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Abstract

Although Buddhism denies the existence of a permanent individual
entity, the tradition nevertheless makes frequent use of the “aggrepate”™
scheme when asked to explain the elements at work in the individual.
Through a detailed analysis of cach of these five aggregates (paricak’handha),
I first intend to establish how the Theravada tradition views their interaction,
with each other and with the external world. Secondly, I will attempt to offer
strong evidence that the traditional order systematically used for the
enumeration of the five aggregates is significant. This will be evidenced by
establishing a correlation between the five aggregates and the eight middie
links of the theory of dependent origination (paticcasamuppada). The results
of my research will not only explain the psychosomatic workings of the
individual — as viewed by the Theravada tradition —, but wiil clarify the
mental process which, according to the Pali suftas, constitutes the grounds of
transmigration,

Bien que le bouddhisme condamne la croyance en une entité
individuelle permanente, la tradition emploie le schéme des cinq agrégats
(paricakkhandha) pour expliquer le processus psycho-physique de 'individu,
Par le biais d’une analyse détaillée de chacun de ces cing agrégats, j'espére
démontrer, en premier lieu, comment la tradition Theravada pergoit leur
interaction, entre eux et avec le monde extérieur. Deuxieémement, je tenterai
@’offrir certains arguments supportant I'ordre traditionnel utilis¢
systématiquement lors de I’énumération de ces agrégats. Pour ce faire, je
devrai établir une corrélation entre les cinq agrégats et les huits chainons
médians de la théorie de production conditionnée (paticcasamuppdda). Le
résultat de cetie recherche expliquera le processus psychosomatique de
lindividu — tel que percu par la tradition Theravada — et clarifiera le
processus mental qui, d’apres les suttas palis, constitue le fondement de la
transmigration.
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When reference to primary sources is made, we will give the abbreviation of
the source used, foliowed by a lower-case Roman number indicating the
volume number, and an Arabic number indicating the page number. For
example, a cuote from the third volume of the Dighanikaya, page 238 will be
listed as D. iii, 238.
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Introduction

Preliminary remarks

Buddhism distinguishes itself from other religious traditions by its
explicit denial of the existence of a permanent self (c.f. arta) which
experiences the external world. Buddhist texts present the entire universe,
and the individual as well, as made up of different phenomena (dharmunas).
Although all these phenomena of existence are reduced to transitory cntitics
by the theory of “selflessness™ (anatta), Buddhism classifies them into
different categories in order to explain the conventionally accepted concept
of “person”. The three concepts of “bases” (dyatanas), “elements” (dhatus),
and “aggregates” (khandhas) constitute different schemes for classifying the
various phenomena. Although the aggregates are nothing but a “convenient
fiction”,! the Buddha nevertheless made frequent use of the aggregate

scheme when asked to explain the elements at work in the individual.

According to this scheme, what we conventionally call a “person” can bc

YIn his Buddhist Dictionary, Nyanatiloka emphatically remarked that these five agpregates
“merely form an abstract classification by the Buddha, but that they as such ... have no existence.
.. Due to a 22k of understanding is also the fact that the five Khandhas are often conceived as
too compact, too substantial, so to speak, as more or less permanent entitics, wheras in reality,
as already stated, they as such, never exist; and even their representatives have only an evanescent
existence” (Nyandatiloka, Buddhist Dictionary (Colombo: Frewin & Co., 1956) p. 77.). These five
aggregates are therefore classified under the heading of conventional truth (sammutisacca or
vohdrasacca) as opposed to “truth in the highest sense” (paramaithasacca) to which the theory
of dependent origination (paticcasamuppida) belongs. The Milindapaiiha clarifies the distinction
between these two level of truths (Mil. 160).



understood in terms of five aggregates (pasicakkhandhas), the sum of which
must not be mistaken for a permanent entity since beings are noihing but an
amalgam of ever-changing phenomena. Through a detailed analysis of each
of these aggregates, I first intend to establish how the Theravada tradition
vicws their interaction with each other and with the external world. Secondly,
I wiil attempt to offer strong evidence that the traditional order systematically
used for the enumeration of the five aggregates is signi“icant. The results of
my research will not only explain the psychosomatic workings of the
individual, but will also shed light on the mental process which, according to

the Pali suttas, constitutes the grounds of transinigration.

According to the Theravada susta literature, the human personality is
composed solely of the five aggregates,” and to perceive any of these
khandhas as the “self” leads to a particular kind of wrong view known as
“the view that complex things are real” (sakkayadifthi).* If the entire
personality is confined within these pancakkhandhas, the Buddhist theory of
perception — and of “misperception” as well — should be made clear by
understanding the interrelation of the five aggregates. This thesis will clarify
the fundamentals of Buddhist psychology by analyzing one of the earliest
classifications of the sariskrtadharmas, the pafnicakkhandhas, understanding
the role that these aggregates play in the cognitive process and, as a by-

product. explaining how the paficakkhandhas chain us to the wheel of misery.

M. i, 229
3Hcrc, the word arrg is used.
M. i, 130, also M. i, 140-141 and A. ii, 128.
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Once the individual meaning of the parnicakkhandhas is conceptualized, we will
then endeavour to comprehend the relation that exisis between cach of the
aggregates. If this last attempt is successful, the reason for the nomenclature
of the pancaklhandhas in the specific array found in canonical literature will
become ciear and will, therefore, present evidence against both Mrs. Rhys
Davids’s view that “the primary reason for the kandha-division was practical
[--] and not scientific™® and Th. Stcherbatsky's opinion that the order in
which the aggregates appear is merely “a gradual progress from coarsencess

6

to subtleness”. By demonstrating that the habitual taxonomy hints at a

psychosomatic process present in every individual, I will have clarified the
significance and importance of the traditional order of the five aggregates,
which is far more than a mere “gradual progress from coarseness to
subtleness”, as Stcherbatsky remarked. Such justification for the
nomenclature of the five aggregates has never been explicitly put forward, nor

even alluded to.

Comments on the five aggregates

The five khandhas are variously translated as “matter” or form (ritpa);

” o«

“sensation”, “emotion” or “feeling” (vedanad); “recognition” or “perception

SC.AF. Rhys Davids, trans., Buddhist Psychology: A Buddhist Manual of Psychological Fithies;
a translation of the Dharmmasangani from the Abhidharme-pitaka (Dclhi: Oriental Books Reprint
Corporation, 1975) p. 55.

STh. Stcherbatsky, The Central Conception of Buddhism and the Meaning of the Word
"Dharma" (Dethi: Motilal Banarsidass, 1970) p. 19.

3



(safifia); “karmic activity”, “formation”, or “force” (sartkhdra); and
“consciousness” (vififiana). However, I believe that to rely solely on these
standard translations is ultimately misieading, primarily because the concepts
that some of them represent are heavily loaded with connotations inapplicable
to the textual context in which the actual Buddhist aggregates were initially
defined. For example, the term vedand can be restricted neither to physical
sensations nor to mental emotions or feelings, since the Pali tradition itself
informs us that vedand can arise both on the body and on the mind.’
Moreover, the Saryuttanikdya states that one should “dwell observing the
impermanence of pleasant sensations on the body”.® thus implying that the
term vedand refers not only to an emotional “feeling” as Mrs. Rhys Davids
has put forward, but also to a physical sensation occurring on the body.
However, other passages such as “all mental objects culminate (flow) into
vedanas™ stress the fact that vedana is not a mere physical element since it
is influenced by mental contents. Yet it seems that most scholars adopt a
certain translation for vedana without first establishing this nuance, thus

leading the reader to think that vedana is either solely physical or mental.

'This confusion may be partially due to the fact that Sanskrit and Pali

sources, in most instances, fail to provide descriptive definitions of the five

TAs we will see in Chapter 3, the Samyuitanikaya presents a fivefold classification of the
concept of vedand, where the first two divisions (sukhinidriyid and dukkhindriyd) refer to pleasant
and unpleasant bodily vedand, the third and fourth (somanassindriyd and domanassindriya) are
pleasant and unpleasant mental vedand and finally the fifth (upekkindriya) consists of neither
pleasant nor unpleasant bodily and mental vedana (S. v, 210).

B s - - _ s , .

So kdye ca sukhdya ca vedandya aniccdnupassi viharati, S. iv, 211.
9 - - - .

Vedundsamosarand sabbe dhamma. A. iv, 339.

4



aggregates, let alone any treatment of their interrelationship. Therefore, the
first undertaking of this thesis is to discover and establish the deeper meaning
of each of these elements. and then to explain their complex interaction. This
task would have been made easier if Pali literature had paraphrased the
meanings rather than illustrated them with a word endowed with the same
etymology. For example, the Majjhimanikaya explains the meaning of vedana
thus: “it is called ‘sensation’ because it ‘senses™.'" However, this problem
will be solved by discerning a well-grounded definition of each aggregate by
means of a systematic contextual analysis of every reference found in the
Theravada canon. By amalgamating all the passages where each of the
khandhas is mentioned, I will be able to clarify their meaning and their

implication within Buddhist doctrine.

Another problem arising from the study of the khiandha theory is
whether the order of their nomenclature is purely random or has a certain
significance. The fact that the five aggregates are always presented in the
same order throughout Pali literature does not necessarily imply that anything
significant can be deduced from this very order. The order could have been
essentially random, and become standard primarily as a pedagogical means
to ease memorization of the canon.’ Scholars such as Mrs. Rhys Davids
and Stcherbatsky have wondered why this particular order was chosen rather

than another, and they both have put forward different explanations. As

Oy edeti vedetiti kho avuso, tasmg vedana ti vuccati. M, i, 293.

11'I'he Pili canon was not written down until three or four centuries after the death of the
Buddha. Therefore, certain mnemonic devices had to be elaborated to facilitate the
memorization of this huge canonical corpus.



mentioned previously,'”? Mrs. Rhys Davids suggested that the order of the
khandhas was purely practical and not scientific. Since she did not elaborate
on what she meant by “practical”, her statement is not very useful.
Stcherbatsky, on the other hand, put forward the hypothesis that the order
reflects a gradual process from coarseness to subtleness. While it is true
that, prima facie, the order starting with “matter” and ending with
“consciousness” seems to reflect this gradual process, we will see that the
“material” aggregate possesses elements which stand on the same level of
subtleness as the “consciousness” aggregate.” Yet my intention is not to
refute Stcherbatsky’s argument, but only to show that the reason for the
particular order of the aggregates is grounded in something much more
important than this “gradual process”. In fact, I intend to show that there
was an underlying reason for choosing this particular order: the nomenclature
of these five aggregates had to be in total accord with the theory of
dependent  origination (paticcasamuppada). Although the Ilatter is
traditionally approached as the highest truth (paramatthasacca), and the
former merely as a conventional truth (sammuttisacca or voharasacca), I will
present evidence that these levels of truth, in regard to the paricakkhandhas
and the paticcasamuppdda, are not merely juxtaposable, but that they

represent different expressions of the same process.

5ce page 3.
PSuch clements are included in the list of upddaripa on page 63.
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The theory of dependent origination: the paticcasamuppdda

In order to grasp the interrelation of the aggregates, it will be necessary
to briefly analyze the theory of “dependent origination™ (paticcasamuppada).
a doctrine fundamental to all Buddhist traditions. This will serve our purpose
by further illuminating the manner in which the five aggregates interact.
Furthermore, by correlating some of the links of the chain of dependent
origination with the five aggregates, it will become clear that these very links
share the same order as the traditional nomenclature of the five aggregates,
and that the latter fulfil the same function as that of the links of the

paticcasamuppida.

The paticcasamuppéda (literally “arising on the ground of a preceding
cause”™) could very well be considered to be the common denominator of all
the Buddhist traditions throughout the world, whether Mahayana or
Theravada. On the one hand, the canonical texts of the Theravada tradition
portray Venerable Sariputta saying that “whoever understands the
paticcasamuppada understands the teaching of the Buddha, and whoever
understands the teaching of the Buddha wunderstands the

s 14

paticcasamuppida”.”” On the other hand, the present Dalai Lama recently

stated that the fundamental precept of Buddhism is this law of dependent

YAfter this statement, an implicit correlation between the paticcasamuppida and the five
aggregates is established: Yo paticcasamuppadarh passati so dhammarm passati, yo dhammam
passati so paticcasamuppidarh passatiti.  Paticcasamuppannd kho pan’ imec yadidarh
paficupadinakkhandha. “In fact, the five clinging-aggregates are dependently-arisen.” M. i, 190-
1.




origination.” No matter what the tradition is, we clearly see the importance

attributed to this theory. The paticcasamuppada constitutes, as Nyanatiloka
pointed out, “the indispensable condition for the real understanding and
realization of the teaching of the Buddha”.’® This theory is usually divided
into twelve links (nidanas), each of which conditions the following one:
1. Ignorance (avijjd)
2. Karmic activities (sarikhara)
3. Consciousness (vififidna)
4.  Mind and matter (namariipa)
5. Six sense-doors (salayatana)
6. Contact (phassa)
7. Sensation (vedana)
8. Craving (tanha)
9. Attachment (upidana)
10.  Becoming (bhava)
11.  Birth : (jat)
12.  Old age, death,... (jara-marana...)
The order presented above, where one link conditions the next,"” is
traditionally refered to as the “normal” (anuloma®) order. The
paticcasamuppada is also often presented in reverse (patiloma) order, which
simply indicates that if one link is eradicated, the next is also eradicated.”
“Tenzin Gyatso, Freedom in Exile (New York: HarperCollins, 1990) p. 10.
1601 = =
Nyanatiloka p. 119.
PEor example: “On account of ignorance, karmic activities arise”. Avijjdpaccaya sankhara.
*Literatly {combing] “in the direction of the hair”.
“The usual wording of this reversc order would run thus: “From the thorough eradication
gi’ of ignarance, karmic activities are eradicated.” Avijjdya tveva asesaviraganirodha sankharanirodho.

