V 418), “Don’t think unskilled
citta” —"‘Samudaya-dhammanupassi va cittastnim viharati, vaya-dhamma-
nupassi v cittasmim viharati.” (D II 299). “He keeps on sceing an
arising phcnomcnon i cifta, or he kecps on sccmg a passing phenomenon
in citta.”  Here, citta scems to mean “thought”, Usually citta scems much
morc personified to an independent agency. It has a will of its own:
“Bhikkhu cittam vase vatteti, no ... cittassa vascna vattati” (A IV 34),
“A monk makes his ¢/fta turn according to his wish; he does not turn by the
citta’s wish””.  Further: © ... cittena niyati loko™ (S T 39), “the world is led
by citta”. According to D II 36, “Vipassissa ... cittam nami no dhamma-
desanaya,” “The citta of Vipassi was inclined not to prcach the doctrine”.—
Cifta is an authorlty that can be plcased or displeased: “ ... ayam me pugga]
cittam n’aradheti” (M 1 3471), that person docs not appca] to my citta’.
And: ... mayi cittam pasannam’” (M 1 145), “your citta was pleased with
me.

Cirta reacts as an cmotional center according to S I 53: “Niccam
utrastam idam cictam’”,  “This citfa 1s always terrified”, — and S I 226
“na ca na uppanno labhasakkarasiloko cittam parlyaddya thassatiti”’, “and
when gains, favours, and flattery come to us, they shall not take lasting hold
of our citta”.

In the very numerous passages where the improvement and develop-
ment of citta is described, it is ofter donc in wordings reminding us of some
instrument which is to be improved by removing obstructing particles
(riga, dosa, moha, c.g. M II 27), by cleaning (cittam parisodheti, D T 71;
cittani virajayitva “cleansing their cittas”, D Il 274), by giving it support
(adhiro, S V 20), by making it straight (cittam attano ujukam akamsu,
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S I 26; wjum karoti, Dh 33) like a bow, or makes it luminous (sappabhasam
cittam bhaveti, “creates a luminous citta”, D 1l 223; pabhassaram, A I 1o;
see also A IV 86, A 1256, S V 92: Citta is compared to gold frec from defile-
ments; it can also be done luminous by concentration on light). In this
way, citta is made mudu and kammadiia, “pliable” and “fit for work”™ (A IV
421; ¢f. S V 92 and A T256). In other cascs, the terminology used reminds
rather of the taming of animals, c.g. cittam ... dantam guttam rakkhitam
sathivutam, “the cifta that is tamed, controlled, guarded and restrained”
(A I 7)cittam, abhininnameti, “he bends down his cifta” (A 11 211).

In all these and similar cascs, cifta scems to be conceived predominantly
as an cntity. Buc in perhaps the majority of the 240 passages included n
this study of citfa, the matter cannot be strictly decided.  There scems to
be a very gradual transition from the one extreme to the other.  We may
conclude that citfa often is an entity that acts independently or as an instru-
mental unit but that the word on the other hand may be used for the pro-
duced processes themselves.

3. Iscitta the slf ?

Only once is it explicitly denied that citta is the self (S 11 04), whilc it
is very often denicd that vififiana and the other khandha arc the sclf. W]lt‘l,’l’
H. V. Guenther in “Philosophy and psychology in the Abhidhamma
(Lucknow 1947) constructs diagrams illustrating diffcrent Abhidhamm;}—
views on the mind, hc places citta in the center of a number of concentric
circles. This can only mean that he considers citta as the self around which
everything is arranged. In the Nikiyas there arc only indirect indications
that the person identifies himself with cifta. It happens, c.g., that the gram-
matical subject in coordinated sentences is first ciffa, then scemingly without
any special reason becomes the person himself:  “Ujugatam cv’ assa tasmim
samaye cittam hoti Tathigatam drabbha, ujugatacitto kho pana ... atiya-
sivako labhati atthavedam, labhati dhammavedam ... ” <At such time
his citta is firmly fixed on the Tathagata; with upright heart the Ariyan dis-
ciple wins knowledge of the welfare, he wins knowledge of the dOCtri_l’l,C
... " (A 'V 329). Sce also “Kimaragena dayhami, cittam me paridayhati”.
“I am burning with desire, my ciffa is consumed” (S I 188). In the lov,c’—
song, D 1I 266, it is said ““Tayi gathita-citto ’smi cittam viparinamitam .
«I am provided with a citfa ticd to you: my citta is changed”.  We find here
the same change of grammatical subject, and in a case like this it becomes
clear how closcly related the cifta sometimes is to the sclf. — On the other
hand, it is never said that citta is the self.  On the contrary, the texts usually
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take care to distinguish between the person and his citta. A few examples
will illustrate this. ““Aham imind cittena nikato vaiicito paladdho™. = «I
have been defrauded, deceived and cheated by this mind” (M I s11). ““Cit-
tam te tatthe gamenti diire”, ““They send their citta far away in that (dispute)”
(SN 390). Seealso A1V 34, quoted above.

In conclusion: cifta is not the self but it often stands for the person and
the identification 1s then not far away.

4. The monk’s problem-child

As we have scen in some of the above quotations, the monk can certainly
not identify himself with this citta — on the contrary it sometimes gives
him life-long trouble. It has to be tamcd, but it is diirakkha, ““difficult to
guard” and dunnivaraya, ““difhcult to hold back” (Dh 33), dussamadaha
“hard to compose” (S I48), niggahctabba, paggahctabba, sampahamsitabba,
ajjhupckkhitabba, “to be checked”, ““to be exerted”, ““to be gladdened”,
““to be looked after” (A I 435). It is a difficult but important task to tran
citta, becausc ““citte ... arakkhite kayakammam pi arakkhitam hoti vaci-
kammam pi arakkhitam hoti manokammam pi arakkhitam hod” (A I 261),
“when cifta is unguarded, bodily action is also unguarded, speech and
mental action arc also unguarded”, and we shall sec in a later scction how
grcat the difference is between the trained and the natural citta.

5. Is cifta couscionsness ?

It is said in Dh 37 that cifta is asarira, “incorporcal”. Tt is often con-
trasted with the body. In S IV 293 f, a distinction is made between kiya
sankhiro, “‘activity of body”, vacisankharo, “‘activity of speech”, and
cittasaikharo, and the latter is defined in the following way: ““Safifia ca
vedana ca cctasika ete dhammai cittapatibaddha, tasmi safifia ca vedana ca
cittasankhdre ti” which has been translated ““Perception and feeling are
mental processes dependent on mind.  Thercfore are they called ‘the
activity of mind’ ”.

No indication has been found that citfa could be cither a physiological
or a purcly behavioral entity. As we shall find later, cirta is sometimes
spoken of as moving in space {c.g., phandana, “trembling”, Dh 33, diiran-
gama, “far-travelling” Dh 37), but it probably means non-physical move-
ment. When describing moral and emotional traits in citfa, terms arc
sometimes used which imply a certain type of behavior, but it is the attitude
behind that seems to belong to citta.
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It is more dithcult to decide, to what extent sub-conscious processes in
the psychological sensc belong to citta. We can, of course, consider it
self-evident that when traits like anger, pride, desire are ascribed to citta, it
does not mean that they must be manifest all the time: the tendency, the
disposition is cnough. In this way, we have introduced the subconscious,
but the distinction was seldom made. There is an carly Pali term for latent
tendencies of this type, anusapa, which is attributed to ceto, never to citta
(they are more or less synonyms, see discussion below!) We find a typical
context in § III 13: “Rapadhituya ... yo chando yo rigo ya nandi yi
tanha ye updyupddani cetaso adhitthanabhinivesanusayd tesam khayi
viraga nirodha cagd patinissagga cittam suvimuttam”. “By the destruc-
tion of, the indifference to, the cessation, the giving up, the utter surrender
of that wish, that desire, that pleasure, that craving, that approach and
grasping, that decision, indulgence and disposition in ceto directed to the
form-eclement, the citta is fully freed”. We shall also find later, that several
of the traits, which often are called anusapa (or rather the traits to which
tendencies — anisaya — arc mentioned), arc attributed to citta. In the
main, citfa must be understood as an unanalyzed conscious entity.

6. The attributes of the untrained citta,

Citta is described with a wealth of attributes.  We have seen that citta
can, and should, be trained, so we must distinguish between the natural an
the trained citta.  Generally, citta is found to be too independent and mobile
(Dh 326 ““ ... aciri caritam yenicchakam yatthakimam yathasukham”,
“ ... would wander formerly as it liked, as it desired, as it pleased”), too
unsteady (capala, Dh 33) and easily distracted (vikkhitta, A IV 32).

(@) Perception. We have already quoted STV 293 f where it is said that
safifia (perception) and vedani (fecling) arc dependent on citta.  In S IV 125
we find that riipa (forms) touch (phassati) citta, and only a trained citta can
avoid to be influenced. In the natural state, therefore, citta is sensitive to
impression, without being a center of perception.

Citta can be directed and is then an instrument of attention. In A IV
422 the phrases cittam pativipeti (“he turns his citta away from”) and
cittam upasamharati (“*he concentrates his citta on”) arc used in this meaning.
Cf. the opposites sankhitta — vikkhitta (“attentive — unattentive”) used
about cittain D I 97.

(b) Intellectual traits. In A I 9 the expression cittena ... fiassati, un-
. ' ) ~ o - " . 43
derstand with citta” is used. The phrase afifiacittam upatthapeti, he
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applies the citta to understanding” is often found, c.g. AIll 437. In ATV
402 paiifidya suparicita, “well provided with wisdom™ is said about citta.
These are all quotations from descriptions of the developed cifta, but the
potentialitics of intelligence are of course therce from the begmnmg

(c) Memory. Cifta is an instrument for the recollection of former
existences which is made possible through training. See M I 22 “pubbe-
nivisanussatifiandya cittam abhininnamesim”, “I directed my citfa to the
knowledgc and recollection of formcr habitations”. The higher know-
ideas are a function of cifta, as in A V 107, whcrc citta is said to be ¢ provided
with” (paricita) ideas (s3fiiid) of impermanence, not-self, danger, disinte-
restedness and so on. What is said in Dh 326, “idam pure cittam acari
caritam ... yatthakamam ...”, “this cirte would wander formerly as it
liked ...”" probably refers to the free imaginative function of citta.

All the functions quoted here arc referred to the trained citta. The
fundamental dispositions must, however, be there from the beginning,
although nothing seems to be cver said about the untrained cifta in these
respects,.  We go on to describe the natural citta proper.

(d)  Intellectual qualities of the untrained citta.

Two of the asava, namely ditthisava and avijjisava {thc obsessions
of false views and lack of truc knowledge) are of a more intellectual character
(DI 84, D I 81). Further: moha (lack of correct judgment, D I 270),
vicikicchi (doubt, D I 71), vikkhitta (unattentive, D I 79).

(¢) FEmotional qualities.

We must distinguish between fcc]mgs and emotions. Feeling is the
evaluation from the individual point of view that normally accompamcs
every perception or cognitive process: we call them “pleasant” and “un-
pleasant”.  This evaluative aspect 1s not so oftcn attnbuted to citta, but we
find, c.g. in M I 1453, that citta may be “pasanna”, p]cased that it suffers
(“pahannatl SV 73) that “saririkd dukkhi vedana cittain na parlyad'lya
titthanti” (S v 302), “painful feelings make no impression on my citta”.

By cmotion proper we understand a state of affectivity or lack of
balance. This side of human psychology is usually attributed to cifta

paritassand, trembling, nervousncss (S I 16),
uddhaccakukkucea, excitement and worry (D I 71).
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padosa, anger (D I 71).
kimmasava, obsession of sensual pleasurcs (D 1 84).
sapattaka, hostile (D I 228).
savera, full of anger (D 1 247).
avila, turbid (A I9).

utrasta, terrified (S 1 53).
abbhuta, astonished (S 1 178).
uddhata, unbalanced (S V 112).
lina, sluggish (S V r12).
phandana, trembling (Dh 33).
capala, unstcady (Dh 33).

(f) Dynamic qualities.

Dynamic arc the traits called which lead or motivate to actions, e.g.
needs and drives. The border between these and the emotional traits is,
of course, never very well defined.

Tanha, the most common word for “desire”, is not often ascribed to
citta, but in Dh 154, citta is said to have “attained to the extinction of all
desires” (cittam tanhanam khayam ajjhagd). Morc commonly attributed
to cifta are abhijjha (covetousness) and lobha (greed), found together in
M1 36. Very common is riga, sometimes translated by the more emo-
tional word “passion”, sometimes by the more dynamic word “desire”
(ST 185). One of the asavi is bhavasava, clinging to cxistence (D I 84).—
Absence of dynamic qualitics could be called thinamiddha (“lethargy and
drowsiness”, D 1 71) or pamada (“indolence”, M I 36). — The most im-
portant dynamic traits are, thercfore, more or less regularly attributed to
citta. '

(¢) Moral traits. The moral “defilements” (upakkilesa) scem all to
belong to citta: Most of them arc enumerated in M T 36 together with
some that are mentioned already:

byapida, “malevolence”
upaniha, “malicc”
makkha, “hypocrisy”
palisa, “spitc”

issa, “‘envy”
macchariya, “stinginess”
mayi, “deceit”
sitheyya, “treachery”
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thambha, “sclfishness”
mana, “‘arrogance’’
atimana, “pride”
mada, “conceit”’

7. The attributes of the trained citta,

(a) Cognitive and intellectual qualitics.  On the highest level of the
cightfold path (sammasamadhi), the adept attains to uttassa ckaggata, “onc-
pomtcdncss (D 11 217). He is not disturbed by his sense-pereeptions:

“Evam sammavimuttacittassa . bhlkkhuno bhusa cc pi cakkhuvinficyya
rapa cakkhussa apatham agacchautl nev'assa cittam panyadlyanti amis-
sikatam ¢v’ assa cittam hoti, thitam ancjjappattam, vayaifi ¢’ assinupassati’.
(A1 377). “If ObJCCtS cogmzablc by the cye come very strongly into the
range of vision of a monk with wholly freed citta, they do not obsess his
c:tta, and his cifta is untroubled, firm, having won to composure; and he
watches it go”. (The last assa scems to refer to citta; if so, citta means
“conscious processes”). Temporarily he may attain to safifidvedayitani-
rodha, and “Yo ca khviyamn ... bhikkhusafifidvedayitanirodham samapanno,
tassa pi kdyasankharo niruddho patipassaddho  vacisankharo niruddho
patipassaddho cittasankharo niruddho patipassaddho” (S 1V 204). “In
him who has attained the ceasing of perception and fecling, the activity of
body has also ccased, become calmed.  Soalso have the activitics of speech
and citia.”