8
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The chain of dependent origination is often approached as a causal
theory. We usually speak of causality when we say “there being this. there
appears that”. Yet we have to stress that a substantial “cause™ from which
the “effect” was generated cannot be deduced from the paticcasamuppada.
As Stcherbasky remarked:

It [the paticcasamuppida) means dependently co-ordinated-origination or
dcpendent existence. According to it every momentary cntity springs into
existence in co-ordination with other moments. Its formula is “asmin sati idam
bhavati” there being this, there appears that! According to this, there could be
neither causa materialis, nor causa efficiens. An entity is not really produced, it
is simply co-ordinated.

The same author offers a similar remark in Buddhist Logic:

In this sense the logical law of Causation is the reverse of the real law of
Causation. A cause is not a reason. The cause is not a sufficient reason for
predicating (or predicting) the effect. But the effect is a sufficient reason for

affirming apodictically the preceding existence of its cause.?!
Lilian Silburn has further clarified the sense of this twelvefold chain in her
book Instant et cause:

Par leur simple réunion les mots qui constituent le pratityasamutpida vont enseigner
la voie médiane: Contre I'éternalisme, le terme “en dépendance”, “pratitya™ met en
évidence l'ensemble des conditions qui sont indispensables a l'apparition d'une chose
(dharma), laquelle surgit en relation, et non pas d'elle-méme, ni non plus sans
condition. Ce méme aspect d’harmonie des causes a pour but d'écarter la doctrine
d'une cause unique, permanente, douée de durée, aussi bien que la doctrine inverse
qui affirme Uabsence de toute cause, Le terme “samutpada” production en relation,
fait échec a Uhérésie de Uannihilation et de non action en montrant que les choses

se produisent en dépendance et non au hasard (adhicca).??

Th. Stcherbatsky, The Conception of Buddhist Nirvdna {Varanasi: Bharatiya Vidya
Prakashan, 1968) p. 9.

ATh, Stcherbatsky, Buddhist Logic, vol. 1 (New York: Dover Publications, 1962} p. 311.

2 jlian Silburn, Instant et cause: le discontinu dans la pensée philosophique de I'Inde (Paris:
Librairie Philosophique J. Vrin, 1955) p. 197.



Whether in the Pali, Sanskrit or Chinese canon, this complex chain of
causation is always said to give rise to suffering.? Therefore, the
decactivation of any of the twelve links of this chain is bound to break the
causal process and to eliminate suffering. Moreover, the Buddha stated
repcatediy® that the root of all suffering lies in the five aggregates of
clinging,”” which represent the only psycho-physical constituents of the
individual. We see that according to the Pali canon, both the chain of
dependent crigination and the five aggregates are seen as responsible for
suffering (dukkha). This is further evidenced by the Mahdvagga of the

Anguttaranikaya,®

where an intimate relation between the five aggregates
and the theory of dependent origination is established.”’ In this specific
sutta, a description of the four noble truths is offered in terms of the
paticcasamuppada. Therein, the first noble truth follows the standard
canonical rendering and ends with the following phrase: “in short, the five

clinging-aggregates are dukkha”.® Yet the description of the two following

A f . - + s s : : »
BuThis [the paticcasamuppdda] is the origin of the entire mass of suffering.” Evam etassa
kevalassa dukkhakkhandhassa samudayo hoti.

%This is found in the first noble truth: Sarmkhittena paricd upddéanakhandhd pi dukkha.

“The “clinging-aggregates” (upddanakhandhd) are basically the same as the “five
aggregates” except that the former are responsible for binding the individual to the wheel of
becoming, sarmsira. This thesis will shed more light on the nuance between the two concepts
(refer to pages 34 and following).

BAL 1, 176-177.

“Etienne Lamotte has already noted this relation. Etienne Lamotte, “Conditioned Co-
Production and Supreme Enlightenment”, Buddhist Studies in Honour of Walpola Rahula
{London: Gordon Fraser, 1980: 118-139) p. 119.

23[... ] sankhittena paic'upddanakkhandhd dukkhd. A. i, 177.

10



truths does not comply with the paradigmatic rendition. Instead. they arc
depicted in terms of the theory of dependent origination. The noble truth
concerned with the arising of dukkha is simply explained by the
paticcasamuppdda in normal order (anuloma), while the noble truth of
cessation (of dukkha) is defined by the paticcasamuppada in reverse order
(patiloma). 1t is clear that the paficcasamuppada, traditionally seen as an
explanation for the arising and the eradication of dukkha, is intimately related

to the theory of the five aggregates.

The paticcasamuppada is a theory that proceeds to establish the
connectedness of all phenomena of existence (dhammas). As Nyanatiloka

stated:
Whereas the doctrine of Impersonality, or araftd, proceeds analytically, by
splitiing up into the ultimate constituent parts, into merely empty, unsubstantial

phenomena or elements, the doctrine of dependent origination, on the other
hand, proceeds synthetically, or showing that all these phenomena are, in some

way or other, conditionally related with cach other.?
Since the paticcasamuppida deals with all the phenomena of existence, it is
evident that the different schemes used to classify these same phenomena can
be traced within the paticcasamuppdada itself. As mentioned on page 1, the
five aggregates are merely a classification of the various phenomena of
existence and this scheme should be applicable to the paticcasamuppada as
well. So far, however, no one has shown where each of the five aggregates
exactly fits into the paticcasamuppada. It is my intention to make an explicit
correlation between the aggregates and this twelvefold chain and to prove

that che five aggregates can be correlated with certain links of the theory of

29Ny::mz'niloka p. 119.
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dependent origination. Moreover, by establishing such a correlation between
the theory of dependent origination and the five aggregates, the traditional

nomenclature of the five aggregates will prove to be meaningful.

The Theravada tradition holds that certain links of the chain of
causation are limited either to the past, present or future. In other words,
and as exemplified in the diagram below, different links constitute different

temporal divisions.”

Although this chronological division is not expressed
explicitly in Pali canonical literature itself, it is supported by Buddhaghosa,™
and is taken for granted by modern traditional scholars.”” What I find
confusing, however, is the clear delineation and theoretical distinction
between these three divisions. Since the past is nothing but the ageing of the
present, and the present the actualization of the future, each temporal
division has to be seen as the paraphrasing of, or a different perspective on,
the two other divisions. Furthermore, Etienne Lamotte, commenting on a

diagram similar to the one below, stressed that “le tableau dressé ici se refére

& un groupe de trois existences découpé artificiellement dans la suite infinie des

W attha tayo addha [..] Katham? Avijja sarmkhara atito addha jati-jara-maranam andgato
addhda majjhe attha paccuppanno addhd ti tayo addhd. Anuruddha, "Abhidhammatthasangaha"
{(J.P.T.S., 1884, 1-46) p. 36. “There are three periods. Ignorance and karmic activities belong to
the past; birth, old-age and death belong to the future and the middle eight {links] belong to the
present.”

Y As Mrs. Rhys Davids pointed out in her revised edition of Shwe Zan Aung’s translation
of the Abhidhammatthasangaha. Shwe Zan Aung trans., Compendium of Philosophy;
Abhidhammartthasamigaha (London: P.T.S., 1967) p. 189, note #4.

see Nyinitiloka p. 120.
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existences s'intégrant dans un Samsira qui n'a pas eu de commencement.™
Since these divisions are merely arbitrary, the links of the paticcasamuppada
that were classified under a certain time period could have been casily
classified under another. What comes under “past™ could have been under
“future” or “present”, and vice versa. Therefore, it becomes evident that
elements belonging to a specific time period represent a process similar to the
one reflected by the elements belonging to another. Ignorance and karmic
activities operate on the same principles as birth and old age and death, and
as the eight middle links. The physical and psychological elements at work
in the individual remain the same whether in the past, present or future.
Stated differently, the theory of dependent origination could run thus: within
one life-span (links 11-12; birth and old age and death), one keeps generating
karmic activities (link 2) because of ignorance (link 1), and this generation of
karmic activities due to ignorance is more easily understandable by examining
the process described by the eight middle links. The second thing that strikes
my attention is that the division of the chain of causation into three time
periods implies the presence of the five aggregates in each of these periods,
since an “individual” — the five aggregates — must experience this process

within each of the periods.”® Although the interrelation between the

BEtienne Lamotte, Histoire du bouddhisme indien (Louvain: Institut Oricntaliste, 1967) p.
43,

*This perspective was already put forward by Vasubandhu in his Abkidharmakosa:
Ya esa skandhasantano janmatrayavastha upadistah
sa pratityasamutpado dvadasangas trikandakah
parvaparantayor dve dve madhye ‘stau pariparinah. AbhK. iii, 20.
A passage that Louis de La Vallée Poussin has translated as follows: Cette série de skandhas que
nous avons vu se développer dans trois existences, c’est le Pratityasamutpdda qui a douze membres
en trois parties, deux pour la premiére, deux pour la troisiéme, huit pour celle du milieu. (Louis de

(continued...)
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temporal divisions and the working of the five aggregates within each of the
divisions could be evidenced, my thesis will be limited to the discussion of the
middle division (i.e., links three to ten), for it is the most detailed temporal
division and the one wherein the process is readily observable. Then only will
I be able to clearly establish the correlation between Buddhist soteriology and
psychology, respectively depicted by the paticcasamuppada and the five

aggregates.

Diagram 1

The Three Temporal Divisions of the Paticcasamuppada

PAST

—

Avijia@ (Ignorance)
2, Sankhdra (Karmic activities)

Virfidna (Consciousness)
Namaripa (Mind & Matter)
Saldyatand (Six sense-doors)
Phassa {Contact)

Vedana (Sensation)

Tanha (Craving)

Upadana (Clinging)

0. Bhava (Becoming)

PRESENT

SePNSMAW

FUTURE I1. Jari (Birth; Rebirth)
12, Jaramarana (Old age and death)

*(...continued)

la Vallée Poussin, L’Abhidharmakosa de Vasubandhu (Bruxelles: Institut Belge des Hautes Etudes
Chinoises, 1980), vol. ii, p. 60-61,
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Methodology

The aim of this study of the five aggregates is not to discover what the
Buddha actually said about them, nor what he intended to mean, for it is
impossible to state with convinction which texts were uttered by the Buddha
himself. Although mary scholars have attempted to offer a chronological
classification of various canonical texts, it does not seem that a consensus has
been reached. For example, Ven. H. Saddhatissa claims that the Suttanipata,
a work mainly containing verses, “is one of the oldest collections of Buddhist
discourses in the Pali canon™.* A. K. Warder, on the other hand, is of the
view that prose texts of the Dighanikdys “are more authentic in their
preservation of the utterances and dialogues of the Buddha™* Moreover,
it is very likely that, although a certain stance regarding the originality of Pali
texts is prevalent in the academic milieu, this same position might be
discarded in the next decade due to the evolution of linguistics. A definitive
statement as to the originality of Pali canonical texts does not lie around the

corner!

Our concern here, is not so much what the Buddha has said, but rather
the position that the Theravada tradition supports. This school has been

regulating the lives and beliefs of millions of people for over two millennia

SThe Sutta-nipdta, trans. H. Saddhatissa (London: Curzon
Press, 1985) note on back cover.

* A K. Warder, Introduction to Pali (Delhi: Motilal Banarsidass, 1980) p. viii.
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and has elaborated an intricate scholastic and commentarial tradition.
Undoubtedly, there is a huge chronological and geographical gap between the
time the Buddha uttered his discourses (fifth and sixth centuries B.C., North
India), and when they werc written down for the first time (second century
B.C., Sri Lanka). It is highly probable that certain elements present in ithe
“original” canon were ¢ither “forgotten™, or that certain passages that were
not uttered by the Buddha himself were “remembered”. Another seven
centuries separate the actual writing down of the canon and the elaboration
of most commentaries.”” Again, this gap offers more grounds for those
arguing that the exegetical literature was not necessarily consistent with
“original” Buddhism. Since “original” Buddhism is a tradition that we have
not yet discovered, we cannot prove whether exegetical literature was or was

not consistent with the earlier tradition.

However, we can postulate that since the commentarial tradition was
incorporated within the Theravada tradition itself, the latter must have
insured that the former was consistent with every aspect of its own theory.
The Pali suttas (texts known as the discourses of the FBuddha), the
abhidhamma (the scholastic literature), and the exegetical literature of
Buddhaghosa were all included and accepted as an iantegral part of the
Theravada tradition. Therefore, our thesis will be based on the assumption
that the Theravada tradition itself must have assured the integrity of a text

— whether canonical or exegetical — before taking it under its wing. This

Ylhe most well-known exegete of the Theravada tradition, Buddhaghosa, lived in the fifth
century A.D. Although he himself claimed that he anly translated commentaries already extant
in Singhalese, the authorship of the commentaries is usually assigned to hira.
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study of the five aggregates will be based on the whole Pali canonical
literature, and will refer to the commentaries whenever certain canonical
passages seem unclear. Our starting assumption might not prove to be true,
for we might encounter contradictions within this immense corpus. Yet 1
believe that the two thousand five hundred year old tradition has taken the
necessary precautions to avert breaches in its integrity. This thesis will

therefore analyze the five aggregates within the Theraviada tradition as a

whole.

This thesis first aims at establishing a correlation between the five
aggregates and the doctrine of the paficcasamuppada. The former are a
scheme for classifying all the phenomena of existence (dhammas) while the
later is a theory that accounts for the arising of any of these phenomena. 1
believe that the connection between the two doctrines has never been
established befere for two major reasons. First, the amount of data is
incredibly large, far more than one intellect can handle. Secondly, these two

doctrines work on two different levels of truth.

Scholars working on Pili texts in the past were limited, for they did not
have access to the tools necessary for making a thorough contextual analysis.
The Pali canon itself is constituted of more than fifty-two volumes, excluding
all the commentarial literature that accompanies them. If we compare this
canon to the Bible, the latter seems small. It would be possible to search
through each of these books individually, looking for a particular word and
noting the context where it is used, but this methodology would be almost

impossible for a single individual inteiading to clarify the meaning and
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interrelation of cach of the five aggregates.” By using a databank
containing the whole Pali canon,” I was able to make a thorough contextual
analysis of the concept of pasicakkhandhas and of each of its members. This
task was made possible by the Vipassand Research Institute, Igatpuri, India,
who allowed me to use their Mahidol databank (BUDSIR) of the Pali
Tipitaka. Without this tool, I could have never accomplished what I had set
out to do. Using “masks™, I searched for every occurrence of the word
khandha, standing on its own, in whatever declensions it appeared, or as a
member of a compound — thus incorporating the more specific term of
pancakkhandhas. The same procedure was followed with each of the five
aggregates. Whenever a reference was found, it was stored on disk with the
actual paragraph in which the word occured. Although many of these
references were repetitions, the amount of data collected was enormous: more
than seven megabytes. I then proceeded to catalog these passages according
to their implications. Most of the references only defined the five aggregates
(paficakkhandhas) as matter (riipa), sensation (vedana), recognition (safifia),
karmic activity (sarikhara) and consciousness (vififidna). Many others simply
stated that the five aggregates -— or any of them — are transient, or devoid

of “self”. Certain references were also not relevant to this study because of

*For cxample, the Pali Text Society concordance was started by a group of scholars in 1955
and, almost forty years later, has covered only until bahi:. This concordance, moreover, is not
thorough, for some references are missing. Yet, considering the tools available to these scholars,
the task on which they umbarked was colossal.

“BUDSIR databank, designed by Mahidol University, Bangkok, 1989.
A “mask” is used in computerized searches to find variations on a word or string of

characters. For example, searching for “*khandh*” will find “khandhd”, “khandhdnam”,
“paiicakkhandna”, “ripakkhandhassa” ctc.
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the polysemy of certain terms. A good example of this would be the term
riipa, which signifies “matter”, but also “form”, as a sense-object perceived by
the eyes. Passages referring to the latter definition of the term had to be pult
aside. Passages left were compiled and through a detailed analysts of them,
I was able to frame a siructure that circumscribed the meaning and the
function of each of these aggregates. This is what [ will be presenting in the

following chapters.

Apart from the fact that the computerization of the Pali canon is fairly
recent, another reason why an explicit correlation between the
paricakkhandhas and the paticcasamuppada has not been established in the
past is that each of these theories is classified into different levels of truth:
the conventional usage (sammuti) and the highest sense (paramattha). These
two levels of truth are not referred to as such in canonical literature. They
have been elaborated by the authors of the later commentarial tradition
who based their theory on the canonical distinction between the suttas of
precise meaning (nitattha) and those of provisional meaning (neyyattha)."
The paramattha category contains elements reflecting the understanding that
the universe is made of ever-changing and irreducible principles (dhammas),

from the comprehension of which the notion of “individual” cannot persist.*”

“gee K.N.J ayatilleke, Early Buddhist Theory of Knowledge (Delhi: Motilal Banarsidass, 1980)
p. 366-367.

“2For further clarification on these two types of suttas, scc E. Lamotte’s “Textual
interpretation in Buddhism”, Buddhist Hermeneutics, Donald S. Lopez, ed. (Honolulu: University
of Hawaii Press, 1988) p. 18 ff.

Buparamatthato pana puggalo nama n'atthi t”. AA. ii, 118.
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As Jayatilleke has pointed out, sammuti denoted in its earliest use is “the
‘commonly accepted (theories or beliefs)’ of the various debating recluses and
brahmins”.* But it soon came to refer to relative truth, or the conventional
language which the Buddha had to use when addressing his audience.” He
had to use the concepts of “person”, “monk”, “householder”, although none
of these really exist. Without conventional language, the Buddha could have

never taught. for words and conventions are necessary for communication.

Since the five aggregates are merely a scheme for classifying the only
real phenomena of existence, they do not fall into the classification of
paramattha; strictly speaking, they belong to sammuti. Yet I would prefer
using a classification proposed by Bhikkhu Buddhadasa, who elaborated a
hermeneutical Buddhist theory. Buddhadasa inserted a third level between
sammuti and paramattha, that of pannatti, which refers to doctrinal
conventions. As Louis Gabaude has stated:

1andis que la convention courante [sammuti) consiste 4 appeler quelgu'un

“Monsieur X.”, la convention doctrinale |pafifiatti] en fait un groupe d'agrégats

(khandha). Ces agrégats, il est doctrinalement conveneu de les appeler “forme”

(riipa), “sensation” (vedana), etc. Pour Buddhadasa, ces conventions doctrinales

“sont {¢gérement meilleures [que les conventions courantes]. [Elles montrent

qu’on] est un peu plus doué. On peut dire qu'on ne se laisse pas alors abuser
par les conventions courantes.”*

) ayatilleke, Early Buddhist Theory of Knowledge, p. 366.

*David Kalupahana's Buddhist Philosophy offers a detailed description of the concept of

sammuti. David Kalupahana, Buddhist Philosophy (Honolulu: University Press of Hawaii, 1976)
p. 134 ff.

*Louis Gabaude, Une herméneutique bouddhique contemporaine de Thailande: Buddhadasa
Bhikkhu, (Paris: Publications de I'Ecole Frangaise d’Extréme-Orient, 1988) p. 96.
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Whether the five aggregates belong to the sammuti or the pamiatti is not of
prime importance. Yet what is crucial is that they do not belong to the
highest level of truth, paramattha, in which the paticcasamuppiada itself is

classified.

I believe that one of the reasons why the doctrines of the
paricakkhandhas and that of paticcasamuppada have not been correlated in
the past is that modern Theravada orthodoxy, as expressed by Ledy Sadaw
and Nyanitiloka, support the view that these two truths are irreconcilable.
Although Ledy Sadaw and Nyanitilolka only refer to sammuti and
parariattha, and not to panifatti, 1 feel that their influence might have

restrained modern scholars from seeking parallels between different levels of

truth.

By juxtaposing and establishing a correlation between these two levels
of truth, this thesis will try to prove that the doctrine of the five aggregates
and that of the paficcasamuppada are reflections of the same process. No

attempt has ever been made explicitly to correlate both doctrines and to state

4-"Jayatiliekc, Early Buddhist Theory of Knowledge, p. 365. Ledy Sadaw explained the nuance
between the two levels of truth in the following manner: “Now conventional truth is the work of
popular custom; it is opposed to inconsistency, untruthfulness, in speech Ultimate truth is
established by the nature of things; is it opposed to mere opinion. Thus, according to
conventional truth, it is not untruthfu! to say there is a personal emity. Why? Because that is
the conventional opinion of the great majority; because of the absence of any number of people
maintaining the contrary. Nevertheless, it is just an erroneous view.” Ledy Sadaw, “Some points
in Buddhist doctrine” (J.P.T.S,, 1914) p. 129. While Nyinitiloka stated: “In the Sutta the
doctrines are more or less explained in the words of the philosophically incorrect ‘conventional’
everyday language (vohdravacana [synonymous to sammuti]) understood by anyone, whilst the
Abhiddhamma on the other hand makes use of purcly philosophical terms true in the absolute

sense (paramatthavacana)”. Nyanatiloka, Guide Through the Abhidhamma Pitaka (Colombo: n.p.,
1933) p. 2.
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which links of the theory of dependent origination refer to which particular
aggregate. In fact, scholarly research on the five aggregates is almost non-

existent.*

Although many works have been published on Buddhist psychology,
very few deal with the Theravada tradition. In fact, the mental process, in

terms of the five aggregates, is a key aspect of Buddhism that has never been

thoroughly analyzed, nor been given more than the slightest academic
attention. Most works on Buddhism enumerate and include only a short
description of these five aggregates without ever going to the heart of the
matter. In fact, scholars in the field only allude to the subject. For example,
David Kalupahana only devotes four continuous pages to the discussion of the
five aggregates in his treatise entitled The Principles of Buddhist Psychology;
whereas Etienne Lamotte (Histoire du bouddhisme indien), A.K. Warder
(Indian Buddhism), Stcve Collins (Selfless Persons) and E.R. Sarathchandra
(Buddhist Theory of Perception) only mention them in passing in their books.
For example, apart from offering a translation for each of the five aggregates,
Lamotte — like most of the above scholars — only explains succinctly the
transitory and selfless character of these five aggregates without even trying

to explain the role they fulfil.*

®Beside E.R. Sarathchandra’s Buddhist Theory of Perception (Colombo: Ceylon University
Press, 1958), Anagarika Govinda's The Psychological Attitude of Early Buddhist Philosophy
{London: Rider and Company, 1961), and the first part of David Kalupahana’s The Principles of
Buddhist Psychology (Albany: State University of New York Press, 1987), the literature dealing
with this precise subject is virtually non-existent.

PEtienne Lamotte, Histoire du bouddhisme indien, p. 30.
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The most extensive studies on the five aggregates so far are those of
Jui-Liang Chang (“An Analytic study of the three concepts of ‘skandha’,
‘Gyatana’ and ‘dhati’”, an article written in Chinese™) and of Rupert M.
Gethin (“The Five khandhas: their treatment in the nikdyas and early
abhidhamma™"). However, neither of these two articles constitutes a
thorough research into the nature and the interrelation of each of the
aggregates. Most of Gethin’s article is devoted to the relation between the
khandhas and the four noble truths and the difference between khandhas and
upadanakkhandhas, whereas Jui-Liang Chang is primarily concerned with
making correlations between the three concepts of khandhas, dyatanas and

dhdtus.

I contend that this absence constitutes a gaping hole in the field of
Buddhist Studies, for, although the five aggregates are seen as responsible for
the arising of dukkha, no academic research has established how the function
of each of these aggregates chain beings to samsara. 1 am convinced that
without a thorough understanding of the five aggregates, we cannot grasp the
liberation process at work within the individual, who is nothing but the five
aggregates. Consequently, by clarifying the function of the five aggregates

and establishing a parallel between them and the paticcasamuppada — also

50Chang, Jui-Liang. “An analytic study on three concepts of ‘skandha’, ‘@yatana’ and
‘dhidtu’” [Chinese: “Che hs[e]uch lun pfv]ing"] (Philosophical Review, Taiwan, 8, Jan. 1975) 107-
121. I am grateful to Boris Voyer (Ph.D. candidate at the department of Anthropology of
I'Université de Montréal conducting his doctoral research in Medical Anthropology in China) for

translating the article for me.

IR, M. Gethin "The five khandhas: their thcatment (sic) in the nikayas and carly
abhidhamma" (Journal of Indian Philosophy 52, 1986: 35-53).
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known as the bhavacakka, or the wheel of becoming, and implicitly the wheel
of misery — it will become clear how these five aggregates perpetrate the
renewal of existence (bhavacakka). This thesis will therefore not only clarify
a subject that has not been thoroughly investigated in the past, but also shed
light on a cructal aspect of Buddhism: the psychosomatic process that binds
beings to samsdra and that is, reciprocally, necessary for attaining

enlightenment.

The thesis itself will consist of seven chapters excluding the
introduction and the conclusion. The first step, before proceeding to establish
the function of each of the five aggregates, is to clarify what is meant by the
Pali concept of khandha and to circumscribe what were the connotations
attached to this concept at the time of the Buddha. The first chapter will
therefore focus on explaining the concept of “aggregate” itself and
contextualizing this conception within the wider Indian and Buddhist
frameworks. Within that chapter, I will also clarify the distinction between
the “five clinging aggregates” (paficupiadanakkhandhas) and the “bare” five
agpregates (paricakkhandhas), for this nuance, often overlooked by many
scholars, needs to be stressed. The five following chapters will respectively
discuss each of the five aggregates and hint at the place they could occupy
among the eight middle links of the paticcasarmuppada. 1 will follow the
traditional order of nomenclature and start with riipa (matter) and end with
consciousness (vifiiana) for it is my intention to show that this particular
order reflects the eight middle links of the paticcasamuppada. In order to
arrive at a clear and precise definition of each of the aggregates in these five

chapters, T will first analyze the etymology of the terms and study the
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canonical references that shed light on their function. In the seventh chapter.
I will establish the correlation between the five aggregates and the
paticcasamuppada. By doing so, I will be able to establish a clear correlation
between the individual, viewed by the Theravada Buddhist tradition as the
five aggregates, and the process that binds beings to the cycle of sariisara, the
paticcasamuppdda. Moreover, this correlation will bring evidence against the
theory that the traditional nomenclature of the five aggregates is purely

random.
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Chapter 1

The Concept of Khandha

1.1 The term khandha in the wider Buddhist context

Buddhism differs from most religious traditions in that no room is allotted
for an ultimate reality corresponding to the concept of “self”. Most Buddhist
traditions view the entire universe (and the individual as well) as composed
of different, irreducible principles (d:-2mmas). Although these dhammas
serve as a common denominator for different Buddhist doctrines, the number
and classification of these primordial elements vary from one school to
another. The Theravada tradition allows for up to 200 principles,' while the
Sarvastivada’s Abhidharmakosa has narrowed down the classification to
seventy-two elements.’ Nevertheless, both schools have elaborated
numerous approaches for analytical purposes, one of which consists of the
subdivision of these elements into two categories: sarikhata and asarkhata.
The sankhata category comprises most of the elements and refers to all
conditioned (or originated, in the sense of having a beginning and an end)
phenomena of existence. The Anguttaranikiya  describes the

sarnkhatadhammas as possessing three characteristics, namely, arising, passing

lWardcr. Indian Buddhism, p. 303.