His citfa has been trained to be an instrument for higher knowledge
(abhifiid), for the attainment of iddhi, for hcaring heavenly sounds, for
understanding others” citta, for remembering his own former births, for
sceing other beings pass from existence to existence, and so on (described,
c.g. D [ 77-84). His citta is not dirccted outwards (apanibitam bahiddhi,
SV, 159). Hc can direct his citta and he “brings it towards the deathless
clement” (amatiya dhatuya cittam apasamkarati (A IV 422). His citta is
characterized by paiifia (wisdom, D II 81) and afiiid (knowledge, D 111 53).

(b) FEmotional traits. Citta becomes free from asava and tanha (D 11
81, Dh 154). It does not react emotionally on scusc-impresstons (S V 302).
It is vipasanta (calmed D I 71), samahita (serenc, D 1 76), incjjappatta
(imperturbable D I76), avera (frec fromn anger D 1 247), danta gutta rakkhita
samvuta (tamed, controlled, guarded, restrained A I 7), anavila (untroubled,
A 1 9), sukhavaha (bringer of happiness Dh 35). The general impression
is uncmotionality and stability.
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(c) Dynattic traits. The nceds and desires were characteristic of the
natural citta. The trained citta is, however, also motivated to action, and
motivations are still to be found, although the desires have gone.  This is
often expressed in a negative way:  “Yam cittam vitardgam vitadosaim
viramoham — 1tosamutthana kusalasila (M II 2,7) “That citta which is
free from desire, free from hate and frec from Jlluslon-—-ongmatmg from
this are the skilled moral habits.”  This is an interesting passage showing
that the motivation to good actions is to be found in citta and that thesc
purely negative expressions have a very positive meaning. [t is also interest-
ing to note that they are all considered dynamic, although dosa is morc
cmotional and moha more intellectual.

Other dynamic words, positively expressed, are found in D 1T 239
where citta is said to “incline towards ardour, devotion, perseverance and
cxertion” (namati atappaya anuyogiya sitacciya padhianaya).

On the dynamic side, the training therefore results in a change from
impulses and desires to will and determination, from immaturity to matu-
rity, from fickleness to character.

(d) Moral traits. Citta is madc an effective (kammaniya, mudu)
instrument for skillful (kusala) action, Citta has been made asamkilittha
(pure, D I 247), avyapanna (free from malice, D I 71), assava (obedient,
S N 23), anangana (free from blemish, A Il 211).  Onc ofits chief characte-
ristics is mettd (friendliness, D III 237). At the samc time it is vivekaninna
vivekapona vivekapabbhira vupakattha (tending to aloofness, leaning to
aloofness, inclining to aloofness, remote, M III 111), which probably indi-
catcs a certain aversion to all social activity, good as well as bad.

8. Is citta personal ?

Citta could be an inner core, c.g. some sort of life-force, very much
similar in all individuals, or it could be an individually formed center. The
latter is true. 1t is naturally open to impressions from the outside (S 1V 293)
and it has a great number of emotional, dynamic and intellectual characteri-
stics that give it an individual form. It can also be understood, interpreted:
“cittam me samano Gotamo janiti” (S I 178) “the reclusc Gotama knows
my citta” (or possibly: what I am thinking”). “Idha ... bhikkhu parasat-
tinam parapuggalanam cittam pi idisati ... iti pi te cittan d” (D I 213).
“Here a monk tells (reads) the citta of other beings, of other individuals ...
saying: so 1s your citta’ . — “No cc ... bhikkhu paracittapariyaya-
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kusalo hoti, atha ‘sacittapariyayakusalo bhavissami'ti”” (A V 02) “though
a monk be not skilled in (knowing) other people’s citta, he can decide: I
will be skilled in (knowing) my own citta’ .

The training of cifta sccms to result in a greater homogencity.  But
the result depends on the type of training.  One-sided training, for instance,
may give wrong result. So if a monk trains only samddhi, then “‘tam
cittam kosajjaya samvatteyya”. “his citta will be liable to indolence”, if
he trains only paggaha (cnergy), then “tam cittam uddhaccaya samvatteyya”,
“his citta will be liable to distraction”; and if he trains only upekhd (equani-
mity), then tamn cittam na sammid samiadhiyeyya asavanam khayiya”,
“his citta will not be petfectly poised for the destruction of the dsava”
(A T 256). — Even a liberated citta can still be identified, sce ST 194, “tesam

cetasd cittam samannesati vippamuttam nirupadhim”, “he intuitively
discerned the cifta of these as being freed, desireless”. Therefore, the
individuality remains, even in arahants.

0. Is citta an instrunient ?

We have repeatedly referred to citfa as an instrument: for attention
understanding, for attaining higher knowledge and certain supernatural
powers. The instrument-aspect is no doubt there, but it is less conspi-
cuous than its independence.  Its development is an cnd in itself and for the
citta’s own good.  Just as the training of a child may consist in making him
do things, so the ¢ifta is used as an instrument for its own development.

10.  The ultimate fate of citta.

What happens to citta in death 7 S V 370 provides an answer:
tassa yo hi khvayam kayo rapi ... tam idheva kika va khadanti ... yafica
khvassa cittam digharattam saddhaparibhavitam sila~ suta- ciga-paribha-
vitam, tam uddhagimi hoti viscsagami”, “though this formed body of
his be devoured by crows (or other animals), — yet his citta, if longtime
practiced in faith, virtue, learning and renunciation, moves upward and
goes to distinction”. Here we are very close to an un-Buddhistic soul-
theory, according to which citta survives death. It can be found also in
other passages, where it is conuccted with the idea of rebirth.  “Avidvi
manaso vitakke hurdhuram dhavati bhanta-citto” (U 37). “Without
understanding the thoughts of mano he runs with restless ¢itta from existence
to existence”. — “‘Andvattidhammam me cittam kamabhavaya-ti pafifiaya
cittam suparicitamn hoti” (A IV 402) ** "My cifta is not of such nature that it
will return to the planc of scnse-pleasures’.—(knowing this) his citta is well
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provided with wisdom”. In these passages we find an indication that citta
in normal cases is reborn,  The same is implied in D 1T 258 “Tassa cvam
hoti—‘Aho vataham kidyassa bheda param marana khattiya-mahasilanam
v brahmanamahisilanam vi gahapati-mabasilanam va sahavyatamn uppaj-
jeyyan ti'. So tam cittam dahati, tain cittam adhitthati, tam cittam bhiveti.
Tassa tam cittam hine vimuttam uttarim abhavitam tatr’ uppattiya sam-
vattati”.  “Hc thinks, ‘Ah! if only I may be rcborn at the dissolution of
the body after death as one amongst wealthy nobles, or brahmins, or house-
holders!” This citta he holds fixed, firmly established, and develops it.—His
citta sct free in a lower range, and not developed to anything higher, conduces
to rcbirth within that range.”  This passage is, however, a little doubtful,
as citta here, at least in the middle sentence, hasa clear process-meaning and
thercfore may be used simply for vififiana.

When, in other contexts, the process-mcaning scens to be intended,
c.g., in D 1T 299, it is stressed that ciffe ““is something that comes to be”
(samudaya-dhamma) and “somcthing that passes away” (vaya-dhamma).

It is often said that citta 1s suvimutta, “liberated” or vimuccati “is
liberated”. 'What does it mcan-7

“Pafifia~paribhivitam cittam sammad cva asavchi vimuccati scyyathi-
dam kimasava bhavisava ditthasava avijjasava ti” (D 1l 81). “Citta, when
thoroughly developed through wisdom, is sct quite free from obsessions,
that is to say from the obsessions of sensuality, becoming, wrong views and
ignorance”.  Another definition is alrcady quoted from § 111 13, according
to which citta is freed through the destruction of the desire directed towards
the five khandhd.  Still more clear is the passage S Il 45:  “Ripadhituya
(later, the whole sentence is repeated for: vedanadhatuya, safififidhatuya,
sankharadhituya, vinfianadhatuyd) cc ... bhikkhuno cittam virattam
vimuttam hoti anupadaya asavchi, vimuttattd thiam, thittattd santussitam,
santussitattd na paritassati aparitassam paccattaiificva parinibbayau”, “If
a monk’s citta is unattached to the form-clement (fecling, perception, the
activitics, consciousness) and is free from it without giving it support through
the dsava—then it is stcadfast by its frcedom, content by its stcadfastness,
through its contentment it docs not crave further: and free from craving
it by itsclf attains to parinibbdna’. As freedom from the dsava is usually
mentioned as the final attainment through which arahant-ship is won, wc
have ample evidence thac ciffa is thought to be that which reaches the state of
nibbina. A charactcristic of Buddhist meditation is that the meditating
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person knows through all the levels how far he has attained. When the
ultimate realization has come, cven then he knows that it has come and
what it means. Therefore, some part of his conscious personality is left,
and everything points to the fact that thisfunction is attributed to citta. In
addition to the alrcady quoted evidence, let us point to a passage in A 1 8,
where it is said: “panihitena cittena ... nibbanam sacchikarissati”, “with
a citta that is well directed ... he will realize nibbana.” So, when the work
is done, the instrument is still there, registrating the fact.

11.  Abnormal states of citta.

There arc some references to abnormalities in citta. According to
S UI 1, citta may be ill (atura), and a certain houscholder is admonished, so
to train himself that his citta is healthy although his bedy is ill: the illness
is to identify the khandha with atta.

In D I 20, it is said about a group of gods called Manopadosiki: “Te
afiflamafifiamhi paduttha-cittd kilantakaya kilanta-citta”.  “Wicked-minded
toward cach other, they are weak-bodied and wcak-minded”. It is not
known what is meant here: possibly the basic idea is that a certain amount
of energy is required in order to stay on a certain level of development;
changes in this karmic force manifests itself in certain mental and bodily
changes; if the moral behaviour is not up to requirements, the karmic force
weakens and the being is reborn in a lower statc.

In Dh 137 and 138 it is said that a man who inflicts pain on the innocent
and harmless, will be punished by suffering, loss, bodily injury, difficult
illness or cittakkhepa: “loss of citta”. A similar expression is found in S I 126,
where it is described how the daughters of Mara try to seduce the Buddha
and afterwards comment on their lack of success with the words: “Yam
hi mayam sampam va brahmapam va avitarigam imind upakkamena
upakkameyyima hadayam vassa phaleyya, unham lohitam vi mukhato
uggaccheyya, ummadam va papuncyya cittavikkhepam va.” “For if we had
approached after this fashion any recluse or brahmin who had not extirpated
lust, either his heart would have cleft asunder, or hot blood had lowed from
his mouth or he had become crazy or have lost his citta”. 1f a person has
developed mettd cetovimutti, ie., “mind-relcase through friendliness”,
his citta is not khipitabba (“to be upset”, S11265). In SIz207itissaid: “If
you do not reply, I will either upset your citta (cittam khipissami) or split
your heart”. In this case ciffa is something that can be lost, thrown away.
This use of the word becomes natural, if citta is taken to be the personal core
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of purposeful consistency, some sort of superordinated organizing agency.
We have already noticed (sec c.g. M 11 156 cited above) that in some con-
texts this interpretation seems porbable (although it is often implied that
this superordinate force takes citta to task and induces it to development or
uscs 1t as an instrument), and we are again very close to an identification
between citta and the sclf.  In strong emotional experiences it is this normal
purposefulness and organized behaviour that is upset.

12. Has citta inner organization ?

We have seen that citta is conceived as individually formed and that
a great number of traits, especially of an emotional, dynamic and moral
character, are attributed to it. It is somctimes described as the guiding
purposiveness in life.  Therefore, it comes very close to the psychological
concept of personality.

By personality is meant an individual organization of traits: there is
a guiding purposiveness, a hicrarchy of motives, a more or less consistent
“style of living”. Personality may change and can be “developed” and
“deranged”, but there is continuity and unity. It is both psychological and
physical, both structural and functional.

Like personality, citta is an organizing factor and it has an individual
structure: we have seen that a person’s citfa can be recognized and inter-
preted by others.  'We find, on the other hand, few traces of an organization
of all the traits that are said to bclong to it: it is often even doubtful whether
the traits really are meant to form part of cittaor whether they arc conceived
as external. If citra, for instance, gets rid of the five upakkilesa, is citta
itsclf changed through the process 2 But in many cases, the formulation
indicates that a real change takes place: the frequent use of bhaveti,
“cultivate”, “make grow”, indicates that: A III 245 subhavita, “wcll deve-
loped”, M 1l 149 cittabhavana, “devclopment of citta”.  When it is said
that citta becomes onc-pointed (D IT 217), thiscanonly refer to a concentra-
tion and unification of all forces within citta, a redisposition of the inner
organization.