Lamotte, Histoire du bouddhisme indien, p. 662.
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away, and impermanence,” while the asasikhatadhanimas are referred to as
the unconditioned,* the last term being defined as nibbana.* Again, the
Theravadins and the Sarvastivadins differ as to the constituents of the
asarkhatadhamma-group; the latter consider space (akdsa) and two kinds of
nibbana (pratisaritkhyanirodha® and apratisaritkhyanirodha’ as unoriginated
principles, while the former allows only nibbana in this category." The
dhammas in the major group, generally known as the sanikhatadhamma-group.
are held responsible for a being’s elation and depression® because of their
inherent characteristic of leading to an inaccurate perception of reality. This
group of sankhatadhammas is further classified into five aggregates”® — the
paficakkhandhas — of matter (riipa), sensation (vedana), recognition (sa/ifia),
karmic activities (sankhara) and consciousness (vififiana) — which alone stand

as the constituents of the individual.

*A. i, 152,

*Katame dhamma asankhata? Yo eva so dhammo appaccaye — so eva so dhammo asankhato,
Dhs. 193,

SKatame dhammé asankhata? Nibbanari —ime dhamma asankhatd. Dhs. 244,

SThis first type of nibbdna refers to the eradication through wisdom of already existing
defilements.

"This second type of nibbana refers to the obstruction, through meditation (dhydna) of any
future defilements.

®Lamotte, Histoire du bouddhisme indien, p. 675.

9

M. iii, 299.

Sankhatarn ripam sankhatariripan U yathdbhitam na pajanati.  Sarnkhatam vedanarn.
na pajanati. S. iii, 114.
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1.2  Etymology of the term khandha

The term khandha (or its Sanskrit equivalent, skandha) was already
extant in pre-Buddhist literature. As for pre-Upanisadic literature, one of the
oidest Indian treatises on semantics and etymology, the Nirukta, holds that the
general meaning of skandha in the Veda is restricted to “the branches of a
tree” since they “are attached to the tree”.!" It is interesting to note that
the word “trunk”, which stands for the union of all the branches of the tree,
is one of the connotations of the Pali term khandha as well.'”> The author
of the Ninkta also alludes to a secondary meaning, viz. “shoulder”, which is
derived from the same root (skandh = “to be attached”), and is used in this
peculiar sense because the shoulder “is attached to the body”.” We find a
similar usage in the Pili canon. The Sarmyuttanikaya and the Visuddhimagga
also use the word khandha to designate shoulder.”® Some later pre-Buddhist

literature such as the Chandogya Upanisad uses the word skandha in the sense

of “branches” referring to the three branches of duty: frayo dharmaskandhah

"Skandho vrksasya samdskanno bhavati. Ayamapitaraskandha etasmadeva. Askannam kayo.
Nirukta, vi 18.

125 i, 207 D. ii, 171-172; Sn. 282, etc.

YSkandho vrksasya samdskanno bhavati. Athamapitaraskandha itasmad eva. Askannar kaye.
Ahih Sayataupaparcanah prthivyah.  Nirukta, vi, 18.

“Atha kho maro papima kassaka-vannam abhinimminitva mahantam nangalarh khandhe
karitva... “So Mard the evil one, taking the shape of a farmer, bearing a mighty plough on his
shoulder”. 8. i, 115. Tasmd pathamar sisarn makkhetva khandhdadini makkhetabbani.
“Therefore, having first anointed the head, he should anoint the shoulders”, ete. Vsm. 100.
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yajhiah adhyayanam danam.” In contrast, the Maitri Upanisad uses the term
skandha in the sense of a “mass”™ of smoke."® A similar usage of the word
is found in the Pali canon; the suttas also use the word Ahandha 1o refer to
a “mass” of fire and of water (aggikkhandha and udakakkhandha)." The
latter connotation is widespread in the Pali canon, for we find constant
references to the “mass of suffering” (dukkhakkhandha).® The word
khandha is also used in Theravada literature to refer to the concept of
“division”. For instance, the Theravada tradition uses the term khiandha to
represent a variety of constituent groups. The Dighanikaya, for example,
alludes to four khandhas: sila, samadhi, panna and vimutti,® The same
source mentions another association of three khandhas which corresponds to
the previous grouping less freedom (vimutti). In both pre-Buddhist and
Buddhist literature, the polysemy associated with the term khandha is striking,
However, the most important usage of the term in Pali canonical literature
is in the sense of the paficakkhandhas, “the five aggregates”. The importance

of this meaning is evidenced by the fact that Nyanatiloka’s Buddhist Dictionary

"«There are three branches of duty, The first is sacrifice, study of the Vedas and alms-
giving, The second is austerity. The third is a ‘student of dharma’ (brahimacarin) dwelling in the
house of a teacher, settling himself permancntly in the house of a teacher.”  Traye
dharmaskandha yajiiodhyayanam danamiti prathamah, tapa eko dvitiyah, brahmacarydcdryakulavasi
trityotyantamdatmanamdacdryakulevasddayan. Chandogya Upanisad, ii, 23.

YMaitri Upanisad, vii, 11.

1-"Respcctively, M. ii, 34 and S. iv, 179.

Bvin. i, 1; S. ii, 95; S. iii, 14; A. i, 77; A. v, 184; etc.
¥p. i, 229.

20, i, 206.
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provides only the definition referring to the five aggregates.”’ It also must
be stressed that this particular definition of the term is non-existent in

currently available pre-Buddhist literature, be it Upanisadic or Vedic.

1.3 The %khandhas and the Dhammacakkappavattana

The sundry appearances of the term paficakkhandhas in the suttas and the
fact that the five aggregates are discussed in the first discourse of the Buddha
— the Dhammacakkappavattanasutta — seem to indicate their intrinsic
Buddhist character. Nevertheless, a careful reading of the Buddha's first
discourse casts some doubt on this assumption for the following reason.
Before having preached his first sermon to the five bhikkhus, the Buddha’s
doctrine was unfathomable to people of that day and age, yet the fact that the
he referred briefly to the pasncakkhandhas in the
Dhammacakkappavattanasutta implies that all of their intricate connotations
were already understood by those to whom the discourse was addressed. For
example, in summarizing the various reasons for unhappiness, the Buddha
concluded “in brief, the five clinging-aggregates lead to dissatisfaction”,?
v' .out elabarating on the term paficakkhandhas (the five aggregates) any
further. Neither of the two texts that contain commentaries on the
Dhammacakkappavattana, the Saratthappakasini and the Samantapasadika,

shed light on this matter. Therefore, the term pariciipidanakkhandhas

21!\Iy:'mz'lti[oka. Buddhist Dictionary, p. 76-80.
*2Sankhittena paricapadanakkhandha dukkcha, S. v, 421.
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(basically endowed with the same connotation as paricakkhandhas as we will
see on page 34) seems to have been a term in current use so that the Buddha

did not need to elaborate on its signification.

The absence of a definition of the werd khandha, in the Buddhist sense
of the term, in pre-Buddhist literature leads us to three possible hypotheses:
1) the term existed then but was not recorded in the pre-Puddhist
philosophical treatises available to us (or might have been incorporated in
some of the gjivika speculative works, sources which have not yet been
discovered, if they exist); 2) the word khandha might have been a
philosophical innovation introduced by the Buddha but, for literary reasons,
the compilers of the Pali canon decided not to include the detailed
explanation of the term in the Dhammacakkappavattana even though the
Buddha might have explained it then; or 3) the Dhammacakkappavattana was
not composed at the beginning of the Buddha’s ministry, but later in his
career (or even after his death) when the Buddhist meaning of the term
paricakkhandhas had been established and was familiar to those within the
tradition. The hypothesis that a well-developed doctrine was projected back
into an earlier time to gain special authority seems quite popular amongst
Western scholars. However, it is also possible that the abundant references
to the term found in later discourses might have prompted the compilers to
suppress the explanation of the term here for the sole reason of shaping the
first discourse of the Buddha into a concise and thorough summary of the

entire doctrine.
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At first approach, it seems that the first hypothesis is the most plausible
since a forerunner of the Buddhist khandhas is found in early Br@hmana and
Upanisad, where five factors also compose the major divisions of the
individual. The Taittiriya Upanisad® has also elaborated a division of the
individual (purusah) composed of five different selves (atma) —
annarasamayal (the self made of food), atmapranamayal: (the self made of
organic activities), atmamanomayah (the self made of the mind),
atmavijianamaya h (the self made of cognition) and Gtmanandarmayal (the self
made of bliss) — all of which are relatively similar to the five Pali khandhas.
The ripakkhandha could correspond to the “self made of food” since the
Dighanikiya describes riipa as “being made of the four great elements which
latter consist of ‘gross food™,” i.e. annamayah. The sasinakkhandha and the
vififianakkhandha could respectively be associated with dtmamanomayali (the
“self made of mind”) and dtmavijidnamayalr (“the self made of
consciousness™). As K.N. Jayatilleke has pointed out,” sankharakihandha
could also be related to pranamayah since the former is described in the
Majjhimanikdya as including the “in and out breathing”,*® while the latter

resemovles the Upanisadic meaning of prina, the vital breath.”” Only

11E'ight Upanisads; With the Commentary of Sarkhardcarya, vol. 1; translated by Swimi
Gambhirinanda (Calcutta: Advaita Ashrama, 1986) p. 223-397,

24'I':'_i_rh' atevayam Potthapdda olarike and ripi catummahabhitiko kabalinkaraharabhakkho.
i, 186,

zj.layatillckc, Early Buddhist Theory of Knowledge, p. 221.
ZGAx.\ﬁsapas.wis:i...k{iyasmikh&ro. M. i, 301.
*Brh. 3.9.26; Katha, 2.2.5.
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vedanakkhandha and atmanandamayal seem not to correspond. Moreover,
as with the Buddhist pascakkhandhas, these five Upanisadic factors are
united only during one’s lifespan; at the moment of death, they separate.™
Stressing the similarity betweer: .he Buddhist and Upanisadic interpretation

of the components of the individual, Th. Stcherbatsky said:

This difference [between the Buddhist and Upanisadic aggregates] bears witness
of the enormous progress achieved by Indian philosophy during the time between
the primitive Upanisads and the rise of Buddhism. In the Buddhist system we
have a division of mental faculties into fecling [vedand], cancept [safsd|, will
[sarikhdra) and pure sensation [vififidpa], in which modern psychology would not
have much to change, In the Upanisads it is a very primitive attempt, giving
breath, speech, sense of vision, sense of audition and intellect as clements. But
one point of similarity remains: the last, and evidently, the most important
element is In both cases manas. The macrocosm, or the Universal Soul, is
likewise analyzed by the Upanisads into five component elements. In the
number of the Buddhist skandhas and in the position of manas (= vijiiana)

among them we probably have the survival of an old tradition.?

As Stcherbatsky suggested, the term paricakichandhas might have been
either a synonym for, or a popular term referring to, these five Brahmanical
factors.  Yet the context in which paricakkhandhas is used in the
Dhammacakkappavattanasutiz implies connotations such as impermanence
and non-seif, both of which are definitely incongruent with the Brahmanical
tradition:. If the concept of khandha had been one of current usage referring
to the earlier Brahmanical division of the personality, the Buddha would not
have attached so much importance to the difference in meaning implied by
his own use of the term. Hence, this leads us to consider as most plausible

the second or third hypothesis, namely that the Buddhist meaning attributed

28Stcherl'natsky, Central Conception of Buddhism, p. 61.

29Stcherbatsicy, Central Conception of Buddhism, p. 61.
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to khandha represented an innovation in Indian philosophy. It is impossible
to ascertain whether the Dhammacakkappavattana originally included a
detailed discussion on the paficakkhandhas subsequently suppressed for
literary reasons, or whether the concept of paficakkhandhas was later included
into what is considered the first discourse of the Buddha. We have sufficient
grounds, however, to assert that the term pafnicakkhandhas is a philosophical

innovation on the part of the Buddhists.

Within the Pali canon, the polysemy associated with khandha is striking,
yet the prevailing meanings (“mass”, “group” and “aggregate™) agree with the
definition given by the author of the Nirukta: skandha = “trunk”, i.e. that
which represents the union, the “mass” of all the branches of a tree.
However, as stated previously, the dominant usage of the term refers to the
five aggregates (pancakkhandhas or pafcupadanakkhandhas), which are the

focus of this thesis.