In S V 92, we find citta compared to gold with certain impuritics; if
these are removed, the gold becomes soft, pliable, luminous and workable:
“Evam eva kho ... paiicime cittassa upakkilesa, yehi upakkilesehi upakki-
littham cittam na ceva mudu hoti, na ca kammaniyam na ca pabhassaram
pabhangu ca na ca samma samidhiyati dsavinam khayiya.” “In the same
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way, therc are these five impurities of the citta, tainted by which citta is
neither fine, nor pliable, nor lummoub nor frail, nor perfectly composed
for the destruction of the sava”. This passage may imply that citta is
transformed through the impurities; but an implication that ciffa by itsclfand
originally was pure as gold need not be read into it.

The development of citta consists in getting rid of bad traits and re-
placing them by good ones. In descriptions of this process we find that
certain bad traits arc more fundamental and didicult to get rid of than
others: the last ones to disappear are the dsava. The traitsthat aredeveloped
are, among others, meftd and paiifia. Therefore we find traces of an hier-
archical organization in citta.

So far, citta has turned out to be rather similar to personality. But
therc are differences also:

(@) We may speak about “our” personality as about something out-
side us, but in reality, we always identify oursclves with our personality,
and the psychological ego is contained in it. Citta is much more frequently
placed as object of activitics and conceived as “outside” the speaker (it
should, c.g., be “restrained”). But as we have found, identification is also
frcquently implied.

(b) Citta is a more limited concept, as it mainly covers only conscious
phenomena. The individual differences are not much elaborated upon in
the Nikiyas.

(6) The instrumental aspect, common in citta, is not frequent with
regard to personality.,

(d) Citta is often said to be indcpendable and to change quickly,
Personality may also change and it may be “anstable”, but continuity is

We may conclude that citfa rather may be called a center within per-
sonality a conscious center f01 activity, purposivencss, continuity and
cmotionality. The vague term “mind” may, after all, be the best transla-
tion, although it docs not cover the emotional and moral aspects.

A note on ceto

Ceto is a derivation of the root cit just as citta, but it is much more
limited in use. It is to be found only in genitive and instrumental case, and
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in compounds, and it seems to be used in a rather limited number of con-

texts. The following observations are based on material mostly collected
from D and M.

Ceto 15 often consciously and intentionally treated as a synonym of
citta. In STII 232, the need and desire produced through the senses is called
cittassa upakkileso but in the following sentence it is referred to as cetaso
upakkileso. In S IV 125 it is said that riipa touch citta again and again but:
cittam na pariyidaya titthanti, “without completely taking hold of citta”.
This is then summed up with the cxpression cetaso apariyadani, “by their
fatlure to take hold of ceto”.

In A V 207 vigatabhijjhena cetasd is immediately followed by abhijjhaya
citta parisodheti.

The following comparisons give also an impression of the closc rcla-

tions between ceto and citta.

Ceto Citta

cetaso ckodibhiva, cittam ckodhihoti,

DIy Al2s4
mettasahagatena cetasa metta-cittam bhaveti

D125 D 1167
cetovimutti cittam suvimuttam

M III 1406 S I 13
parisuddhena cetasi citte parisuddhe

M I 94 DIv6
cctosamadhim cittasamadhi

M III 108 SIV 350
ceto-panidhi panihitena cittena

D III 259 AlS
cetaso upakkilese cittassa upakkilesi

DI 49 SVoz

cetaso pariyadana cittam pariyadaya

S III 16 S I 226
cctasd averena, avydpajjhena avera-citto, avyapajjhacitto

D I2s1 D 1247
cetovimuttim pafifiavimuttim cittam pafifiafica bhivayam

D I 78 STi13
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We find that cefo at least to some extent is just a synonym of citta: the
upakilesa are attributed to both, and also some emotional traits. Both must
be concentrated and both attain liberation. Further, both are engaged in
supernatural perception, c.g., mind-reading (cetasa ceto paricea vidito, “by
my ceto, of ... is known to me” M I 210, and frcqucntly compare A 1 170,
“evam pi te mano, ittham pi te mano iti pi te cittan ti” “thus is your mano,
such and such is your mano, thus is your cifta; in some contextscitta and ceto
are combined, c.g. ST 194, “... cetasa cittam sammanesati v1ppamuttam

“he discerned with his cefo the citfa of these as being freed ..

Ceto has a number of traits (cognitive, emotional, dynamic, and moral)
of the same type as those attributed to citta. We find, for instance, the five
ceto-khild, “ the obstructions of cefo”’: doubt about the master, about the
doctrine, about the order, about the trammg, and anger towards the fellow-
monks (D 11 237f). And further, the five cefaso vinibandha, “bondages”:
desire for sensual pleasures, for the body, for visual things; excessive eating
and sleeping; living a religious life for rebirth as a god (D IIT 238). The
group adhitthina, abhinivesa and anusaya {decision, indulgence and dis-
position) is consistently attributed to ceto (c.g. MIII 32). In D III 250 we
find ceto-panidhi, “aspiration of cefo”. In M III 0, we are told that
akusald dhamma follow if somebody lives with abhlj_]hasahagatena cetasa,
vyapadasahagatena cctasa and vihesasahagatena vetasa (cefo given over to
covetousness, malevolence, harmfulness): they are all called cittuppada,
“creation of cifta”’.  All this makes ceto appear as a dynamic center, not very
unlike citta. '

In some special aspects, cefo has a profile of its own.

1. The instrumental aspect is much more pronounced, especially for
knowledge, thinking and concentration, ™ ... dhamma cetasd anuvitakketi
anuvicareti ...”" (D III 242}, “he reflects and meditates over the doctrine in
his cefo”, *“ ... mama cctasi cetoparivitakkam afindya” (M I 168), ““ ... who
knew with his ceto the reasoning in my ceto”, * ... addasam Bhagavantam

Migadhake paricirake arabbha atthikatva manasikatvi sabba—cctaso
samannaharitva nisinnam: ‘Gatim tesam janissimi abhisampariyam, yam-
gatika te bhavanto yamabhisamparayiti’ 7. (D II 207). “I saw the Lord

. sitting down to think over, to cogitate upon, to concentrate his whole
ceto upon the deceased Magadhese adherents: “I will know their fate,
their future; where these people are going, what their future will be.”
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2. This stress on concentration and supernatural knowledge becomes
especially prominent in contexts where the ways to liberation are described.
Very often we find the combination ceto-vimutti pafifia-vimutti, usually
translated “freedom of mind and freedom through intuitive wisdom”.
It is often (e.g. M I 73, D III 78) said to depend on the destruction of dsavi
and is therefore the same process as described in D I 84 “kamasava pi cittam
vimuccati bhavisavd pi cittam vimuccati avijjasava pi cittam vimuccati.
‘Vimuttasmim vimuttam’ iti ianam hoti”, “citta is freed from the influx of
sensual pleasure, from the influx of rebirth, from the influx of ignorance;
he knows: ‘in liberation it is freed” 7. Cetovimutti is analyzed into five types
i M I 206-208:

(0} adukkhamasukha cetovimutti which is attained in the fourth jhana.

(b) animittd cetovimutti: the monk does not pay any attention to any
signs (conditions) and enters on animittam cetosamidhim, the
cencentration that is signless.

(c}) akificafifia cetovimutti: the monk passes quite beyond the plane
of infinite consciousness and thinks ‘There 1s nothing at all’.

(d) sufifiatd cetovimutti: the monk meditates “swifiamidam attena vi
. [ T . + * L
attaniyena va’, “this is void of self or of what pertains to self”,

(¢) appamind cetovimutti: the monk suffuses the whole world with
a ceto that is metta-sahagata, karuni-sahagata, muditd-sahagata
upekkha-sahagata, “filled with friendliness, compassion, joy,
equanimity’’.

We find that all these belong to different levels of meditation. The
appamand cetovimutti is an idea that returns quite often and is unique for
cefo: the conscious processes of a meditating person are here conceived as
a sort of energy that can be directed and fill the whole world “just as a
mighty trumpeter makes himself heard”, D I 251) and is probably thought
to have beneficial influence on its objects. In the 4th jhana the monk is
said to suffuse his whole body ‘parisuddhena cetasi pariyoditena”, “with
utterly clean and pure cefo” (M I 94), just as somebody might wrap up his
whole body with a white cloth.

To sum up: Ceto is a synonym of citta but is used especially for its
instrumental, cognitive, meditative, and supernatural functions.
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Mano.

Mano scems to be much casier to grasp than the other concepts dis-
cussed in this paper. Its essential function, as inner sense, is the same as is
commonly met with in carlier Indian psychology.

1.  Is mano consciousness ?

In for instance D I 70 mano is described as an instrument for knowledge
of dhamma: “manasa dhammam vifiiaya”, “when he cognizes a pheno-
menon with his mano ...” Mano is gencrally found mentioned as one of
the senses, and just as the eye has rijpa as object, mano characteristically has
dhamma. In D III 242, it is used with anupekkhati: “dhammam ......
manasi anupekkhati”, “he contemplates the doctrine in mano”.  In SN 834
we find “manasa ditthigatini cintayanto”, “thinking over the theories in
mano”.  Mano is therefore a center for conscious processes.

2. Ismano an entity ?

When using the word “center” above, we implied that mane has more
character of entity than of process. Is that justified ? By center we mean
a more or less permanent although changing structure used as an instrument
for producing or containing processes of a certain type: a sense is a structure
transforming physical energy to signals that can be interpreted by the
organism. Mano is sensitive to and a repository of dhamma received from
the other scnses: “Imesam kho ... paficannam indriyanam nanivisayinam
ninigocaranam na afilamaiifiassa gocarayisayam paccanubhontinam mano
patisaranam, Mano ca nesam gocaravisayam paccanubhotiti” (M I 195).
“Of these five scases, different in range, different in field (=modality),
not reacting to the field and range of cach other, mano is the refuge (center?),
and mano reacts to their field andrange”.  Manois, thercfore, a coordinating
center for the other senses, and perhapsaninstrument for recollecting past
events (=memory).

The same idea of an instrumental center returns, for instance, in SN
1142. ‘Passami nam manasi cakkhuni va”. “1 see him with mano as
with my eye”. Similarly in SN 1005 “manasi pucchite pafihe viciya
vissajessati”’, “‘he will answer in words the questions you have asked in
mano”. Cf. M T 191 “Ajjhattiko cc ... mano aparibhinno hoti ... 7 “If
the internal mano is unbroken ... ” and S 1 197 ... vanam pavittho, atha
me mano niccharati bahiddha”, “(I have) gone into the forest, but my mano

goces astray outside”. I have not found any passage where mano is used
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with a clear process-meaning, but therc arc very many contexts, where a
process-meaning could well be implicd. Mano in S I 197 just quoted,
seems to be personified and objectified, but a meaning “thought”, “imagi-
nation” is not excluded. In all the cases where manomaya is used, it may
mean “‘produced by the mano” or “consisting of a mental image”, which in
reality could be the same thing.  The question may be more or less artificial
but I conclude that mano is primarily thought of as an cntity.

3. Is mano an instrument ?

We have already quoted passages proving that manoe is an instrumens
of ideation. As a matter of fact, the instrumental meaning clearly dominatet
all other usages. It can be seen in some very frequently occurring com-
pounds, e.g. manosankhira (activity of mano), mano-vitakka (thoughts of
marno), mano-sucarita (good action by means of waro).

There are, however, also indications of a more independent meaning.”
Sabbaloke ca me mano nibhiramissati, sabbaloka ca me mano vutthahissati”
(A III 443). “My mano shall find no delight in any world; my mano shall
rise above every world”.—"“Haranti maiifie mano vanani samadhim alabha-
manassa bhikkhuno® (M 1 16) — “I think forests distract the mano of a monk
who does not attain samadhi”.—*“Na brahmanass’ etad akifici seyyo yada

nisedho manaso piyehi” (Dh 390) “It is no slight benefit to a brahmin when
he holds his mano back from the pleasures of life”.

In sum, the word mano is used for some conscious agency, mainly in-
strumental to the purposes of otMer agencies, but sometimes used without
instrumental implications.

4. Functions of mano.

We have stressed that mano is chicfly conceived as an inner center with
a predominantly instrumental function. 'We shall now investigate the arcas
of function more closely.

(a) Perception. In M III 216, 18 applications of mano (manopavicara)
are mentioned: “Cakkhuna rtpam disvi somanassatthaniyam riipam
upavicarati domanassatthiniyam rlipam upavicarati, upckhatthaniyam
rupam upavicarati; sotena saddam sutvi—pc—; ghanena gandham gha
yitvi—pe~—; jivhaya rasam sayitvi—pc—; kayena photthabbam phusitva
—pe—; manasi dhammam vififidya somanassatthaniyam dhammam
upavicarati domanassatthiniyam dhammam upavicarati upekhatthaniyam
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dhammam upavicarati”. “Having seen a form with the eye, one experi-
ences the form as (standing on—) connected with pleasure, ditress or
neutral fecling. Having heard a sound with the ear, — having smelt a
smell with the nose, — having tasted a flavour with the tongue, — having
felt a touch the body, — having become conscious of a dhamma with mano,
one experiences a mental state connected with pleasure, distress or neutral
feeling.” Here, two functions of mano are clearly indicated: the function
of knowing or cognizing mental states, ideas and so on, which are referred
to above, and the function of receiving and experiencing the impressions
directly from the other senses. According to Buddhist way of thinking
all perception involves an immediate evaluation from the individual point
of view: perception and feeling together belong therefore to the manopa-
vcira. In M 1191 it is stated that if the internal mano is intact and external
dhamma come in focus and there is an appropriate contact, then the appro-
priate part of vififiana will appear.  (“Tato ... ajjhattiko ce mano aparibhinno
hoti bahira ca dhamma dpatham 3gacchanti tajjo ca samannahiro hot,
cvam tajjassa vififianabhdgassa patubhavo hoti”), Thsi scems to be a good
description of a perceptual process: if we are to be conscious of something,
a functioning sense-organ is required; this must be focussed on the object;
and there must be proper contact (contact probably refers to the physical
impingement of the object on the sense-organ by which the primitive
sensations are produced). The dhatmma is in this case described as external;
so it may be be used as a comprehensive term for all external stimuli.,

(b) Attention. In SII 24 we find the exhortation: “sunitha sadhukam
manasi karotha bhasissimiti”, “listen, give your mane thoroughly, and I
will speak. The phrase manasi-karoti is used in many forms to express
attention, ¢.g. in the frequently found formula: “Gtappam anvaya padhanam
anvaya anuyogam anviya appamidam anvdya sammai-manasikaram
anviya tatharapam ccto-samadhim phusati yathd samahite citte ancka-
vihitam pubbe nivasam anussarati”, “by means of ardour, of exertion, of
application, of vigilance, of highest attention, he attains such concentration
of mind that he, with concentrated citta remembers his various existences
in the past”. We may conclude that attention and concentration are
connected with maro.