1.4 Pancikkhandhas and pancupadinakkhandhas

The reader has probably noted that, so far, the terms paricakkhandhas
and parnicupadanakkhandhas have been used almost interchangeably. The only
difference between these two forms of aggregates seems to be that the group
of the panicupadanakkhandhas is subject to cankers (@savas) and clinging
(upadana), while the other is not. The Atthasalini clarifies the word adéna

(panica + upa + adana + khandha) by suggesting that it means “to catch hold
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strongly”, and that its prefix #pa merely adds an emphasis, just as in the

30

words despair (updyasa) and denounced (upakkuttha).

The Khandhdasutta of the Sarmyuttanikaya explicitly defines these two

sets of “aggregates”, without, however, comparing them:

And what, monks, are the five aggregates? Whatever matter, sensation,
recognition, karmic activities, and consciousness, be it past, present, or future,
internal or external, gross or subtle, inferior or superior, far or near, these are
called matter, sensation, recognition, karmic activitics and consciousness
aggregates.”

And what, monks, are the five “clinging-aggregates”™? Whatever matter,
sensation, recognition, karmic activities, and consciousness, be it past, present,

or future, internal or external, gross or subtle, inferior or superior, far or near,
that are subject to cankers, subject to clinging, these are called matter, scasation,

recognition, karmic activities and consciousness “clinging-aggregates™.™

In his article “Khandha and upadanakkhandha”, Bhikkhu Bodhi points
out that “the fact that a differentiation is drawn between the two sets with the
phrase sasava upadaniya implies that a genuine difference in range does exist:

that there are, in other words, aggregates of each sort which are andsava

3oUpcid'dmm ti dalhagahanam, dalhattho hi ettha upasaddo updydsa-upakkutthddisu viya.
Dhs. 385.

N Yaris kifini bhikichave riipam (vedana, saiid, sankhdrd, vififidnarn) atitanagatapaccuppannar
ajjhattarn vd bahiddha va oldrikam va sukhuman vd hinar va panitam va yam dire santike va
ayam vuccati ripakkhandho — vedanakkhandha, sanfiakkhandha, sankharakkhandha,
viftfidnakkhandha S, iii, 47.

2Yari kifini bhikkhave ripam (vedand, safiiid, sankhdrd, vififidnam} atitanagatapaccuppannari
ajjhattarn vd bahiddha va olarikarm va sukhumarii va hinam va panitarm va yarh dire santike va
sasavam upddanivam, ayam vuccati ripupadinakkhandho — vedanupadanakkhandha,
sanfupadanakkhandha, sankharupddanakkhandha, vififidnupadanakkhandha S. iii, 47-48.
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anupadaniya”® This implies that certain aggregates are neither subject to
cankers (dsavas) nor clinging (upaddna). 1 will borrow Bhikkhu Bodhi’s
expression and refer to this particular set of aggregates as “the bare
aggregates”. Moreover, as also Bhikkhu Bodhi points out,” since each of
these paficupdddanakkhandhas is either an individual instance of matter,
sensation, recognition, karmic activities or consciousness, we can postulate
that they are all included amongst the five aggregates (paficakkhandhas)
themselves.  For example, any matter (ripa) belonging to the
paficupadanakkhandhas automatically belongs to the paricakkhandhas.
Pasicakkhandhas is therefore a generic term that includes both the
paricupadanakkhandhas and the “bare aggregates”, those aggregates which are

not subject to clinging.

We often find the word paficupadanakkhandhas translated as the
“clinging aggregates”, in the sense of “the aggregates that are clinging”.

However, according to the sutta literature, “clinging” can be divided into four

PBhikkhu Bodhi, “Khandha and upadanakkhandha”; Pali Buddhist Review 1(1) (1976): p.
94. Note that the hyphenated spelling of “clinging-aggregates” has been used so far to refer to
the paficupadanakkhandhas since it leaves the expression in its original compounded form,
whereas “clinging aggregates” is used to express a specific interpretation (karmadhdraya) of the
compound as the “aggregates that are clinging”.

MBhikkhu Bodhi, “Khandha and upadanakkhandha”; Pali Buddhist Review 1(1) (1976): p.
94.
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categories: “clinging to sensual pleasures, clinging to wrong views, clinging to
rites and rituals and clinging to the theory of self”.” In fact “clinging to
sensual pleasures™ is classified under the mental factor of greed (lobha), and
the three other forms of clinging under the mental factor of wrong views
(digthi);® and both these mental factors belong exclusively to the
sankharakkhandha (one of the five aggregates). Accordingly, we cannot
possibly state that all the five aggregates are “clinging”, for only the
sarikhdrakkhandha is directly responsible for this activity. Therefore, this
translation of pafcupadanakkhandhas as “the aggregates that are clinging” is

misleading,

A more accurate translation of the term paficupadanakkhandhas would
be “the five aggregates which are the object of clinging”. Since, by definition,
a totally liberated person (an arahant or a buddha) does not generate any
form of clinging, we could say that by extension, this definition of the
paricupddanakkhandhas indirectly associates the five “clinging-aggregates”
with the ordinary people (puthujjana) caught up in the wheel of samsara, and

the five “bare aggregates” with those who have escaped the cycle of birth and

Cataro 'me  avuso upddana: kamupddanarm  ditthupaddanam  silabbatupddanarm
attaviadupddanarn. M. i, 51. Also at M. i, 66; D. ii, 58, iii, 230; 8. ii, 3.

3%Dhs. 212-213.
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recbirth and have attained enlightenment, i.e. arahants or buddhas. It is
important to stress that these totally liberated “persons” generate neither
craving nor aversion. It would seem, therefore, that the concept of
paficupadanakkhandhas would not be applicable to these liberated individuals
since none of their aggregates can possibly be the object of their own clinging
which is, in theory, non-existent. This theory is supported by David
Kalupahana, who defines the five clinging-aggregates as those “that a person
clings to as his personality”.*” By definition, upon realizing the state of
sotapanna, one eradicates all the different types of “personality beliefs”
(sakkdyaditthi) and no longer perceives the aggregates as one’s own self.
Hence, according to this reasoning, enlightened persons, when alive in this
mundane plane, could not be characterized by the five clinging-aggregates, the
panicupadanakkhandhas, but rather by the “bare aggregates” which, as I

defined them on page 36, are beyond cankers and clinging, and are not

perceived as “one’s own™.

We would be tempted to establish a correlation between the five “bare
aggregates” and those aggregates of arahants anud buddhas if this equation

were not negated in the Samyuttanikaya.

David J. Kalupahana, The principles of Buddhist psychology (Albany: State University of
New York Press, 1987) p. 17.
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An arahant, friend Kotthita, should examine these five clinging-aggregates with
method as being impermanent, suffering, sick, as a swelling, as a dart, as ill-
health, as alien, transitory, void and selfless. For the arahant, friend, there is
nothing further to be done, nor is there return to upheaving of what is done.
Nevertheless, these things, if practised and enlarged, conduce to a happy state

[ditthadhammasukhavihdra] and to mindfulness and thorough understanding,®
This passage states that even arahants pessess the five “clinging-aggregates”
although, by definition, they do not generate clinging nor do they entertain
any form of “personality beliefs”. This passage therefore contradicts

Kalupahana’s definition of the clinging-aggregates as those that are clung to

as one’s own personality.

Where, then, can we find these “bare aggregates”? In his article
“Khandha and Upadanakkhardha”, Bhikkhu Bodhi suggests that the “bare
aggregates” can be found only in “the harny state”
(ditthadhammasukhavihara) which he interprets as the “fruit of arahantship
in which the world disappears and Nibbina remains™ as an object. As with
many Pali words, the term ditthadhammasukhavihdara is used with several

shades of meaning. Literally, it simply means “abiding in bliss owing to the

® drahata pi kho avuso Kotthita ime paficupadanakkhandhe aniccato dukkhato rogato gandato
sallaio aghato abadhato parato palokato sanifiato anattato yoniso manasi kattabbd. Natthi khvavuso
arahato uttarikaraniyam katassa vad paticcayo. Api ca kho ime dhamma bhavita bahulikatd
ditthadhammasukhavihdrdya ceva sarhvattanti satisampajefinaya cati (S. iii, 168; translation
inspired from The Book of the Kindred Sayings (Sarnyuttanikaya), trans. by F.L. Woodward
(London: P.T.S., 1917-1922), vol. iii, p. 144.

3“Khandha and upadanakkhandha”, p.94.
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dhamma being observed™, yet it is often translated as “a pleasant abiding here
and now”. In the Devadaha Sutta of the Saryuttanikdya, for example, it
seems extremely difficult to read anything more into the term than this
peaceful abiding. But elsewhere, it is clearly used to refer to the jhdna
themselves,® and to the arahattaphalasamapatti.¥ In personal
correspondence, Bhikkhu Bodhi explained that the correlation between
ditthadhammasukhavihara with the arahattaphalasamapatti is supported by
the fact that “insight” into the aggregates as impermanent, suffering, etc. is
not required for entering into the jhana, while it does lead to the attainment
of fruition.* Therefore, in this particular context, Bhikkhu Bodhi’s
interpretation of ditthadhammasukhavihara as the fruits of arahantship seems
convincing, especially since the Visuddhimagga itself states that noble persons
attain fruition “for the purpose of abiding in bliss here and now”.” Before

proceeding any further, however, we need to clarify what is meant by “fruit

M. i, 40-41: M. iii, 4.

*ISA. ii, 239.
Refer to chapter XXIII of the Visuddhimagga for a complete description of the practices
required for entering into the absorptions (jhanas). For a more elaborate discussion on jhanas,

sce Winston Lee King's Theravada Meditation: The Buddhist transformation of yoga (University
Park: Pennsylvania University Press, 1980).

YKasma samdapajfanti i digthadhammasukhaviharattharm. Vsm. 700.
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of arahantship” in order to grasp the distinction between “clinging-

aggregates” and “bare aggregates”.

Theravada Buddhism, like all other early schools of Buddhism, claims
that four levels of realization (the “fruits of the path”, maggaphalas) may be
attained before reaching final nibbana: the “level of stream-enterer”, or “the
fruits of one who falls in the stream” — the person attaining this fruit will
attain final nibbana within seven lives at the most —; the “level of once-
returner”; the “level of non-returner”™; and the “level of arahant”. At the
moment of entering the path of any of these four stages, the person emerges
from the defilements and the five aggregates that are consequent upon wrong
views.* At that very moment, all the elements (dhammas), except for
cognizance-originated materiality (cittasamutthanar ripar) are profitable.”
This implies that the five aggregates, which are a mere classification of the
different elements (dhammas) of an individual experiencing this state, are free

from cankers and clinging at that specific time; none of the aggregates present

44Sot&pat!imaggakkhane [sakadagamimaggakkhane, anagamimaggakkhane,
arahattamaggakkhane] dassanatthena sammadaditthi micchaditthiva vutthati, tadanuvattakakilesehi
ca khandhehi ca vupthati. Ps. i, 71.

4sSoIa'patrimaggakkhape jatd dhamma thapetva cittasamutthanam rapam sabbe va kusald
honti. Ps, i, 116.
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in that state is consequent upon wrong views. It also seems that when
someone reaps the fruit of any one of these four paths, one temporarily
“surveys” nibbina. According to Buddhaghosa, at the end of the fruition, the
consciousness re-enters the life continuum,” and the person proceeds to
review nibbana in the following manner: “this is the state that I surveyed as
an object”.*® The passage from one level of realization to another is also
called a change of lineage {(gotrabhiz), for one has (temporarily) eradicated the
external signs of karmic activities (sasikhdras) and becomes intent on the

pursuit of nibbana.”

Yet although one may have undergone a change of
lineage (gotrabhit) and surveyed nibbana, as long as one has not attained
arahantship, one has not reachcd the final goal. As the Anthasalini says:

Although a gotrabhit has seen nibbana, he is like one who came to see the king
for a specific purpose. Having seen the king riding on an elephant on a certain
road, and being asked whether he had seen the king or not, he replies that he

*pg. i, 71. Strictly speaking, both path {magga) and fruit (phalz) are specific cittas, states
of consciousness. In the cognitive series of the path, the maggacitta occurs for one mental
moment, which destroys the defilements to be eliminated by that particular path. The maggacitta
is followed immediately by two or three mind-moments of phalacitta, which experiences the bliss
of liberation accomplished by the magga. Thereafter, the mental process returns to the bhavanga.
For a more claborated discussion on the presence of the four mental aggregates while one is
experiencing the fruits of the path, see the Visuddhimagga, chapters XIV and XXIII.

4."Phnlapan'yos.eine pan'assa cittarin bhavangarn otarati. Vsm. 676.

® Ayarn me dhammo arammanato patividdho ti amantarn nibbinarm paccavekkhati. Vsm. 676
Nibbana is often classified as one of the five objects of thoughts (dhammdrammanas). See
Compendium of Philosophy (Abhidhammartthasamgaha), trans. by Shwe Zan Aung (London:
P.T.S., 1967) p. 3.