(¢) Intelligence and thinking arc also clearly functions of mano. Sec
SN 834, “Atha tvam pavitakkam dgama, manasa ditthigatini cintayanto”
“Then you started to speculate, reflecting on the views in your mano .
Mano is often combined with vitakka, “reflective thought”: “ito samut-
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thaya manovitakka ... snehaji attasambhiita ...” “hence spring the reflective
thoughts of mano: born of love and arisen in self” (S I 207). The already
quoted passage in SN 1005 gives an instance of mental questioning, which
we would call a thought-process. |

() Memory and idcation. Memory is not directly attributed to mano, but
as the “repository” of the otner senses (S V 218) and the center of allkinds
of ideational activity, memory must be very much involved in its activities.
In D II 176 it is said about a lady: “manasi pino aticari, kuto pana kayena”,
“she was never, even with her mano, unfaithful, how much less with the
body”, and here evidently that type of ideation that we call imagination is
referred to. The same imaginative function we have already met in S [
197: (I have) gone into the forest, but my mano goes astray outside”.
A little more vague is an interesting passage in SN 1144: “‘Jinnassa me
dubbalathimakassa ten’ eva kiyo na paleti tattha, samkappayattiya vajimi
niccam, mano hi me ... tena yutto”, “Because I am old and feeble, my
body does not go there, but in my intentions [ always go there, for my
mano is joined to him”.  Samkappa 1s here used for the planning and longing
thought-activity; mano could refer to a daydreaming function or to emo-
tional attachment. The word manomaya is frequently used about images
created by mano. “‘Puna ca param ... akkhitd maya sivakanam patipada,
yathd patipanni me savaki imamhid kiya afilam kiyam abhinimminanti
ripim manomayam sabbanga-paccangim abhinindriyam”. (M 1I 17).
“And again, a method has been described by me for disciples, practicing
which disciples of mine from this body produce another body, with form
and made by mano, having all its major and minor parts, not deficient in
any sense. The origin of these images was probably the ability to create
clear mental images: but it is evident from, for instance, A IIl 122 that the
pictures so created were believed to have independent reality, filling space
although without material body: “kalakato afifiataram manomayam
kiyam upapanno, tassa evariipo attabhavapatilibho hoti, seyyathi pi nama
dve vi tin1 vi Migadhikani gamakkhettani”” ... “when he died he was
reborn in a body made by/of mano, and the form that he took was such
that it filled two or three Magadhan village fields”. |

(e) Feelings and emotions

M III 216 was quoted above, where the 18 manopavicira were given
and which proves that the feelings also were considered as felt by mano.
Cf. S V 74 “Manasa dhammam vififiaya manipam ..."”", “with mano cogni-
zing a pleasant phenomenon ...”, and “Agati yattha Marassa, tattha me
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nirato mano”, “Out of reach of Mara my mano is pleased (S I 133). —
“Padhaniya gamissimi, cttha me rafijati mano™ (SN 424). “I will go and
exert myself, in this my mano delights jhana”. — “dandham hi karoto
pufilam papasmim ramati mano” (Dh 116), “If a man is slack in doing
good, his mano delights in cvil”,

Even emotions arc sometimes attributed to mano:  “Ayam cva mahat-
taro kali, yo sugatesu manam padosaye” (SN 659) “This is a greater sin:
to make mano angry towards the happy ones”, — “‘manopakopam rak-
kheyya” (Dh 233) “let one be watchful of irritation in mano” — “santam
tassa manam hoti’”’ (Dh 96), “his mano is calm”.

It is clear from these passages that mano can fecl pleased or displeased,
irritated or calm.

(f) Needs, purposiveness and will.

Dynamic traits are often attributed to mano. See, for instance, D I
275 “Puccha ... mam panham yam kifici manas’ icchasi”, “Ask me what-
ever question you wish in your mane”. — D 1 18: “Iti mamaii ca mano-
panidhi, ime ca sattd itthattam agata”, ““So was my mano’s wish, and these
beings came there”. — D III 103: “Yatha imassa bhoto mano-samkhira
panihiti, tatha imassa cittassa anantari amum nama vitakkam vitakkessati”,
“Just as this good man’s mano-activity is directed, so will he later direct the
thought of this citta”. — SN 228: Ye suppayutti manasa dalhena nikka-
mino Gotama — sasanamhi ...” “Those who have applied themselves
well with a firm mano to the discipline of Gotama and are freed from
desire ...” — We also often find the compound mano-saiicetana (e.g.,
D IIT 228) mcaning “will” or “purposiveness”.

Mano is generally conceived as an active agency, not only as a sense,
content with passively receiving impressions and passing them on. We
need only point to the frequent occurrence of expressions for actions per-
formed by mano, kaya and vaca: “Paficahi thinehi kula-puttena uparima
disa samana- braihmana paccupatthabba: mettena kaya-kammena, mettena
vaci-kammena, mettena mano-kammena ...” (D HI 191), “In five ways
should a clansman minister to recluses and brahmins as the zenith: by
friendly acts in behaviour, speech and mano ...”" — “Parisuddho no mano-
samicaro bhavissati ...” (M I 272). “Our conduct in mano shall be per-

fectly pure ...”

187



UNIVERSITY OF CEYLON REVIEW

We conclude, that active attitude is one of the aspects of mano. This
leads us naturally over to the question of the moral implications of the
thoughts and acts of mano.

(g) Mano as moral agency

Mano can perform good and bad actions. “Manoduccaritam hitvi,
manasi sucaritam care” (Dh 233). ““Having abadoned the bad actions
of mano he should practise good actions with mane”. Khattiyo ... kiyena
duccaritam caritva, viciya duccaritam caritvi, manasi duccaritam caritva ...
(D III 96) “a khattiya who has led a bad life in deed, word and mano ...”
In M I 373 it is said that a mano-kammam is more blamable if it is bad, than
works of body or speech. It follows that the evil purpose is felt to be the
only real evil and that it is attributed to mano. This connection between
purpose and the activity of maro perhaps lies behind the compound paduttha-
mana-samkappo in M Il 49: “Vyipannacitto kho pana hoti paduttha-
mana-samkappo: Ime satta hafflantu vi vajjhantu vi ucchijjantu va
vinassantu va ma ahesum va ti, iti va evariipam ... manosamacaram sevato
akusali dhammi abhivaddhanti kusala dhammia parihayanti” “He is
malevolent in his cifta, corrupt in mano and intentions (or: intentions of
mano ?), and thinks: ‘May these beings be killed or slaughtered or annihi-
lated or destroyed, or may they not exist at all’.  If this kind of conduct of
mano is followed, unskilled states of mind grow much, skilled states of mind
decrease”,

5. Is mano personal ?

The answer to this question is yes, because cverything that comes in
through the senses passes through mano: it must therefore be individually
formed. There is also direct evidence. According to A I 170, both mano
and citta are interpreted in thought-reading: ‘‘Katamaii ca ... adesanapati-
hiriyam ? Idha ... ekacco nimittena adisati, evam pi tc mano ittham pi
te mano iti pi te cittan ti”. “And what is the marvel of thought-reading ?
In this case somebody can declare by means of a sign:  “Thus is your mano.
Such and such is your mano. That is your citta’ . From this follows also
that mano must have some interior organisation, but nothing is ever said

directly about this matter.

6. The fate of mano.

Mano is described as changing and ephemeral. “Manafica paticca
dhamme ca uppajjati manoviiifianam; mano anicco viparinami afifiatha-
bhavi; dhammi anicci viparinamino afifiathabhiavino” (S IV 69). De-
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pendent upon mano and mental states, mano-vififiana arises.  Mano is imper-
manent, changing, becoming somcthing different. The mental states arc
impermanent, changing, becoming something different”. — Cf. S T 116
“Tav’ cva papima mano tava dhammai tava mano-samphassa-vififianayata-
nam; yattha ca kho papima natthi mano natthi dhamma natthi mano-
samphassa-vififianayatanam agati tava tattha pipima ti”. “To you, O evil
one belong (the senses and their objects and) mano, the mental states, and
the ficld of consciousness created by contact with mano. But where there
is no mano, no mental states, no ficld of consciousness created by contact
with mano, there is no access for you, Evil Onc”. — Mano is therefore nor-
mally subject to change and death, but therc is another possibility: to calm

mano by training (in Dh 96, it is said about the arahant: “santam tassa
manam hoti”, “his maro is calm”).

7. Can mano be influenced and trained ?

There are many indications in the texts that marno is to be trained and
plays an important part in meditation. “Manasa samvuto siya” (Dh 233).
“May he practice restraint of mano”. — “Na brihmanass’ etad akifici seyyo
yada nisedho manaso piyehi” (Dh 390) “It is no slight benefit to a brahmin,
when he holds his mano back from pleasures”. — *““Yad ivilattam manaso-
vijaiifid, ‘kanhassa pakkho’ ti vinodayeyya”. (SN 967) “What he recog-
nizes to be disturbance of mano, may he drive that off as an associate of
Mira”. — We find that mano should be concentrated, turned from outside
things and “developed” (mano-bhavaniya bhikkha, “monks who are deve-
loping sano”, D 1I 36). But it is also said, that one should not restrain
wano from cverything but only from what is cvil: “Na sabbato mano
11iv§.rayc§; na mano sayatattam agatam; yato yato ca pipakam, tato fato
mano nivaraye” (S I 14) “Onc should not restrain mano from everything:
not when smano has attained self-control. Whatever is evil, one should
restrain mano from that”.  Mano plays in this respect a purely instrumental

part: it has to do its work and then stay in the background. It is never said
that mano attains liberation or that it survives death.

Vinnana

General characteristics. |

Viiifiana is a more complex concept than the two others discussed in
this paper, and its unity has somctimes been denied. Herc we shall first
test the hypothesis that it may have been conceived as a unit.  After that,
we shall comparc it with the other two concepts by confronting it with the
same questions as we used earlier. We start by quoting some crucial
passages suitable as corner-stones for a coming definition:
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. Kittavatd nu kho vifiiianan-ti vuccatiti. — Vijinati vijanatiti kho,
tasma vififianan-ti vuccati, kifi-ca vijanati: sukhan-ti pi vijanati, dukkhan-ti
pi vijanati, adukkham-asukhan-ti pi vijaniti (M I 292). “In what respect
it is called vidfana ?” “It is called vififiana because it notices, it notices
(vifanati: discriminates, becomes awarc). And what docs it notice ? It
notices pleasure, pain and neutral feeling”.

(In a similar definition, S III 87, a number of tastes are given as examples).
Viiifiaga therefore dcfinitely has something to do with consciousness.

2. This is further claborated upon in numecrous passages like D 11I 243:
“Cha vififidna-kaya. Cakkhu vifiiianam, sotaghana-, jivha-, kiya-, mano
vififidnam.”

“(There are) six manifestations of vilfiana: visual, auditory, olfactory, sapid,
tactual and mental (belonging to the inner sense).”

Vinfiapa is, therefore, awarcncss of inner processes coming from the
scnses (perceptual processes) or from memory (ideational processes).

3. In S I 103 vifiiana (just as the other khandha) is called anicca
dukkha viparinimadhamma, “impermanent, painful, liable to change”,
and in the same context a way of escaping from vififiana (vififiinassa nissara-
gam) is mentioned. Viiifidna is, thercfore, certainly a process, not an
entity.

4. Through its inclusion in the paticcasamuppada, between sankhara
and nama-riipa (sec c.g. S 11 3 £), viiliiapa is understood to be conditioned and
itself a condition.

5. “Vififianahiro ayatim punabhavabhinibbattiya paccayo.” (S 1I
13 “The type of food called vififidna is the support (cause) of renewed be-
coming, of birth in the futurc”. Vififidnam ... matu kucchim na okka-
missatha, api nu kho namariipam mitu kucchismim samucchissathati 2’
(D 1I 63) “Were vififiana not to descend into the mother’s womb, would
nawma-riipa arise therein 27 (rhetorical question).

We can conclude that vififidna is, in some way or other, the important
agency in the Buddhist conception of rebirth.
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6. In M I 256, the view is refuted that “tad-ev’ idam vififidpam
sandhavati samsarati, anafiffan-ti”, “this vififidna itself runs on, fares on,
nothing clsc”, by referring to what the Buddha had said, “paticcasamup-
pannam vififianam’, “vififiana ariscs through condition”.

Although vififiana is the agency of rebirth, it is not itself reborn: it is
not some sort of permanent soul that migrates through a number of existen-
ces (the view that vifiiiana is attd, i.c. a permancnt sclf, is frequently refuted,
c.g. M III 18).

The background

In order to visualize a concept like this, we must keep the following
considerations in mind:

1. The universe as conceived by the Buddha is governed by ethical
laws. All individual life can be compared with waves of energy running
through time but without material unity, consisting of individual organisms,
cach working its way, and by means of its activity, which is always viewed
from the aspect of its ethical effectiveness, forging its own future.  Although
the individuals, at any chosen moment of time, arc considered as separate,
and although the ethics of Buddhism is not purely social, they are much
closer to each other and dependent on cach other thanis commonly held
in Western psychology: cthics is all-important. The continuity in the
material diversity of the serics of rebirths must be something than can
transmit cthical resultants just as a wave of energy can run through different
types of mattcr and on its way change its form becausc of the momentary

matter and itself cause changes in the matter. This “wave of energy” 15
called vififiana.

2. We would expece that the idea of an agency of rebirth would be
shaped under the impression of certain introspective observations. We
would cxpect that certain mental contents that scemed to indicate or explain
the function of kamma in an cthical universe and, at the same time, give a
foundation to the Buddhist doctrine of liberation, would have been collected
to form the concept of viiiidna.  Obscrvations of this type werce maybe:

(a) the continuity of the conscious processes, {¢.g. the laws of associ-
ation)

(b) the inner causality, the experience of inner force (drives, needs)
which are felt to be causes of actions,
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{¢) the accumulating function of memory, the ability to recollect,
carlier experience, our continuous change,

(d) the moral judge in consciousness {of forgotten origin which makes
it scem a universal law) making our actions scem good or bad,

(¢) theinner freedom of imagination in drcams and daydreamns,

(f) the possibility of stopping the whole mental process.

An hypothesis
We formulate the hypothesis that the concept of vifiidpa is a unitary
and cmpirical concept formed under the influence of observations of this
type. If this is truc, we would expect vififiana .0 be:
1. a continually flowing process (not a static structure),
2. principally dynamic, experienced as force,
principally conscious, but with a subconscious component, because
most of the content is not always present (former cxistences are
rarely remembered; the act of rebirth is not conscious); it should
be able to remember former existences,

4. transmitter of karmic effects, modifiable by expcriences,

5. a free-moving force, not bound in time and space (c.g., connected
with drcams and free imaginations),

6. an cxplanation of rebirth in terms of consciousness,
7. a process that can be stopped and thercby the whole karmic process.

The hypothesis tested

1. Is vififiana a process ?

We have already seen that vifiana is produced through the work of
the senses and that 1t is perishable, changeable and conditioned. It was,
thereforc certainly not conceived as static.  This view is confirmed in M 1
259, “‘cakkhufica paticca ripe ca uppajjate vififiinam, cakkuvidfianan-t’ cva
sapnkham gacchati”, “if vififidna arises dependent on cyve and forms it is
known as visual consciousncss”. In D 1l 103, vifiiana is compared to a
strcam: “‘purisassa ca vififiapasotam pajinati ubhayato abbocchinnam idha-
loke patitthitaii ca paraloke patitthitafi ca”, “he understands a man’s vifiiana-
stream as uninterrupted at both ends and supported both in this world and
in the other world”. Here, vififidna is visualized as a strcam flowing
through a string of existences, in time. What constitutes a strcam is not
the water-particles, which may be endlessly rearranged and even replaced
by some completely different type of particles, but the energy and the

momentary form.
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Therc are other metaphorical descriptions of vififiana which scem to
suggest a morc static structurc.  Sce c.g. A I 2230 “kammam khettam
vifiianam bijam tanha sineho av{ijin1—vamnam sattinam taphasamyojani-
nam hindya dhituya vififiapam patigthitam”.  “Kamma is the field, viiiiana
the seed, tanha the moisture.  Of beings that arc hindered by avijja, fettered
by tanhd, vififiana gets support in low conditions”. The sced 1s of course
changing, but still an entity. — In a parable, S IV 195, vififidna is personificd
and called the lord of the city (nagarasami). — In S I 122, Mira is looking
for the vinfiana of Godhika who had died. But Godhika was parinibbuta,
and therefore his vifiiapa was appatitthita, i.c. “without support”, but it s
taken for granted that, had it not been so, vifnana would have survived as
an cntity and therefore an casy prey to Mara.  As belonging to the popu]
pulpit stylc, this should certainly not be taken too literally: usually it is
cmphatically stressed that khandha, of which vifiiana is one, arc dissolved
at dcath; here vififiana has been used as citta is used in many similar contexts.

2. Is vinfiana dynamic ?

Viitiiana is not described as principally dynamic, as demanded by
hypothesis no. 2. This follows alrcady from the above-mentioned defmi-
tion M 1 292 and from passages like D III 243, where it is given a purely
cognitive and idcational function. Dynamic traits can, however, also be
found. In M III 226, vififdna is given the attribute anusari, “striving after”.
In S 1T 9 f, vififiana is said to be riga-vinibaddha (“ticd with desire”) to
ripadhitu, vedanidhitu, safiiadhatu, and sankhiradhitu, which arc called
the home (oka) of vifiidna. This must mean that rdga is cxperienced
through vidfiana. Cf. S II 103, “yo vibfianasmim chandaragavinayo
chandarigapahanam”, “the restraint of wish and desire, the removal of
wish and desirc which arc in vifiidna®, which probably refers to the con-
frontation of chandaraga with a counterforce within viffiana, — ‘“Tassa
“tam upckkbam abhinandato abhivadato al]hosaya titthato tan nissitam hoti
vififianam tad upadanam”. (M I 265) “If he rejoices in this equanimity
approves of it and clings to it, vififiana is dependent on it and grasps after
it”. Here the function of clinging is attributed to viffigna. In S III 47,
vififiana (and the other khandha) is given the attributes “sasava upadaniya”,
“connccted with dsavd and upadana”, which could mcan that thesc factors,
as concious, work through vififiapa. Both are at least partly dynamic

ualities: wpddna means, () “attachment”, clmgmg (h) “material”,
“fuel”. Clinging naturally arises from tanhd (as is said in the paticca-
samuppada-series): this conscious attachment is material for bhava; which
means simply that if we want to live, we shall go on living. Cf. SN 1055
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“vifiianam bhave na titthc”, “do not set your visifidna on bhava!” ie. “do
not affect a new birth by consciously striving for it!”  Of special interest
in this context are the four ghard (foods, sustenances), mentioned e.g. in MI
261: kabalinkara ahdra (matcrial food), phassa (sensory contact), mano-
saficetana (mental striving), vififiana. It is said that they all arise from
taphd (imc cattiro 3hara tanhanidini tanhdsamuodayi tanhajatika tanha-
pabhava) and that their purposc is to maintain creaturcs that have come to
be, or to assist those secking birth (“bhatinam va sattanam thitiyd sambha-
vesinam va anuggahaya”). They are, thercfore, active in the process of
rebirth.  § 11 13 is morc specific and mentions only wififiana as having this
tunction, while S I 101 treats them all as equally important: as targets of
taphd, by means of which “patitthitam tattha vififapam virdlham” (“viii-
fidna is supported and becomes fruitful”) and then “atthi tattha nimartpassa
avakkanti” (“there is descent of name-and-shape”;.

The meaning is perhaps that tanhd operates through viiifigpa, although
not reallv belonging to vififiana. Taphd may become conscious through
viffianas in that casc we would find active processes in vififidna.

On the other hand, manosaficetand, which mcans “conscious striving”,
is distinguished from vififidna, and therefore we must presuppose active
processes outside vidfiana. In S 1II 6o, we find saficetana identified with
sankhara, and the close contact between sarikhdra and vififiana is well docu-
mented through the paticcasamuppada-series. It can also be seen from
the usc of abhisankhara in S III 53 f:  “Tad-apaditthitam viiifiinam avirdl-
ham anabhisankhirafica vimuttam”, “Without that support wvidifiana has
no growth, is without saiikhdra and is freed”. According to M III 279 {,
vedand, safifid, sarikhara and vififidna arisc because of phassa (mano-samphassa-
paccaya): so they are all parallel and, at least partly, conscious.

Satikhara has not been included for analysis in this study, but we can
refer to a study by Jayatillcke (“Some problems of translation and inter-
pretation”, UCR, vol. VII, 1949, p. 208-225), where it is shown that
sankhara is a dynamic concept, best described by words like “purposive
activity”’, “dispositions”, “vital impulse” and that it covers also subconscious
processes. If we need not imply a time-sequence but could treat viiifiana
and saitkhara as complementary concepts (this will be discussed below), the
two together would satisfy our search for a dynamic agency. Jayatilleke
seems to imply this interpretation when he says that “... the probability
is...that this part of the stream of Consciousness consisted of these dynarmic
sankharas ... 7
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3. Has vififiana a subconscious component ?

We have noted that vififidga in principle is consciousness and need not
collect more evidence for this. But in order to cxplain the continuity, the
influence of kamima, and the possibility to remember former existences, we
assumed an unconscious component in vidfidgga. This is rarely mentioned.
It can, howcver, be seen from D 11T 134, that vififidna is used in connection
with recollection of former existences: “Atitam ... addhinam irabbha
Tathagatassa satdnusarivififiznam hoti”, “concerning the past, the Tathigata
has vififidna reminiscent of cxistences”.  Concerning a possible unconscious
componcnt, we have found only one passage worth discussing. In S II
65, two factors of importance for rebirth arc distinguished, “Yaiica ...
ceteti yail ca pakappeti yafica anuscti, arammanam ctam hoti vififianassa
thitiya, drammane sati patitthd vifiidnassa hoti”. “That which we will
and that which we intend and that which lics as dormant tendencies — this
becomes a basis for a state (prevalence, duration) of vifiiana. If the basis
is there, there will be a state of viffiana”. A few lines further down, this
group of verbs is divided into two, and it turns out that cefeti and pakappeti
arc not necessary as basis for the statc of vififidnas anuseti is sutficient: “No
ce ... ceteti no ce pakappeti atha ce anuseti, arammanam ctam hoti vififii-
nassa thitiya, arammane sati patitthd vifiiianassa hoti”. *“Even if we do
not will or intend, but there still is a dormant tendency — this becomes a
basis for a state of vififidna. If the basis is there, there will be a state of
viiiiana”.  As anuseti probably rcfers to unconscious, i.c. latent, processes:
tendencics and dispositions (the translation of Woodward misses the point},
this could be taken as a proof of the close connection between vififidna and
the unconscious.

The attempt to find an unconscious component in vidfiana has not
been very successful.  One explanation could be the process—character and
indistinctness of wififidpa: the unconscious aspects may be there without
being expresscd. Another explanation may be found in the close association
between vifiiiana and sankhara: as mentioned above, sarikhdra has an un-
conscious component.

4. Isviifdna the transmitter of karma ?

The karmic cffects (the karmic memory) arc connccted to vidiidna.
“Avijja-gato yam ... purisapuggalo pufiiam ce sankhiram abhisankharoti,
pufifiipagam hoti vififianam. Apufifiam ce sankhiram abhisankharoti,
apufifiipagam hoti vififianam”. (S II 82) “If an ignorant man performs
an act of merit, vififidna becomes pure (‘acquires merit”). If he performs
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an act of demerit, vifiana becomes impurc” The same transnnttnno
function is referred to when vidiidna is called anabhisankhara, “without
sanikhara” | i.c. “without accumulation of kamma”. Scc ﬁuthu discussion
undcr 6.

5. Is free ideation attributed to vifinana ?

Little is said in the Nikayas about dreams, but free ideation is often
comnccted with vifilana. We find, for instance, the Cxprcssion tane-
viniiana, *the viffiaga of the inner sense”, see c.g. M HI32: “mano-vififiana-
vififidtabbd dhanima”, “conscious processes cognizable through the vidiidna
of the inner sense”. An example of what may be included in mano-vifiana
is given in M I 203: “Nissatthena ... paiicahi indriychi parisuddhena
mantovififianena kim ncyyan-ti. — Nissatthena ... paficahi indriychi pari-
suddhena manovififiapena ananto akaso ti akasanaficayatamam ncyyam,
anantam vififianan-ti vidfidnaficayatanam ncyyam, natthi kidciti akificafi-
fayatanam ncyyam-ti”. “What is knowable by purified vifiidna of the
inner sensc, without usc of the five sense-organs? — Thinking, “Space is
unlimited’, the planc of unlimited space is knowable by pure (mecaning

“by itsclf” or “clear”) vififigna of the inner sense without usc of the five
SCISC-Organs; thinking, ‘Vifinana is unlimited’; the planc of unlimited
vififiana is knowable; thinking, “There is nothmg at all’, the planc of cmpti-
ness is knowable”.  Hcere we find examples of purdy conscious activity
without dircct support from the senses.  Probably all such “free” activity
is a function of wifiapa. This interpretation scems to be confirmed in
S II 68, where different types of vifiiidpa are cnumerated (the formulation
indicates that the enumeration is intended to be completc):  “Yam kidici
vifiidpam atitanagatapaccuppannam ajjhattam va bahiddha va olarikam vi
sukhumam va hinam va panitam vi, yam diire santike va .7 “Bvery
viiliana whatever, be it past, futurc or prc,sunt be it inward or outward,
gross of subtle, low or high, far or near ...”  This cnuncration is strange
iF it were to mean the different types of viiiiapa found in different people
rather than the changing conscious contents, c.g., idcas concerning the
past, idcas concerning the remote, concerning low thm gs, external thmgs,
and so on,

We conclude that free mental activity is a function of vinidya and that
our hypothesis is satistied on this point,

6. Can viiiidna explain rebirth ?

Essential for rcbirth are, according to A 1 223, already quoted, kamima,
uvijjd, taphd, and vifiaga. ““We note the presence of the dynamic factor
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tanha here. More often, the three factors sankhara, vifiiana and nama-riipa
are said to constitute the mechanism of rebirth (cf. D I 63 quoted above),
Sarikhara corresponds to kanmma in the former enumeration.