*Bahiddhasankharanimittan abhibhuyyitva nirodharn nibbanarm pakkhandatiti gotrabhii. Ps.
i, 66.
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had not, for he had not seen the king for the specific purpose he had come. In
the same manner, although a person might have scen nibbdna, he cannot be said
to have “insight” (dassana) because the impurities to be forsaken have not been
eradicated yet.?0

Those experiencing any of these four fruits of the path are temporarily
surveying nibbana as an object, and dwell in a statc where their four mental
aggregates cannot be perceived by those who still have certain types of
cankers and clinging. It is in this state that the “bare aggregates™ can be
found, for those dwelling in it, whether they are mere sotapannas or arahants,
are temporarily free of cankers and clinging” for the time their
“supramundane” experience lasts. Afterwards, they will assume the five
clinging-aggregates again. The arahants, however, can induce this state of
“surveying” by the mere contemplation of their five-clinging aggregates as
suffering, impermanent, selfless, etc. A passage of the Samyuttanikiaya even
states that arahants involved in the practice of anapanasati may also attain the
state of ditthe dhamme sukhavihdra,” previously interpreted as the fruit of

arahantship.

OSo ki pathamam nibbinam dassanato dassanan & vutto.  Gotrabhit pana kim capi
pathamatararh nibbdnam passati? Yatha pana rafifio santikari kenacid eva kareniyena dgato puriso
dirato va rathikaya carantarn hitthikkhandhagatarit rdjanari disva pi ‘dittho te raja ti’ puttho disva
kattabbakiccassa akatantd ‘na passami ti' dha, evameva nibbénam disva kattabbassa kiccassa
kilesappahdnassabhdva na dassanan ti vuccati. DhsA. i, 43.

S1Sabbe [dhamma] 'va kusala honti. Ps. i. 116.

52Ye ca kho te bhikkhave bhikkhi arahanto khindsava vusitavanto katakaraniyd ohitabhari
anuppattasadatthd parikkhinabhavasarmyujand sammadansd vimund. Tesam anapanasatisamddhi
bhavito bahulikato dittheva dhamme sukhavihdardya ceva sarivattati satisampajafifidya ca. S.v, 326.
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Now that we have acquired the necessary background, we can return
to and understand the passage of the Saryuttanikdya cited on page 39, which
alluded to the fact that arahants can still be characterized by the
paficupadanakkhandhas. To clarify the difference between
paficupadanakkhandhas and the “bare aggregates”, we must resort to the
commentary on the Dhammasarigani — the Atthasalini — where Buddhaghosa

directly confronts the issue:

Although the aggregates of the arahat who has destroyed the cankers become
conditions for clinging in others, when they say, for example, “Our senior uncle
the Thera! Our junior uncle the Thera!”, the noble paths, fruits, and Nibbana
[the navalokuttaradhammas; see page 46] are not grasped, misapprehended, or
clung to. Just as a red-hot iron ball does not provide a resting-place for flies to
scttle, so the noble paths, fruits or Nibbana [navalokuttaradhammas), due to their
abundant spiritual sublimity, do not provide a condition for grasping through
craving, conceit, and wrong views. >

This statement implies that although those who do not generate any more
clinging (the arahants) have toially eradicated the cankers, they still possess
the five clinging-aggregates in the sense that their five aggregates still
constitute a ground for clinging in others who are not yet free from clinging.
These aggregates are still pasicupddanakkhandhas since they remain potential

objects of clinging for others who are not yet free from cankers and clinging.

53 .khinasavassa khandha amhikam Mitulathero amhékarh Cullapituthero Ui vadantdnam
paresarn  upddanassa paccayd honti, maggaphalanibbanani pana agahitini apardmatthani
anupdadinnan’ eva. Tani hi yatha divasasantrao ayogulo makkhikanar abhinisidanassa paccayo
na hoti evam evarn tejussadattd taphdmanaditthivasena gahanassa paccayid na honti ti. Tena
vuttam: tme dhammd anupadinna-anupddaniyd i, DhsA. 347. Translation taken from Bhikkhu
Bodhi's “Khandha and upadianakkhandha”, p. 96.
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However, as mentioned on page 43, arahants have the possibility of dwelling
in a supramundane state of consciousness that “cannot be apprchended by a
mind defiled with the asava and upadana due to their sublime purity, a purity
flowing from the absolute purity of their object, Nibbana.™ Therefore, the
aggregates can only exist as “bare aggregates” in beings dwelling in this state
of consciousness which is neither accessible to nor perceptible by those who

are still subject to clinging.

To further clarify our discussion, we may allude to a statement in the
Sdratthappalkisini, a commentary on the Samyuttanikiaya. According to this
exegesis, the material aggregate (nipa) is only present in the kdmavacara,
while the remaining four aggregates (vedana, safifia, sarkhdra and vifindna)
can be found in any of the four divisions: kamavacara, ripdvacara,
ariipavacara and lokuttara.® The first three divisions (@vacaras) comprise the
thirty-one planes of existence constituting the mundane realms, whereas the
fourth (lokuttara) comprises the supramundane (ribbana). The kimavacara
is the realm of sensual desires, and is characterized by craving towards objects

such as forms, sound, odour, taste, touch and ideas. This realm includes

$*Bhikkhu Bodhi, “Khandha and upddinakkhandha”, 96; sec also Dhs. 196; 213, 248, 258.

SRapakkhandho kamavacaro cattdro khandhd catubhiimaki [sic]. SA. ii, 270. The term
catubhiimaka should be read as catubhiimika;, and enumecration of these four bhiimikas is given
in Buddhaghosa’s Visuddhimagga (Vsm. 452, 475, 493).
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eleven planes of existence: the six celestial realms (saggas), the human
rcalm (manussaloka), and the four states of misery (apayas)” The
ripavacara is characterized by the four absorptions (jidnas) and corresponds
to the sixicen fine-material heavenly planes, while the aripdvacara is
characterized by the four attainments (samdpaitis) and corresponds to the
four immaterial planes.” Two of the latter are planes completely devoid of

material bodies, wherein orly the four “mental” aggregates can exist.

The concept of lokuttara, on the other hand, refeis to a spiiere that is
beyond or above (uttara) the mundane worlds (loka) and the thre: realms of
existence (avacaras); in other words, it refers to nibbana. However, the word
lokuttara is often employed for the “nine supramundane things”
(navalokuttaradhammas). In such a context, the word is used to designate
the four paths and their respective fruits as well as nibbana.® The four

paths are those that lead to the realization of the states of sotapanna,

56 . . o _ . o -
"The six celestial realms of the kdmavacara are: Catumahardajikadeva, Tavatirnsa, Yama,
Tusita, Nimmanarati, Paranimmitavasavatti.

“These four states include hell (nirayaloka), the animal kingdom (tiracchdanayoniloka), the
ghost realm (petaloka), and the demon world (asuranikdyaloka)

58 s . N .

These  planes  are:  Akdsanadicayatanipagadeva,  ViiAanancayataniipagadeva,

Akificanndyataniipagadeva, Nevasarifianasanndyatanipagadeva. Onlybeingswho have experienced
the four semdapattis can be reborn in these planes.

$9,. . , . . . Ao e o
Katamo lokutiaro vimokkho? Cattdro ca .riyamaggd cattdri ca simanfaphalani nibbanaf
ca. Ayarit lokuttaro vimokkho. Ps. ii, 40.
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sakadagami, andgami and archant, and the fruits are the realizations
themseives in which a sight of nibbana is also implied. According to the
Patisambhidamagga,® although the term lokuttara implies a certain
“dissociation” and a “crossing over” from the world. it does not seem that the
term refers to a totally transcendental experience, for the individual oniy
dwells tumporarily in the fruition ctates, and these states are siill
characterized by the four menial aggregates (vedana, safifia, sankhdra and
vinfidna). However, it is impessible to detect any of the five aggregates within
the nirupadisesa nibbana for it is defined as the full extinction of the five
aggregates (khandha-parinibbana).”*  When the word lokuttara refers
exclusively to ninupadisesa nibbana and not the four paths and their fruits, the
term loka means the five aggregates, while uttara means beyond or above.”
The Saratti:appakdsini says that the material aggregate is only present in the
kdmavacara, and the remaining four aggregates can be found in any of the
four divisions. Although the fourth division consists of the lokuttara, it has
to be understood as the first eight constituents of the navalokuttaradhammas,

where the nirupadisesa nibbana is excluded, for none of the aggregates can be

®ps. ii, 166-167.

1. 41. A more complete description of the nirupadesanibbana and khandha-parinibbdina
is offered starting on page 90.

24 Manual of Abhidhamma: Abhidhammatthasangaha, by Anuruddha, trans. by Maha Thera
Narada (Rangoon: Printed by the Buddha Sasana Council, 1970) p. 11.
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present in the ningpadisesa nibbana. It is in this lokuttara state that the four
mental aggregates (vedana, sanna, sankhdara and vifirdna) cannot be
approached as objects of clinging (or as pancupaddnakkhandhas). This is so
because, on the one hand, liberated ones are totally free from the dsavas and
upadana and, on the other hand, their four mental aggregates function on a
different level of consciousness from those of ordinary people, since their
mental aggregates have nibbina as their object (nibbdnarammana).”
Therefore, this level of consciousness cannot be apprehended by the common

people (puthujjana).

Since the material aggregate (riipa) exists only in its grosser form in the
kamavacara (the sensual-desire realm), it always ~emains a clinging-aggregate
in the sense that it is a potential object of clinging for beings dwelling in the
sensual sphere. Therefore, the material aggregate could never be classified
under the terminology of “bare aggregate”, for it is always associated (at least
potentiaily) with clinging. As Buddhaghosa stated in the Visuddhimagga,
vedand, safind, sankhdra and vifinana can be free from cankers while ripa

cannot.*  Technically, ripa always falls into the category of the

ps. i, 116.

64, - - S Lo
Ettha ca yathd vedanddayo andsava pi atthi, na evam ripam. Vsm. 478.
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paricupadanakkhandhas, but when seen in the global perspective of the four
other “bare aggregates™ (i.e. vedand, sanna, sankhara or vififiana in the
fruition states), it is classified as part of the “bare” parncakkhandhas for

purposes of simplification.®

1.5 Summary

To recapitulate, we could say that the term pasicakkhandhas is all-
inclusive, whereas the word paiicupadanakkhandhas refers only to those
aggregates that are potential objects of clinging. Since one of the objectives
of this thesis is to clarify the meaning and the interrclation of the
paricakkhandhas by establishing a correlation with the theory of dependent

origination — the chain of causation that binds beings to the cycle of sarmsira

Yasma pan’assa rdsatthena khandhabhdve yujjati tasmd khandhesu vuttari; yasmd
rasathena ca sdsavatthena ca upaddnakkhandhabhavo yujjati, tasma upadanakkhandhesu vuttari.
Vedanadayo pana andsavd va khandhesu vultd, sdsava upadanakkhandhesu. Upddanakkhuandhd
ti c’ettha upadanagocara khandha upadanakkhandha ti evam attho datthabbo. ldha pana sabbe
pete ekajjham katva khandha ti adhippetd, Vsm. 478. “Becausc riipa can be described as a [bare]
aggregate on account of its “totalness”, it is classificd amongst the [bare] aggregates. Becausc
it can be described as a clinging-aggregate (upadanakkhandha) on account of its “totalness” and
its association with clinging, it is classified amongst the clinging-aggregates. But vedand, safind,
sankhara and viindna are classified as {bare] aggregates when they are free from clinging, and
as clinging-aggregates (paficupddanakkhandhas), when objects of clinging.  The term
upadanakikhandha should be understood as referring to aggregates that arc subject to clinging.
On the other hand, all the aggregates (“bare aggregates” and clinging-aggregates) taken together
are considered as aggregates (paficakkhandhas).”
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— only the paficupadanakkhandhas are of concern here; the “bare
aggregates” have no role to play in the multiplication of misery and the
binding to the wheel of birth and rebirth. However, the first part of this
resecarch has focused on the more generic term paficakkhandhas, which
includes indiscriminately both the ‘“bare aggregates” and the
paricupdddinakkhandhas, for the simple reason that one of the aims is to
establish the interrelation between each of the aggregatss. Whether “bare
aggregates” or paricupddanakkhandhas, the aggregates of one group function
in exactly the same manner as those of the other group, with the slight
nuance that aggregates of the pasicupadanakkhandhas-group are still objects
of clinging. Now that the distinction between paficakkhandhas and
pancupddinakkhandhas has been established, we shall analyze each of the

khandhas and discover what their exact functions are.
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Chapter 2

The Riipakkhandha

2.1 Introduction to the concept of rapakkhandha

As mentioned previously, the riipakkhandhu is the material aggregate.
The sutta literature repeatedly offers a definition of this material aggregate
which, at first approach, seems clear and concise. “What is this material
‘clinging-aggregate’? The four primary elements (mahabhiitas) and the matter
derived from these (upddaripas). And what exactly are these four primary
elements: the element of earth, the element of water, the element of fire and
the element of air”.! The problem with this definition, Lowever, is that
nowhere in the nikavas can we find a clarification as to the nature of these
upadariipas (“secondary elements”). The suttas offer a general definition of
matter (riipa) stating that all matter is either past, present or future, internal

or external, gross or subtle, small or large, and far or near.?

In the present chapter, we will first examine whether the general

concept of matter (ripa) can be correlated to the material aggregate

YKatamo c'avuso ripupiddnakkhandho: cattari ca mahabhitini catunnaii ca mahabhitinam
upéddya ripam. Katame ¢’'avuso cattaro mahdbhitd: pathavidhatu apodhiru tejodhdtu vayodhdru.
M. i, 53, 185; a similar passage is also found in S. ii, 3-4; iii, 59.

zAtflan&gampaccupannam ajjhattar va bahiddha va olarkam vad sukhumam va hinarit va
panitam va yam diire santike va, sabbarh ripam. S. iv, 382.
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(rfipakkhandha) and secondly establish a correlation between the material
aggregate and some of the links of the paficcasamuppada. We shall first use
later abhidhammic and commentarial literature to help us clarify what is
meant by “primary elements” (mahabhiitas) and “secondary elements”
(upadaripas), and then classify all the elements comprised in the terminology
of rmipa in order to help us clarify our understanding of the different
categories of matter (e.g. internal, external; gross, subtle; far, near, etc.).
With our understanding of these classifications as well as a threefold
classification mentioned in the sutfte literature itself, we will then be in a
position to establish a classification of all the material elements and clarify
the meaning of “matter”, and correlate the material aggregate to some of the
links of the paticcasamuppada.

2.2 Nuance between ripa and rapakkhandha

According to Y. Karunadasa’s voluminous study, The Buddhist
Analysis of Matter, four major meanings could be ascribed to the term ripa:
1) riipa in the sense of generic matter, 2) ripa in the sense of what is visible,
3) riapa in the sense of the ripadhatu (ripaloka or ripdvacara; see page 46)
and finally 4) riipa in the sense of four riipajjhanas, or the four absorptions
(jhanas). “These four may be represented as the generic, specific,
cosmological and the psychological meanings of the term [rijpa]”.? However,
we may question whether all the elements subsumed under the general

heading of “generic matter” fall into the category of ripakkhandha.

*Y. Karunadasa, Buddhist Analysis of Matter (Colombo: Department of Cultural Affairs,
1967) p. 1.
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The question we need to ask, therefore, i1s whether there is any
difference between ripakkhandha and ripa and whether the terms are
synonymous. In elucidating this point, scholars such as Mrs. Carolyn Rhys
Davids,' Surendranath Dasgupta,’ and S. Z. Aung® were misled by referring
to the same passage of the sixth abhidhammic book, the Yamaka. This
central passage runs as follows:

Is matter the material aggregate? “Pleasant matter” (piyariparn) and “agrecable

matter” (sdtariiparit) are ridpa, but do not belong to the material aggregate;

whereas the material aggregate is both matter and the material aggregate. What

is neither the material aggregate nor matter? “Pleasant matter” (pivanipar) and

“agrecable matter” (satariparin) do not belong to the material aggregate but are

matter; everything except matter and the material aggregate is neither matter nor
the material aggregate.’

According to this passage, everything that comes under the heading of ripa,
except piyaripa and sdtariipa, also belongs to the riipakkhandha. Ripa and
riipakkhandha refer to the same elements with the exception that piyariipa and
satariipa are excluded from riipakkhandha. Both Rhys Davids and Dasgupta
seem to agree with Aung’s interpretation of this passage, in which Aung
explains the terms piyardpa and satariipa as the eighty-one worldly classes of

consciousness and their concomitants that are attractive and pleasant.®

*Ymk. i, xi.

3Surendranath Dasgupta, A History of Indian Philosophy (Dclhi: Motilal Banarsidass, 1975)
vol. i, p. 94.

6Compendium of Philosophy (Abhidhammatthasamgaha) trans. by Shwe Zan Aung (London:
P.T.S, 1967) p. 273.

7Rﬁparh ripakkhandho i? Piyardpam satanipam ripari, na ripakkhandho; ripakkhandho
riparh ceva rapakkhandho ca. [..] Na rapam na ripakkhandho ti? [..] Piyariparm sdtaraparit na
ripakkhandho, ripam; ripafi ca ripakkhandhaii ca thapetva@ avasesd na ceva ripam na ca
ripakkhandho. Ymk. i, 16-17.

8Compendium of Philosophy, p. 273.
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These eighty-one classes of consciousness do not, however, belong to the
ritpakkhandha, which is made up solely of the twenty-seven material qualities
(i.e. the four mahabhitas and the twenty-three wupadariapas).”  This
interpretation suggests that the Yamaka’s definition of the term riipa is not
limited to matter, but also includes mental states (the eighty-one classes of
consciousness). However, this particular interpretation is not supported by
any textual evidence and seems to be pure speculation on the part of these

t' a weakness in the foundation of

scholars. Y. Karunadasa has pointed ou
this interpretation, since elsewhere in ebhidhammic literature we find a
definition of piyaripa and sateripa which includes the six internal and
external sense-doors,'! all of which are included in the ripakkhandha.'
There seems to be a contradiction between the Yamaka, which asserts that
pivariipa and sataripa do not belong to the rigpakkhandha, and the Vibhariga,
which implicitly includes piyaripa and s@tariipa in the riipakkhandha since the
six sense-doors, which are part of the ripakkhandha, are included in the
definition of these two terms. However, Y. Karunadasa has indicated that
the two seemingly contradictory statements of the Yamaka and the Vibhariga

are not mutually exclusive because ihie former belongs to a method of

exposition particular to the Yamaka, a method that could not be used to

These twenty-seven material qualities will be discussed on p. 61.

mKurunadasa, Buddhist Analysis of Matter, p. 5.

1 . . . ,
In order to avoid confusion, we will, from now on, refer to the “internal sense-doors” as
“sense-organs”, and the “external sense-doors” as the “sense-objects”.

Kifi ca loke piyaripam satanipam? Cakkhum loke piyariparn sfardaparn etth’esd tanha
uppajjamdna uppajjati, eftha nivisamdnd nivisati. Sotam ...pe... ghdnari ... jivha ... kdyo ... mano ...
nipa ... saddd ... gandhd ... rasd ... phottthabba ... dhamma loke piyaniparn satariparn etth’esd
tanha uppajjamand uppajjati, ettha nivisamand nivisati. Vbh. 101-102,
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define the ripakkhandha.” Therefore, the passage that Rhys Davids, Aung
and Dasgupta have used to clarify whether ripa is similar to the

riipakkhandha is seen to be irrelevant.

We should rather resort to the Visuddhimagga, where Buddhaghosa
defines riipa (in Karunadasa’s sense of “generic matter™) as the four primary
elements and the matter derived from them."* As we saw on page 51, this
is the standard way of defining the riipakkhandha. Here, Buddhaghosa not
only applies the definition of the ripakkhandha to the concept of ripa, but
also urges his reader to refer to his previous discussion on the ripakkhandha
in order to clarify the meaning of ritpa.”” On the basis of this statement by
an authority as established as Buddhaghosa, we may proceed with the
assumption that, traditionally, the ripakkhandha is not seen as different from

ritpa in the sense of “generic matter”.

13Explaining Karupadasa’s argument is not necessary for this thesis. However, those desiring
further clarification can refer to Karunadasa's Buddhist Analysis of Matter, p. 5-8,

14Rripcm li catt@ri mahabhiitani catunnani ca mahabhitanam updaddya riparn. Vsm. 558.
B Tesam vibhdgo Khandhaniddese vutto yeva ti. Vsm. 558.
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2.3  The mahabhatas: the primary elements

Like the Jain tradition, the Buddhist tradition postulates the existence
of four primary elements: pathavidhatu (the earth element), apodhatu (the
water element), tejodhatu (the fire element), and vayodhatu (the wind
element). It is true, as Karunadasa pointed out,” that although most Indian
philosopliical systems, such as Vedanta and Samkhya, as well as Nydya and
Vaiéesika, admit five primary elements, the Buddhist and Jain traditions have
restricted these elements to four by eliminating dkasa (the element of space)
from the list. However, the Theravada school incorporates the element of

space into its list of “secondary elements” (upadaripas)."”

In a discussion with his son," the Buddha concisely explains the four
primary eclements and their particular qualities. The earth element
(pathavidhatu) is described as whatever is hard and solid (kakkhalam
kharigattar), such as the hair, nails, teeth, etc. The water element (@podhatu)
is characterised by liquid (@pogatarm), just as blood, tears, saliva, etc. The
Buddha describes the fire element (tejodhatu) as what is hot, like the heat

that digests food. And finally the air elenvent (vayadhatu) is characterized by

"®Karunadasa, The Buddhist Analysis of Matter, p. 16.
USee page 63.

YMaharahulovadasuttarn, M. i, 420; a similar description is found in the
Mahdhatthipadopamasutia, M. i, 185.
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motion, like the different gases in the stomach and the abdomen.”
According to a different source, the first three primary elements (pathavi,
tejo, vayo) also share the fundamental characteristic of patigha.”® meaning
“solidity” in the sense that there is bound to be an impact, a shock, when two
of these material particles collide. This quality of patigha (Skr. pratighata) is
defined in the Abhidharmakosa as “Uimpénétrabilité, le heurt ow résistance

(pratighéta), ['obstacle qu’un ripa oppose a ce que son lieu soit occupé par un

autre ripa.”?

Buddhaghosa, in the commentary on the Dhammasanigani and the
Visuddhimagga, offers us a more extensive definition of these four primary
elements. According to the exegete, the earth element (pathavidhati) is so

» 22

called because it “is spread out”,” and it is the platform that supports the

other three elements.”? In commentarial literature, the earth element is

15’Strangely enough, a discussion of the dkdsadhdiu iollows the description of these four
clements just as if it belonged to primary matter. However, as we mentioned, the akdsadhatu is
not included in the Buddhist list of primary clements, but belongs to secondary matter.

®Dhs. 147. For a further discussion on the term patigha, please refer to page 67.

?'Louis de la Vallée Poussin, Abhidharmakosa, vol. i, p. 24-25.

22Pa.rtha;t:;n‘t& pathavi [sic]. Vsm. 364. We may wonder whether the word pathavi has been
misspelt or if this “error” was a conscious alteration on the part of Buddhaghosa in order to

indicate the etymological derivation of pathavi to patthata,

BTattha kakkhalattalakkhana pathavidhdtu patitthanarasé  sampaticchanapaccupatthand.
DhsA. 332,
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literally perceived as a support for the other three primary elements, just as

the carth is a support for mountains and trees.™

According to Buddhaghosa, the water element (dpodhdtu) is thus
termed because of its characteristic of flowing (appoti), gliding (dpiyati) and
satisfying (appdyati). Here we may question the validity of the definition, for
it seems that Theravdda commentarial literature goes to a certain extreme in
defining words via the use of terms that apparently share the same etymology.
For example, as we saw in footnote #22, pathavi is described as patthatatta,
and riipa is often characterized by the verb riippati (see page 74). These
apparently false etymological interpretations could in fact simply be
mnemonic devices that were never intended to be linguistically accurate. As
for the definition of dpo, however, we know that the verb appoti is derived
from the root ap. while apiyati and appayati seem to be connected to the
Sanskrit root r, which is not etymologically linked to apo. However, the
Dhammasargani uses the terms sineha and bhandana to define the water
clement (a@podhatu), terms which have no apparent or real etymological link
with it.” These two words support Buddhaghosa’s previous definition by
implying that the water-element is endowed with the characteristic of liquidity

{sineha) and binding (bhandana).

24?2xn¢pﬁbhat&dfnarh pakatipathavi viya sahajataripanam patigthanabhavena pakkhdyati,
upafthdti ti vuttarn hoti, Anuruddha, Abhidhammatthasangaha Vibhavinitika, p. 110,

25 Lo - Lo - ) . .
Kataman tam niparn dpodhatu? Yarn dpo dpogutarit sineho sinehagatarn bandhanattan...
Dhs. 177.
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The fire-element (tejodhati) is defined by Buddhaghosa as that which
is pessessed with the characteristic of temperature (feja)™ but. as with the
apodhatu, the Dharimasargani and the Afthasalin offers a definition that does
not restrict itself to providing a cognate word: “the fire element has the

quality of heat (usma or unha)”.”

The air-element (vayodhati) represents the most dynamic of the four
primary elements in that it is primarily characterized by mobility and
inflation.” This is probably why, as Buddhaghosa stated, the air-element is

called vayodhatie.”’

Now that we have briefly described cach of the primary elements, it is
of crucial importance to mention that none of the four can exist without the
presence of the other three. Fire, for example, is not merely composed of the
fire-element, nor does water consist solely of the water-element. The
mahabhiitas cannot exist independently of one another;* the four are
present in every material particle. The Paramatthamarijiisa, commentary on
the Visuddhimagga, clarifies this point by saying:

...likewise their [the four mahdabhiitas] undemonstrability [sic], since they are not
found inside or outside of each other for support. For if these clements were

%41t heats therefore it is called fire-element”. Tejafi ti tejo. Vsm. 364.

Yarn tejo tejogatarn usmda usmagatar usmar: usumagatam...Dhs. 177; a similar definition
is found in DhsA. 332.

BYarm vayo vayogatarm chambhitattari thambhitattarn... Dhs. 177.
®Vayar i vayo. Vsm. 364.

ONa ca tam nissdya na titthanti ti, Vsm. 367.
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found inside cach other, they would not each perform their particular functions,
owing to mutual frustration. And if they were found outsiac each other, they
would be already resolved (separate), and that being so, any des..iption of them
as unresolved (inseparable) would be meaningless. So although their standing
place is undemonstrable, still each one assists the other by its particular function

— the functions of establishing, etc., whereby cach becomes a condition for the

others as conascence condition and so on.>!