There is an affinity between kamina and the next existence: “kamma
dayada sattd ¢ vadami” (M I 390), “I say: creatures are heirs to actions”.
For instance, a person who performs aggressive acts of body, speech and
thought is reborn in an aggressive world (savyapajjham lokam uppajjati):
therc he is affected by aggressive phassd, and from them aggressive vedana
arise (A T 122, M T 389).

The conscious wish for rebirth plays an important part in the rebirth-
process. Onc of the dsava is bhavasava. This wish comes to expression
through viiifiaga, and you can “'set vififidga on becommg with the phrasing
used in SN 1055 quoted above. In other cases, citta is used in this context:
“Tassa cvam hoti: Aho vataham, kayassa bhedd parammarana khattiya-
mahiasalanam sahavyatam uppajjeyyan ti. So tam cittam dahati, tam
cittam adhitthati tam cittam bhaveti; tassa tc sankhari ca viharo c’evam
bhivita bahulikatﬁ tatr’ uppattiya samvattanti.  Ayam ... maggo ayam
patlpada tatr’ uppattiya samvattati’. (M I g9of). “It occurs to him:

“O that at the breaking up of the body after dying I might arisc in com-
panionship with the nobles”. This citfa he holds fixed, firmly established,
and develops it. These aspirations (sarikhard) and this insisting of his,
developed thus, zcalously practiced, conduce to rebirth there.  This is the
way, this is the course that conduces to rebirth there”. Cf. the similar
passage in 1D 1T 258 and D I 20, both already quoted. The actions of a
person may also bear fruit in this life: Angulimila, for instance (M Il 97-105)
was a robber who became an arahant.  This did not save him from being
severely wounded by sticks and stones that were not aimed at him. The
Buddha explained it as a fruit of his kammnia.

Rebirth is to Buddhism not a mctapliysical theory but an empirical
fact. An adcquatcly trained person can recall his former existences and
even thosc of other persons. The general idea of mental causality was
probably common at the time of the Buddha, and he had only to stress that
it functions according to strict cthical rules. Its functioning can often be
observed in the present life, where many happcmngs seem to be rewards
and punishments. As the law of kamma is causal and moral and works
through consciousness by means of atimities, it is well known and can be
manipulated.  Consciousness was felt to be the medium of this law, pro-
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bably of the following reasons: (4) The actions (behaviour, speech, thoughts)
are, or can become, conscious. (b) They are automatically judged in con-
sciousness as good or bad (or, more scientifically, as kusala or akusala).
(¢) Consciousness is felt to change through the influence of dynamic factors,
and of impressions from the outside. (d) Consciousness is felt to be able
to influence matter and transcend matter, (¢) Consciousness can be changed
through training.

As vififiana is in its rebirth-aspect felt to be empirical and to consist of
processes only, without much inner unity, there is no reason to distinguish
between the perceptual vidifiana and rebirth-vififigna. These are the following
positive reasons for nof doing so: () When vififidna in paticcasamuppada-
context is analyzed, it is done according to sense-fields (S II 3 f). This
may not mean that vififidna consists of these parts, but only that any conscious
process may be scen from these aspects. (b) Sarikhara, which in some
contexts is analyzed into bodily, verbal and mental activity (S II 3 f), in
other contexts according to sense-fields (S III 60), can influence vififiana
through ordinary sense-channels. (c) As we have already scen, vififidna is
connected with and influenced by upadana and taphd which arc both ordlnary
conscious processes, said to condition rebirth. (d) Rebirth can partly be
directed through conscious wishes as described above. (e) In nibbana the
rebirth-vififiana has ceased. This is expressed in the following way in S [
116: ““Tav’ eva papima mano tava dhamma tava mano-samphassa-viiiiia-
nayatanam. Yatthacakho pipima natthi mano natthi dhammﬁ natthi mano-
samphassa~vififidnayatanam agati tava tattha papima t”. “Yours, O Evil
One, is only mano, the mental content and the field of vififiana produced
through contact with mano (the other sense-fields mentioned before in the
same way). But where none of them exist, there is no access for you,
Evil One.” — A person who has attained nibbana is therefore free from
perception-viafiana and free from Mira. So the two types of vififiana arc
quite clearly considered as identical.

Sometimes vififidna is found twice in the same context, and it may be
difficult to decide, whether the same meaning is intended or not. See,
c.g., M III 260:  “Na vififianam upadiyissimi, na ca me vififiananissitam
viiifianam bhavissati”. “T will not grasp after vififidna and so will have no
viAfiana dependent on vififidgna”. The same is said about a large number of
cognitive factors and the other khandha. That is, to say, that therc is a
form of vififiapa dependent on cognitive processes, and probably vififiana
in its rebirth-aspect is intended, as the context deals with meditation,  As
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the factors mentioned are mostly perceptions and ideas without much
mystery about them, rebirth-vififiana probably also simply is ordinary con-
sciousness. It woud be strange to maintain, c.g., that a metaphysical
vififiana could arise from the cognitive vifiana: they must both consist of
similar conscious processes.

This cxplanation can apply also to passages as the following. “Yo
viifidne chandaragavinayo chandaragapahanam, idam vidfiane nissaranam”
(M I 18). “The removal and rejection of need and desire for vififidna is
an escape from vidifidna”. The rebirth-aspect is probably intended in the
sccond place. But a simpler explanation is that it is possible to get rid of
vifiiapa (in all aspects) (just as the other khandha) simply by not needing it.
The same idea is more claborately expressed in S IIT 53:  “(Rupadhituya
..., Vedanaya dhatuya ..., Saiifiadhatuya ..., Sankharadhatuyi ...,) Viiifiana-
dhatuyi cc ... bhikkhuno rigo pahino hoti, rigassa pahina vacchijjata-
rammanam patitthd viifidnassa na hoti”. “If desire for (body, feeling,
perception, activities and vifiiana be abandoncd by a monk, by that abandon-
ment of desire its foothold is cut off, and there is no support for vififiana.”
This could mean that through freedom from the sense-perception-vififiana
(together with the other khandha), vififiana (in its rebirth-aspect) is without
support and — as the text continues — becomes anabhisatikhdra (free from
kamma-accamulations) and parinibbayati (attains parinibbana). This is an
intercsting attempt to conttect the khandha-series with the paticcasamuppada-
scrics.

A way of attaining this cessation of vififiana (with reference both to
the khandha-context and its paficcasamuppada~context) is perhaps hinted at
in D I 223, where it is asked where the clements find no footing. The
answer is: ' 'Vififianam anidassanam anantam sabbato paham. Ettha apo
ca pathavi tejo vayo na giadhati. Ettha dighaii ca rassad ca anum thilam
subhasubham. Ettha ndmaii ca riipail ca asesam uparujjhati. Vififianassa
nirodhena etth’ etam uparujjhati”.  “Viafiana is without attributes, endless,
drawing back from cverything. Here earth, water, fire, and wind, and
long and short, fine and coarse, pleasant and unpleasant find no footing.
Here nama and riipa are destroyed without trace. By the cessation of
vifidana all this also ceases to be”. According to the commentary viiiia-
nassz nirodha means nibbana. In the first line a special level of meditation
seems to be intended (the limitless vififigna, where no specified objects are
experienced. This practice may end up in the cessation of vifiiiana: that
is, rcbirth-viiifidna is made to cease by means of emptying the empirical
vififiana — because they are identical).
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7. Can vififiana be stopped ?

Because of its prominent part in the mechanism of rebirth, vinfiana 1s
a central concept in the process of liberation. “Yam kifici dukkham sam-
bhoti, sabbam vififiana-paccayi (SN 734), “Whatever pain arises, is all in
consequence of vifiidna: A way to become free from suffering is
to calm vififigna: “ Etam adinavam fiatvd dukkham vifiianapaccaya’
vififidnupasama  bhikkhu nicchito parinibbuto” (SN 735).  “Know-
ing this evil consequence that suffering is born of viffidna, the monk after
calming vififiana is frec from desire and attains parinibbana”. — “Bahiddhi

vifindne avikkhitte avisate sati ajjbattam asanthite, anupidiya apari-
tassato dyatim jatijardmarana-dukkhasamudaya-sambhavo na hoti” (M
I 223). “If vifiniana is undistracted and unbound externally and frce
internally, then for him who thus does not crave and grasp, there will be
no origin or rise of the suffering connected with birth, old age and death”.
The calming of vifiiana is here described as freeing from craving and
grasping.

In other contexts, the frequently occurring word nirodha, “cessation”,
is used: ““Ajjhattaii ca bahiddhi ca vedanam nabhinandato, evam satassa
carato vififidnam uparujjhati” (SN 1117).  “For him who both inwardly
and outwardly does not delight in vedana (sensation, feeling), for him who
thus lives mindful, vififiana ceases”. — “Ye ca kho keci ... saman3 va brah-
mand va evam vififidnam abhifiidya cvam vififianasamudayam abhiifidya
evam viiiiananirodham abhififidya cvam vififidna-nirodhagiminim pati-
padam abhififiaya vifiianassa nibbida viriga nirodhd anupada vimutti tc
suvimuttd.” (S III 61} “Moreover, whatsoever recluses or brahmins, by
thus fully understanding vififidna, its arising, its ceasing and the way leading
to its ceasing by the disgust, at by the fading out of, by thc ceasing of
vififiana are liberated without grasping, — they are truly liberated”. As
pointed out in connection with D I 223, there mav not be any fundamental
contradiction between calming and cessation.

In, for instance, S 11 61 and M 1 53, the way to the cessation of vifiiana
is indicated: the noble eightfold way (“Ayam cva ariyo atthangike maggo
viiifiapanirodhagamini patipada”™). Most important in this connection are
the exercises belonging to samddhi, where vififiana frequently is mentioned
See, for instance, M I 293, referred to above, where three of the higher
levels of meditation are attributed to vifiianas the level of unlimited space,
of unlimited vififidna and of emptiness. We find frequently a more com-
plete description of the different levels, where however the experiences are
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said to be achieved by means of saiifia. "To sum up the sequence, we find
that separate ideas first arc gradually expelled from consciousness, starting
with the cognitive ideas: feelings remain but give way to a general experience
of equanimity; by expelling all cognitive ideas of separate objects, it is
possible to visualize the empty and ifmite space. (D I 183: bhikkhu
sabbaso rlpasafiianam samatikkama patigha-saiifiznam atthagama nanatta-
safifianam amanasi-kara ‘ananto ikaso ti’ akasanaiicayatanam upasampajja
viharati”, “the monk, by passing beyond the perception of form, by putting
an end to sense-reaction, by paymg no attention to perceptions of diversity
thinks: “The space is infinite”, and reaches up to and remains in the
mental state of mfinite space”.) This cxperience is then made still more
abstract and contentless by being directed inwards and changed to a visu-
alization of consciousness (always: vifiidna) as infinite. Here, the distinc-
tion between internal and external has gone (D I 183 f: “bhikkhu sabbaso
akasanaficayatanam ‘;amatikkamma ‘anantam vififagan’ti viifianaficiyata-
nam upasampajja viharati”, “the monk, by passing quite beyond the mental
state of infinite space thinks: ‘consciousness is infinite’ and rcaches up to and
remains in the mental state of infinitc consciousness””). Then the monk
trics to get rid also of the visualization of vififidna and replaces it with the
experience that neither this endless consciousness nor anything clse exists:
he is then above both objccts and their names and visualizes endless emptiness
(D 1 184: “bhikkhu sabbaso vmnanancayatanam samatlkkamma na’atthi
kificiti® akificafifidyatanam upasampajja viharati”’, “the monk, by passing
quite beyond the mental state of infinite consciousness, thinks: nothing
exists’, and rcaches up to and remains in the mental state of nothmgncss .
The normal function of consciousness, to present information in images
and symbols, is now ncarly thrown out of gear by letting one single image,
which is so vague it is nearly no information at all (“nothing is”), fill the
whole consciousness. Through its very vagueness, the image is close to
abolishing itself; and with it, consciousness in the ordinary sensc also goes.
This is what happens in the next stage, a transitional stage of neither-
perception-nor-non-perception (S IV 217: “nevasafiiianasafinadyatanam
samapannassa akificaiifiyatanasaiiia niruddha hoti”, “when one has at-
tained the mental state of neither~perception-nor-non-perception, the
consciousness of nothingness bas ceased™). Then the summit is reached:

“So kho aham Ananda aparena samayena sabbaso nevasaiifiini-
sannayat"mam samatikkamma  safifiivedayitanirodham upasampaj ja
Vl]l’lraln] pafifilya ca me disvd dsava parikkhayam agamamsu.” (A IV

448). “And presently, Ananda, passing wholly beyond the mental state
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of neither-perception-nor-non-perception, I entered and abode in the
cessation of perception and feclmg and I saw by wisdom that the obsessions
were completely destroyed”.

The last passage describes a state of trance where the ordinary, cvery-
day consciousness does not function (further description follows). It is of
special interest to note, that this experience here is said to be accompanied

by the knowledge that dsavd arc destroyed.  This usually means that the
person has attained nihbana.

This passage may be compared with M HI 32, a part of which has been
discussed alreadv. It is said that when the desire (ranha among others) for
all the sense data has been stopped — “then I know that my citfa is freed
And the whole passage is summarized in the following words: “Evam
kho me ... janato cvam passato mlcm cham ajjhattikabahiresu ayatanesu
anupadaya asavehi cittam vimatean ti”. “So, as I know thus and see thus in
respect of these six internal and external semc—ﬁelds I can say that my citta
is frecd from the asava without grasping”. Here, the experience of libe-
ration is put in direct connection with the facts of sense-perception and
sense-vififianas liberation is attained by stopping the need for them.

So far, it secms that saiifiavedayitanirodha is identical with vifiiana-
nirodha. There is nothing impossible in that interpretation, as conscious-
ness (in the ordinary sensc) certainly is made to stop in the summit of medi-
tation, and when consciousness goes, the desires that work through it, and
the feeling of pain must also go. Viiiiana is sometimes identified with
safifid and vedana: “Ya ca ... vedand ya ca safifid yafica vififianam ime
dhammi samsatthd no visamsattha, na ca labbhi imesam dhamminan_l
vinibbhujitva vinibbhujitvi ninikaranam pafifiapetum™ (M I 293) )- “That
which is feeling and that which is perception and that which is vifiiana —
these states are related, not unrelated, and it is not possible to lay down a
difference between thesc states, having analyzed them again and again™.

According to D 11T 228 (to he discussed later), on the other hand, vififidna
depends on safisid.

In M I 206, a dead man is compared with a2 man who has attained
safifiivedayitanirodha:

(0) The hvmg body has:
ayu, vitality
usma, heat
vinnana.

ta
C
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(h) In the dead body:
kayasankhara niruddha, bodily action has ceased
vacisankhara niruddha, verbal activity has ceased
cittasanikhara niruddha, mental activity has ceased
ayu parikkhino, the vitality is destroyed
usma viipasantd, the heat is calmed
indtiyani viparibhinnani, the sense-functions are broken asunder.

(¢} In the person who has attained safifiavedayitanirodha:
kayasankhara niruddhi, bodily action has ceased
vacisankhari niruddha, verbal activity has ceased
cittasankhard niruddha, mental activity has ceased
vu aparikkhino, the vitality is not destroyed
usmi aviipasanta, the heat is not calmed
indriyani vippasannani, the sense functions are purified.

We find that the question about the fate of vififiana is evaded. The
expression “‘indriyani vippasannani’ seems rather to imply that the chances
of fine and accurate perceptions have become better.  On the other hand
it would, strictly speaking, follow from the cessation of the three sarikhara
that vififiana also has ceased.

From this discussion, the conclusion cannot be drawn that safifia-
vedayitanirodha could be identified with nibbana and nibbana therefore be
some sort of unconsciousness. The safifizvedayitanirodha is a state of short
duration, and it does not scem to have been much cultivated. But the
levels below this have been highly estimated as workable means to get rid
of desires and worries (dissolve them. not “repress” them) and to deprive
sense—objects of their interest. The ideal was perhaps to make conscious-
ness permanently free from attributes and limits (D I 223). So, even
conscience would stop working (Dh 267) and the monk would not be
aware of any karmic consequences of his acts.

A systematic summary

We shall now try to define vifiidna by asking the same questions as
used earlier in this paper.

1. Is vififidna conscionsness ?

We have already quoted evidence for a positive answer (M " 292,
D III 243). There is small evidence for an unconscious component (SI165).
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2. Isviffidna an cnfity ?

It is possible to find passages, ¢.g. S IV 195 and S I 122, already quoted,
which could favour an entity-theory, but in general, vififida is described
in process-terms. It arises as a product: “cakkhufica paticca riipe ca uppaj—
ati vififidpam, cakkhuvififidnan-t'eva safkkham gacchati” (M I 250), “if
vififiana arises dependent on eye and forms, it is called eye-vifiana’; and
so on for the other senses. It depends on the body:  “Ayam kho me kiyo
ripi ..., idad ca pana me vinfianam cttha sitam ettha patibaddham” (D I

76).  “This body of mine has form ...; and therein is this vifiidng of mine
bound up, on that does it depend”. It appears and disappears depending
on conditions: Sankharasamudaya vinfidnasamudayo, sankharanirodha

viilianamrodho, ayam-eva ariyo atthangiko maggo viiifiana-nirodha
gamini patipada” (M [ s3), “From the arising of activities vififidna arises;
from the stopping of activities, vififiana stops; from the stopping of activities,
vififiaga stops: the way leading to the stopping of vifliiana is this noble

eightfold path”

3. Is viiinana an instrument ?

When vififiana is described in process-terms, an instramental function
is usually not pointed out. However, as consciousness, it has the function
of “making things known” to the person (M1 292, quotcd above). This
is said quite clearly in M III 242:  * Athaparam vififidnam yeva avasissati
pansuddham parlyod'ltam tena viidanena kifici jandti. — Sukhan ti pi
vijanati; dukkhan & pi vijanati; adukkham-asukhan ti pi vijaniti”, “Therc-
upon vififidga alone will be left which is quite pure and clean. With that
vififiana he knows something: he becomes aware of pleasurc he becomes
aware of pain and he becomes aware of neutral feeling.”

§ -

4. Functions of viiiiiana

(¢) Perception. Vififiana has a perceptive function and its processes
are classified according to senses. In M I 293, quoted above, it is stated that
it is not possible to lay down any difference between vedand, saiifia and viii-
fidna.  According to D II 338, the body (kava) can perceive things through
the senses and become aware of mental states through mano (manasi pi
dhammam vijanati), only if it has life, heat and viffiagna. — In M III 32 a
distinction is made between (need for) “cakkhusmim ..., riipe, cakkhu-
vifiiane, cakkhuvifiiana-viiiiatabbesu dhammesu™ and so on down to
“manasmim ... dhamme manovififiine manovififana-vififiatabbesu dham-
mesu’’.  “Eye, form, visual vififiana, ideas cognizable through visual vififidna
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LR ]

... ttano, idca, mano-vifiiaua, idcas cognizable through miano-viiiiana”.
What is mecant herce is probably:

For the five senses: For mano:
schse-organ the inner sensc
object, stimulus idcas, mental images ,
pereeptual images conscious manipulation, (Cf. M I
293)
mental images imagcs of memory, imagination, ctc.

To cvery sense-ficld belong dhamma, i.c. mental images, which can be
experienced and “understood” through the vifiiana of that field, and, as
dhamma, constituting the ficld also of mane.  Mano reccives the pcrccptual
images belonging to the senscs; they are interpreted and manipulated (for
instance, in thmkmg) by manoviiiiaga; but manoe has also dhamma of its own,
namely the images produced in memory and imagination; these may be
referred to here as manovifininavififiatabba dhamma.

Saiiiia and vedand could perhaps be called part-functions of viiiidua,
although by vififiana is understood mainly the end-product of the perceptual
process: the resulting images and idcas, and has perhaps an interpreting,
understanding and mampulatmg function. It is therefore further removed
from the rcal objects than the two other functions.  Mano is herc described
as cspecially concerned with the images of memory, imagination and
thinking. It is doing the basic work for wifiiana, just as the other senses,
but is, according to modern ways of vicwing these inatters, on a higher level
as it is working with matcrial that has probably alrcady been conscious in
onc for or another or formed in the “subconscious”.

Further support for the view that vifiiidpa is in some way based on
saiifid and vedand is provided by the following two passages. In D III 228
arc mentioned the four supports of vidifiana, among them: “Saffitapiyam
va ... viiidanam titthamanam titthati sannarammanam sannapatlttham
11;111dupavcsanam vuddhun th]h]m vcpu llam apajjati”. “Viifdna is firmly
\upportcd by mcans of saiiiia, with saiiia as ob_]ect with saiifid as support,
it attains to happincss, growth, increasc and full development”. In S 1T
9 f, ripadhitu, vedanidhatu, saiifiadhitu and sankharadhitu arc called the
“home” of vidifidua. — It should on the other hand not be forgotten that

safifid often is used for “higher’” mental functions than perception.
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This view about safiitd and vifiiaya does not agree with a passage in
E. R. Sarathchandra, “Buddhist psychology of perception” (1958), where it
is said; “In the Nikaya formulas of sensc-perception saiifid is said to occur
after vififiana, and ... we might infer that sefifid meant a later stage in the
process ..."”" (p. 16). He bases this view on M I 117 f: “cakkhuii ca paticca
riipe ca uppajjati cakkhuviiinanam, tinnam saigati phasso, phassapaccayi
vedand, yam vedeti tam saiijanati, yam saiijaniti tam vitakketi”. “Dependent
on the eye and forms arises visual perception, the concurrence of the three
is contact, dependent on contact is fecling (and scnsation), what one fecls
onc recognizes and what one recognizes one thinks about”.  If a temporal
scquence were implicd here, saifia would come after vidiiapa. But as
Professor [ayatilleke has pointed out (“Early Buddhist Theory of Know-
ledge”, London, 1963, p. 43¢ £}, vedand, safiia and vitakka could be meant
to occur simultancously with plasse.  Grammatically, “tinpam ... vitak-
keti” can be taken as an appositional expansion of “cakkhuviiiianam”,

explaining the whole vidifidna-process.

(b) Higher intellectual functions

Attention is not usually attributed to viriidna, but as cvery conscious
function it can be disturbed. “Tatha tathd ... bhikkha upaparikkheyvya,
yatha yathi upaparikkhato bahiddha cassa vififianam avikkhittam hoti
avisatam ajjhattam asanthitam anupadaya aparitassato dyatim jatijara-
maranadukkhasamudayasambhavo na hoti”. (I 93f). “A monk should
investigate (things) in such a way that his wififidna, as he investigates, is not
scattered and ramibling externally and also not unconcentrated internally,
And without grasping, as he is without craving, there shall be no arising in
the fururc of suffering resulting from birth, old age and death”.  What
is referred to herc, is not so much attention in connection with
perception but in connection with intellection.  This frec ideational activity
is often attributed to vififiana, as alrcady mentioned (M 1293, STIL 68).  As
to memory, it is said that vififidna remembers former existences (I HI 134),
but vififiana does not operate through the ordinary nicmory.

(/) Feelings and emotions
We have alrcady shown that feclings belong to vifidana (M 1 242,
M I 2¢2). Emotions arc never mcentioned in connection with wififidna.

(d)  Dynamic and moral traits

We refer to a previous discussion which shows that vififidna to some
extent hassa dynamic side. It is rarely mientioned in connection with the
moral side of man’s behaviour.
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s. Is vinfana personal ?

Viiifiana must be personal as so great a part of the conscious life of the
person is contained in it. It is also sometimes — against the general trend —
personified to some sort of pcrsonahty (SIV 195, ST 122, as quoted abovc ).
bsua]lv it is stressed that vifiigna should not be 1dcnt1hed with the self:

‘ia vififiapam attato samantupassati, na viilanavantam. vd attanan:, nattant
va vifindpan, na viiianasmim va attanam”. (M I 8) “He does not
regard viiifiana as sclf, nor sclf as having vififidua, nor vifiitapa as in self, nor
sclf as in wififiana”. And S III 68 * ... sabbam vidfiinam nctam mama
neso han’asmi na meso attdti cvam ctam yathﬁbhﬁtam sammappaiiiidya
datthabbam”. “All vififiana must be thus regarded, as it really is, by right
insight' “this is not minc; this is not I; this is not my self”.  Its inner organi-
sation is of course effectively masked through its subdivision according to
scnse-ficlds, and therefore its personal uniqueness can be denied as tho-
roughly as is donc here. Still, the vififigna that is cffective in the proccess
of birth is cutirely personal.

6. Can vififiana be influcnced or trained ?

As vififiana has nothing to do with cmotions and the moral behaviour
of man, it nced not be trained in the same way as citta.  The process of
meditation, however, is much concerned with vififiana. As we have alrcady
scen, the purpose of these excrcises is to stop and tranquillize the conscious
processes, and then cmpty the internal space and break its limnitations. In
this way, calmness and detachment can be effected.  Finally, consciousness
temporarily can be madc to cease completely, A rich variation of methods
has been devised for this purpore.

Comparisons

Table 1 is a scmantic differential offered as a summary of our findin gs.
It is constructed as a quantitative rating-scale: to the left we find the vari-
ables which we have considered in tlus work, and the columns correspond
to the degree in which the concepts arc cndowed with the attribute.

Column O: no trace of this attribute has been found in conmection
with the concept, or, a clear statcment is found that this
attribute is lacking.

,»  1: doubtful refercnces to the attribute are found in con-
nection with the concept.

It is fairly certain that the attribute can be ascribed to
the concept.

» 3 Itis clearly and unequivocally stated that the concept has
this attribute.

12
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A rating-scale is mecant to be exact and looks very quantitative and
rcliable, so it must be clearly stated that a good deal of subjective judgement
is involved in it. To make it casier for the rcader to form his own judge-
ment (and perhaps make his own ratings), we append a few references which
can be looked up in this paper.

In some cases, a concept has been given two ratings, namely, when
clear statements for both can be found. There is then a contradiction in
the concept itsclf.

From the chart we find that all our concepts are conscious (including
or consisting of conscious processes), changing, personal and complex {in
the sense that they have many functions and arc not described without
contradictions).

Nonc of them cotresponds to our concepts of personality and the cgo,
although both citta and vififiana arc very central concepts (i.c. have central
functions, cssential for the person, and therefore close to identification with
the cgo). They arc all morc or less cmpirical concepts, although meta-
physical aspects are mentioned in connection with viiifidna and citta.  Maro
secms to be more instrumental, more like a center with defined functions
than the other two: it 1s just given, like the other senses, and is never said
to be caused or conditioned: it scems to be an organ like eyes and cars and
therefore given in birth; whether it can be changed or improved by training
is also doubtful.

As to the functions, the chart gives a fairly clear picture.  Mano is the
center for perception (to which also fecling belongs), attention, idcation,
memory, and thinking, so far clearly a cognitive center. It hasalso an active
and directive side, but engaged only in the higher directive processes, in
which the original needs are less important than planning, consistency, will
and character; it is thercfore important as a moral agency.

Citta is scnsitive to information and can be developed more than the
others. It can be madce an instrument for thought processes and especially
super-knowledge.  But originally it is aiflicted with all the primitive and
morally objectionable cmotions and selfish needs. It can be trained to
stability and purposive energy and plays then a more central part in the
moral behaviour than mane.

Viiiana is less active than the other two. It is engaged in perception
(and feeling) and idcation but plays no prominent part in the higher cogni-
tive processes. Except for its karma-transmitting functions (about which
very little is said and in which perhaps sankhara plays a more important
part), it would have been simply a name for pereeptive and ideative processes.
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Chart 1. -SEMANTIC DIFFERENTIAL c =citta
m =mano
v =vififiana

0 1 2 3

1 Entity v cm

2 Process m cV

3 Conscious cmyv

4 Subconscious m cv

b Active v ¢ m

6 Independent v m ¢

7 Surviving m v {v) c

8 Changing cmyv

9 Caused m ¢ v
19 Instrument cv m
11 Can be trained m ‘ cV
12 Attains liberation mv (v) c
13 Personality mv c
14 Self mv c
15 Personal cmv

Functions
16 Perception c my
17 Super-knowledge m v C
18 Attention v c m
19 Memory, ideation c mv
20 Intelligence, thought v cm
21 Feeling c mv
22 Emotion v m c
23 Needs, drives m v c
24 Will, purposiveness v ¢m
25 Activity, initiative v cm
26 Moral traits v ¢m
The concept

27 Empirical (v) c mv
28 Complex cmvy
29 Central m cv
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References to the semantic differential

(1) MI341, D II 86. — (2) S V 418, M III 45. — (3) Dh 37, S IV 203 f. —-
(4) STIT 13.— (5) D III 239, ST39. — (6) M I 511, ATV 34, S T 39, —
(7) SV 370, U 37.— (8) S I 94, D I1 299, A I 10, — (9) D II 209. —(10)
A TIT 437, AIV 422, M I 22, —(11) D I 77-84. — (12) S III 45, D I 81.
e (14) ATV 34, M I 511, D 1T 266. — (15) ST 178, DT 213. — (16) S IV
125. — (17) DI 77-84. -~ (18) ATV 422, — (19) M I 22, — (20) AT 9, A
IV 402.—(21) M 1I 145, S V 302.— (22) 8 III 16, D I 71. — (23) Dh 154,
MI 36— (24) D III 239, AIV 39, D IT 36. — (25) ST 39, A IV 34. —
(26) M I 36, D IIT 237.

(1) M I 205. — (2) S FII 46. — (3) D I 70, D III 242, SN 834. — (5) D I
191, MI 272, — (6) ATII 443, MI 16,81 197. — (1) SIV 69, ST 116, —
(8) S IV 69. — (10) SN 1142, D 11 176. — (11) D III 36, — (15) A I 170, —
{(16) M TIT 216, M I 191. — (18) 8 IT 24. — (10) S V 218, D II 176, S T 197.
— (20) § N 834, — (21) 8 V 74, M III 216. .— (22) Dh 96, Dh 233. — (24) D
118, D YIT 228, — (26) Dh 2383, M 1 373. — (28) M III 216, —

vifiridnag

(1) S IV 195, S T 122. — (2) M I 259, S IIT 103. — (3) M I 292, D III 243.
— (4) S TI 65. — (5) M IIT 226, M IT 265. — (8) M III 279 f. — (7) SN 1111,
S 111 61, (S T 122), D IIT 105, — (8) S III 103. — (9) S TT 3 f, M I 256. —
(10) M IIT 242, — (11) M III 223, M I 293. — (12} S XIT 53. — (14) M LI 18,
S IIT 68. — (15)8 X 122, 8 IT 65. — (16) S ITI 87, M III 32. -— (17) D III
134, — (18) T 93 f. —(19) S III 68, M I 293. — (20) I 93 f. — (21) M T 292,
M TII 242. — (23) 8 III 103, M II 265. — (25) M I1I 226, — (26) S II 82
(27) M. T 292, (D II 83).
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Relations

P -

1. Vigddpa forms pare of both the khandha-scrics: riipa, vedan,
safifid, sankhara, vififdna, and the paticcasamuppada-series. The former
is the factors constituting personality or the aspects under which it may be
scen. The latter is a similar but much more claborate series of psycho-
logical factors, arranged in a scquence of dependence. It has sometimes
been called a causal nexus, but positive correlation rather than causal neces-
sity is implied in paticca. Thercfore, the series should primarily be taken
as a series of corrclative interdependences: a tinie-scquence is certainly
implicd in some cases but in principle all the links may well bc simultancous.
The purpose of the scrics scems to have been to C\plam man’s natural state
of dukkha (bhava, jati, jara-maraya ctc.) and show a way to overcome it.
The starting point is sometimes said to be avijja, sometimes vifiana, and
it is usually stressed that dukkha can be eradicated by the cessation (nirodha)
of these and the other factors.

A strict time-scquence cannot have been intended, as different arrange-
ments can be found, and an 111tcrd<,pcndcncc is sometimes stressed.  In
M 1 261, for instance, it is Sald cattaro ahard taghinidana taphasamudaya
ta1_1haJat1La tanhapabhava”, “the four types of provision (to which phassa,
manosaiicetand and vififiapa belong) have thirse as the provenance, thirst as
source, thirst as birth, thirst as origin”., In the pa;iccasamuppﬁda—s”rics,
tanhi comes later than vifddia. And according to S II 13 “‘viiifianaharo
ﬁyatim punabhavabhinibbattiyd paccayo”, “the consciousness—provmlon
is the condition of renewed becoming and birth in the future”: only after
that, the six scnse-ficlds and contact are mentioned. In D II 32 and 63
it is statcd that namariipa depends on vififiana, which itself depends on naa-
riipa. — In M 1 261 we find the sequence phassa—vedana—rtaphi—vidda-
nihard. — In S 11 3 ff, sankhara is analyzed into kaya-, vaci- and citta-sarikhdra
(of which the last-mentioned in S IV 203 is analvzed into saniid and vedana).
— Nama is divided into vedand, saiiit, cetana, phassa and manasikara. The
result is, that vedand comes to be contained three times in the serics, saftiia
twice and phassa twice.  The interpretation of avijja and sarikhdra as belong-
ing to a previous cxistence is impossible, as it would make niobdna unattain-
able in this life: nibbana is the cessation of dukkha which is effected through
the cessation of avijjd.  But itis impossible to cradicate the avijjd of a former
existence. It must be maintained that the present dukkha depends on a
present avifja: that is the condition for making them both ceasc. 'We con-
clude that interdependence rather than a strict time-sequence was intended.
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Both the klandia-cnumeration and the paticcasamuppada-series can
be seen as an analysis of personality.  The emphasis is diffcrent, and they
arc constructed for different purposes, but the conteits are the same in
principle.  All the khandha can be found at least once in the paticcasamup-

ada-scrics as ex plamcd in SII 3. The corrclational aspect can be found
also in the khandhd as vififiaga is said to depend on the other khandha (ST 5 5)
In the fol]owmg formulations the common ground of the two series is
steessed : 11 atthi khandhadisa dukkha” (Dh 202), “there is no pain like
Vhandha™; “paticcasansuppanna ... paiic -upadanakh'mdha (M 1 101)
“the origin of the five khandhd is conditioned”, “ime ... upidinakkhandha
chandamulaka” (M 1l 16), “these khandhd have desire as root”. In the
last cquotation chanda is used for “desire”, but its meaning is not far removed
from tanha which we find in the paticcasamuppida-serics.  Citta is freed
by ]oosmg interest in the khandha (M 111 30), that are disso]vcd only in death
(M 1 49, “khandhinam bhedo ... idam vuccati marapam™).  In S III 59-61,
on the other hand, the cessation of the khndhd is aimed at:  “Ayam cva
ariyo atthangiko maggo rﬁpa-(v;danﬁm sailiid-, sankhiara-, vifiiapa-)
nirodhagamini patipada”, “this noble cightfold path is the way to the ces-
sation of form (fecling, pereeption, purposive activity, vidifian).”

It is intcresting to note that wilfdne in some cases s said to depend on
tapha, in other cases on saikhdra, as these are the two active, dynamic
factors in the paticcasamuppada-scries, partly because we here find the
dynamic counterpart to vififiapa which itself is conccived as rather passive,
partly because we are reminded of the curreut psychoanalytic theory that
consciousncss has originated as vicarious satisfactions of frustrated nceds.

2. It is a distinctive feature of the processcs belonging to mane (M 111
210), saiiid (A 1L 413), phassa, vedana, vifiiana, tanha (S 11 3 ), that when
analyzed, they always have been broken up accoLdmg to the six sensc-ficlds
(salayatanam). By breaking them up in this abstract way, their unitv can
be denied and their identification with the sclf be prevented.  Only citta is
never analyzed in this way., Table 2 is an attempt to show the relations
between the concepts treated in this paper. A few explanations follow.
(a) The general outline of the chart has been derived from M TIT 32, where
the crucial concepts are put in relation to cach other.  In this passage, which
has alrcady been discussed, it is said that citfa threugh tapha is bound to the
senses, their objects, the pereeptions and the perceptual images (also included
in the dhamma), and further to mano and its functions. Citta is freed from
the dsava through the ending of fanhd. Therefore citta is placed to the
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right; connected by the “adhesive tape” of tapha to the perceptual and
ideational functions which here arc subdivided according to sense ficlds.
(h) To the extreme left we find the physical stimuli. It sometimes seems
doubtful if the words riipa, sadda, ctc., are meant to refer to the physical
stimuli or the perceptual image they produce in the observer: ripa, c.g.,
is sometimes translated by “body”, “matter”, somctimes by “form”.
Guenther (op. cit. p. 15T) trics to avoid the dualism by offering the translation
“Gestalt” for riipa.  This is, however, not possible, as Gestalt in psychology
is a subjective term meaning “mental form,” and is used to stress that the
experienced form may not correspond to the material form (it can also
cqually well be used for all sense-fields). In the Nikayas, the distinction
has been made, but the two concepts have not always been kept apart: the
same words are used for both. In M I 190 f, riipa, and so on, including
dhammia, arc ca]lcd bahir3, “cxternal” in contrast to the senses which are
called aj Jhattlka “internal” or “personal”.  And when itin S IV 68 is said
that cakkhuvidfiana originates from cakkhu and rGpa, there is no doubt that
the external objects are referred to. In D Il 110, a clear distinction between
extcrnal and 1ntcrnal ritpa is made: AJJh'lttam riipasaiifil cko bahiddha-
ripani passati...”. “When a man who pcrcc1ves forms mternal]y, sees ex-
ternal forms ...”  The same distinction is made in M I 138 {: “yam kifici
riipam atitinagatapaccuppannam, ajjhattam va bahiddhi vi, olarikam va
sukhumam va, hinam va panitam v yamn diire santike vi ...”", “whatever
form, past, futurc present, internal or external, gross or subt]e, mican or
excellent, far or near ...”". By ajjhattam the forms are referred to as con-
scious mental i images in contrast to the objects as physical facts. — The riipa
included in the pat1ccasamuppada—scrles (in ndmariipa) must refer to the
internal form, otherwise it could not be conditioned by the purely psycho-
logical vififiana and not disappear in nibbana.

For the internal riipa, caklbhuvifiiana may sometimes be used, but this
term covers the fcchngs as well and may refer to non-perceptive images.
We thercfore need riipa, sadda ctc. in two places in our chart,

(c) In M T 191 it is said that there will be no perception without proper
contact (samannahara, morc often called phassa or samphassa): this is there-
fore to be placcd between the two riipa, sadda ctc.

(d) Dhamma are of two types: the perceptual dhamma which are the
perceptual images produced through the perceptual process, and the idea-
tional dhamma consisting of memory images and new productions through
imagination and thought. Mano is a center of both perception and free
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ideation, and it perceives, stores, and manipulates both types of dhamma.
Here, the sensations are given their feeling-tones, and therefore, both sadiiia
and vedand may be functions of mano, (as indicated in M IIl 279 f). The
enuncration of the 18 mano-upavicard (M Il 216) has been followed here.

(¢) It is not possible to lay down a definite order between mano-upa-
vicard and the processes of vififigna: they may be more or less the same, and
it is also stated that no difference can be laid down between vedana, saifia,
and vififiana. For reasons already mentioned, vififiana has, however, been
put to the right of the processes of mano.

(f) Citta is here not conceived as an end-product of the other processes
but as an agency influenced by and normally interested in the activities
sometimes described as performing them. 'This is in agreement with the
general trend, expressed, for instance, in S III 46: “thimase parimase
asati rupasn‘um (vcdanﬁya safifidya, sankhiresu, vififfanasmim) cittam
virajjati vimuccati anupadaya asavehi”. “As there is no morce stubborn
perversity in him, his ¢ftta turns away from form (fcehng, perception,
activities, vififiana) and is released by not grasping at the asava”. Here the
khandha are clearly conceived as factors outside citta. — Saifia and vedana
sometimes (e.g., S IV 293) called citta~saiikhara, “activities of citta”.

In as far as the process-meaning of citta 1s implied, the processes of
vififiana, cspecially mano-vififiana, must be included, but also some special
activities, particularly the higher cognitive processes and dynamic processes.

(¢) We may note t]lat all the five khandhd are mentioned in thc chart;
only kiya-sankhara, “bodily behaviour”, and vaci-saiikhara, “verbal
behaviour”, to which also thought—proccsscs arc counted (an extreme be-
haviorism before Watson!) are not there. It is, however, outside the scope
of this work to pursue the problem of rclationships between our concepts

and the khandhd any further.

While all perceptive functions, most ideative functions, feclings and
most dynamic processes are included in the chart, many vital parts of the
human psyche are left outside. Of the dynamlc traits only the natural
inborn needs arc mentioned: where should we place motivations for good
actions ? Where is the will ? Where is the moral judge ? And where
are the channels tthngh which the normal qualities influence vififiana ?
And how could we fit in the rest of the paticcasamuppada-factors ? Only
further rescarch can complete the picture.
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