As Karunadasa has stressed, all the four mahabhitas appear in equal quantity
in every manifestation of matter.”” What renders di{fereat manifestations
of matter different is not the quantitative but rather the qualitative or
“capability” (sdmatthiya) proportion of the mahdabhiitas. The difference
between water and fire does not reside in the quantity of the fire-element or
water-element found therein, but rather in the intensity of these two

elements.

The last aspect of the mahdbhiitas 1 would like to mention is their
deceptiveness. According to the Theravada tradition, these four primary
elements and their respective qualities are inherent in every material particle.
Nothing else composes matter, yet we not only perceive material particles as
warm or cold, stable or moving, hard or soft or spread or coagulated, but also
as imbued with other qualities such as yellow or red, etc. These primary
elements have the possibility of giving the appearance that they are something
which they really are not. Buddhaghosa explains this by resorting to one of

his favourite modes of clarification: he makes a play on words using the term

31I’ammmthanmﬁjz?sti, 363. Quoted from The Path of Purification, p. 400, note 38.

“Karunadasa, Buddhist 4 s of Matter 26. The Abhidharmako$a supports this thesis by
maintaining that “les grand: 4/ - -+ (mahabhitas) sont, entre eux, sahabhiihetu”. Etienne
Lamotte, Abhidharmakosa v.: .. 143-240,
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mahabhiita — which also means “great being” — by comparing the four

primary elements (mahabhiita) to a great magician (mahabhiita):

Just as a magiclan (mahabhiita) turns water that is not crystal into crystal, and
turns a clod that is not gold into gold, and shows them, and being himself neither
a spirit or a bird, shows himself as a spirit or a bird so teo, being themselves |the
four mahabhiitas) not blue-black, they turn themscelves into blue-black derived
materiality [secondary elements], being themsclves not yellow...not red...not
white, they turn themselves into white derived materiality [sccondary clements]
and show that. In this way they aie “great primaries (mahdbliiita)” in being like
the great creatures (mahabh: ta) of a magician.*

Thus, these primary elements are the foundations, the support that yiclds

secondary elements.

24  Upadariapas: secondary cicinents

The difference between secondary elements (upddariipas) and primary
matter (mahdbhiita or na-upddariipas) is adumbrated in the sutta literature
itself,” yet no specific description of the upadaripas is found in the nikaya
literature. Although the Abhidhammapitaka has elaborated a scheme of

twenty-three secondary riipas,” 1 have found neither such an elaboration,

33yathd mayakdro amanim yeva udakarmr manim ketvd dasseti, asuvannam yeva leddum
suvannam katva dasseti; — yathd ca, sayam neva yakkho na yak i samano, yakkhabhdvam pi
yakkhibhavam pi dasseti, evam eva sayari anilan’ eva hutva niluri upddaripars do.:senti, apitdni
alohitdani anoddtan’ eva hutvd oddtarn upaddaniparn dassentl ti mdydkdramahaiitasdmarnfato
mahabhiatani. Vsm. 366-367. Translation from The Path of Purificati n, p. 98. A similar passage
is found in DhsA. 299.

3Such as in M. i, 53, 185; S. ii, 3-4, 59.

¥Dhs. 167. Noteworthy is that some commentarial literature recognizes a twenty-fou
“secondary matter”, the hadayavatthu, or the heart-basis. The heart-basis (hadaya-vatthu) scems
to be a post-canonical development since it is only mentioned in literature compiled during or
after Buddhaghosa. To my knowledge, this clement is not mentioned in the sutta litcrature.

(continued...)
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nor even a passing mention of the exact meaning of the secondary elements
in the suttas. However one passage found in a few instances in the surtas
offers us a hint as to the nature of these secondary elements: cattiri ca
mahabhitani catunnawm ca mahabhiitanarm upddaya riipam, idam vuccat’ aviso
riparm.*® This statement can be translated as “the four great elements
(mahabhiitas; primary matter) and the ripa derived (upadanaya ritpari) from
these four great clements are called riipa”. The Pali Text Society Dictionary
renders the term upadaya as “derived” and “secondary”, hence implying a
prior substratum from which it could be “derived” (i.e. the mahabhiitas). The
Atthasalini explains what is meant by the “matter derived” from the four great
elements: “matter which is dependent on, is derived from, and is still attached
to the four great elements. What is known as ‘all matter’ consists of the four
great elements and the twenty-three derived material ‘things’ shown in due
» 37

order”.” These two references imply that the updddayarupas are always

dependent on, and therefore secondary to, the four mahdbhiitas.

The list of the twenty-three secondary elements is given in the
Vibhanga™ and the Dhammasangani. This list can be broken down into

different categories and presented as follows:

35 :
“(...continued)

Since the mainstream canonical literature does not list this last element, [ will not include it in

our discusuion of matter.

Such as in M. i, 53, 185; S. ii, 3-4, 59.

LY PR oL — - . . , .
Cautiin mahabhitani upddaya niss@ya amuncitva pavattaripan ti attho. ldarit vuccati sabbarh

ripan 4, idwi cantari mahdbhitani  padapatispdtiva  nidditthani  tevisati upadaripani i
sattavisatipabhedam sabbam ripam nama. DhsA. 300,

Svbh. 1 11
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11.
12,
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13.
14,
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15.
16.
17.

F)

18.
19.
20.
21.

H)

22,
23.

Diagram Il
The twenty-three upddaripas

The first five sense-organs {internal sense-doars):

calkhdyatana (organ of sight)
sotdyatana (organ of hearing)
ghanayatana (organ of smeli)
jivhayatana {organ of taste)
kdyayatana {organ of touch)

The first four sense-objects {external sense-doors):

ripayatana (the visible)
sadddyatana (sound)
gandhdyatana (smell)
rasdéyatana (taste)

The three faculties:

itthindriya {faculty of feminity)
purisindriva (faculty of masculinity)
ripajivitindriya (material faculty of life)

The two modes of self expressicu:
kayavinsatti (bodily expression)
vacivififatti (vocal expression)

The three characteristic of matter:

lahutd (lightness)
mudutd (elasticity)
kammarifiatd (adaptability)

The four phases of matfer:

upacaya (growth)

santati (continuity)
Jarata {decay)

aniccata (impermarcnce)

The two unclacsified elements:
akasadhdtu {space-element)
dhdra (food)
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To discuss in detail every one of the twenty-three secondary elements
is far too tedious an undertaking for the scope of this thesis. However, two
points cannot be left undiscussed in view of our aim, i.e. to establish a
thorough understanding of the interrelations within the pafnicakkhandhas. The
first of these points is the exclusion of bodily impressions (photthabbdyatana)
from the list of the upadanipas. Since the organ of touch is enumerated as
one of the sense-organs, it would be normal to expect its respective sense-
object to be included in the enumeration. The reason for the exclusion of the
photthabbayatana lies in the fact that this particular sense-object is
constituted by pathavi, tejo and viyo, i.e. the mahabhiitas with the exception
of water (d@po).” According ic the Theravada tradition, these three primary

* Yet we cannot say that

elements can be known by the tactile sense-door.
the list offered by the Theravada tradition excludes the photthabbayatana
since the latter is implicitly included by the presence of the first three

mahabhiitas.

The second problem related to this enumeration is that Buddhism
admits six sense-organs, the sixth being the mental organ (mano). Howevsr,

we have seen that only the first five sense-organs were discussed and that the

'Nl’hc)_!_!lmbhadhcifu pana pathavi-tejo-vayo-vasena tayo dhamma ti sankham gacchati. Vsm,
488, Similar statements are found in Dhs. 143, 179; Vbh. 72.

“Not all Buddhist traditions, however, agree on this point. The Abhidharmakosa, for
example, maintains that all the four mahdbhatas are tangible: “Le tangible est de onze espéces.
Onze choses sont des choses tangibles (sprastavyadravya): les guatre grands éléments (mahdbhitas),
le dowx, le rude, le lourd, le léger, le froid, la faim et la soif”. Etienne Lamotte, Abhidharmakosa,
vol. i, p. 18,
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mental sense-organ (mano) as well as its respective object. the mental sense-
object (dhammayatana), were omitted from the list of wpadaripas. The
reason for this exclusion is not, as yavid Kalupahana has suggested, that only
the first five sense-organs and their respective objects belong to the
rupakkhandha while the sixth sense (;mano) and its object (dhammayatana)
belong to the vififianakkhandha."' Kalupahana's interpretation is probably
grounded in the theories of the Sarvastivada, Sautrantika and Yogacira
systems, according to which the dharmayatana (Pali: dhammayatana) is not
part of the ripaskandha (Pili: ripakkhandha). However, according to the
Theravada tradition, while it is true that the sixth sense-organ (mano) belongs
to the viffignakkhandha,” its respective object, the dhammayatana, belongs
to the riipakkhandha itself. Since the range of the dhammayatana is extremely
wide, it does not limit itself to secondary elements. The dhammayatana
includes one mahabhiita as well as fifteen of the secondary elements (numbers
ten to twenty-three in the above list), which are collectively termed
dhammadyatanapariyapannariipas.® Therefcre, since the dhammayatana is
comprised of these sixteen elements of matter, it definitely belongs to the

rupakkhandha and not to the vifinanakkhandha as Kalupahana suggested.

K alupahana, The Principles of Buddhist Psychology, p. 29.

*However, as mentioned in note #35, post-canonical literature has incorporaied a twenty-
fourth element to the list of upadanipas: the heart-basis (hadayavatthu). This twenty-fourth
element is recognised by Theravada scholasticism as the physical basis for mano. (VsmA. 449-
450). The term hadaya itself, not as belonging to the upddari.a category, is also sometimes used
as a synonym of mano and manovifiiana. (Vbh. 87, 88, 144)

®Dhs. 179; Vbh. 14, 72.
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2.5 The Sangitisutta division of matter

According to the Sangitisutta of the Dighanikaya, matter is divided into
three dual categories: visible and “resisting”, invisible and “resisting” and
finally invisible and “unresisting”.* This threefold division occurs only once
in riikdya literature and no explanation is given for this classification. Neither
does the commentary on this particular suffa shed much light on the topic.*
The Dhammasangani, however, clarifies the meaning of the terms. According
to this abhidhammic text, the term visible (sanidissanam) is restricted to the
riipdyatana (the visible), the only material element which can actually be
perceived by the eye.*® All the other elements of matter (primary or
secondary) are classified under the category of anidassanari for they are
invisible.”” At first approach, this statement may seem to conflict with the
sutta definition of the primary elements (see page 56) according to which the
carth clement finds expression in hair, nails..., the water element in blood,

tears..., etc., all of which are visible. However, the Katthavatthu explicitly

states that all the four mahabhittas are invisible.®® The Abhidharmakosa

W . ) . f oo Sl =
Tividhena ripa-samgaho. Sanidassana-sappatighari nipam, anidassana-sappatighari ripan,
anidassana-appatgharm ripam. D, iii, 217,

YDA, o7,

16,. Lo . . . . L. . ;
Kataman tarit ripam sanidassanam? Ripdyatanu,: -idan tam nipari sanidassanamm. Dhs.
146.

47,. e : . . PP .
Katamar tarn ripam anidassanam? Cakkhdyatanam ...pe..kabalinkdaro ghdaro -idan tam
Hipurit anidassanari. Dhs. 146.

+® Kvu. 331 1.
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resolves this apparent conflict between the textuai statements by mentioning
that all the four mahdbhiitas are invisible and the fact that we can actually see
at least some manifestations of them (such as hair or nails, which are parts
of the earth element) explains that visibility is only to be understood from the
perspective of common usage; in reality, the elements themselves are invisible:

Dans l'usage commun, ce qu'on désigne par ¢ met “terre”, c’est de la couleur
et de la figure; de méme pour I'eau et le feu; le vent, c'est ou bien I'élément
vent, ou bien de la couleur et de la figure. En cffet, on parle de “vent noir™,
“vent circulaire”; mais ce qu'on appelle “vent™ dans le monde, c’est auss

I'élément vent.®®

‘The elements classified under “resisting” (sappatigham) are the five
sense-organs and their respective objects, for they can actually or potentially
come in contact with one another.™® We notice that photthabbayatana is
included in the list of sappatigharn while not being explicitly part of the
enumeration of the twenty-seven elements of rizpa (i.e. the four mahdbhiitas
and the twenty-three upadariipas). However, although phoihabbayatana doces
not seem to be a constituent of the list, we have to remember, as we saw on
page 64, that it is implicitly included, for the three mahabluitas of pathavi,
tejo and vdayo constitute the photthabbayatana. The photthabbayatana is
probably excluded out of a desire to avoid duplication: since the first three
mahabhiitas are the photthabbayatana, there is no need to mention this
element again. Therefore, when the Dhammasangani says that the

photthabbayatana is sappatighari, the first three elements of pathavi, tejo and

®Louis de la Vallée Poussin, Abhidharmakosa vol. i, p. 23-24.

PKataman tamm raparm sappatigham?  Caldkchdyatanarm, sotdyatanam, ghandyatanam,
jivhayatanar, kdydyatanarh, nipdyatanarh, sadddyatanam, gandhdyatanam, rasdyatanarn,
photthabbayatanari -idan tam riparh sappatigharn. Dhs. 147.
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vayo are intended. The unresisting elements (appatighari), on the other
hand, are all those which are not resisting: i.e. the dpodhan: and all the
fourteen elements that follow and include itthindriya. Therefore, the
classification of “visible and resisting” (sanidissanarm sappatighari) refers only
to the rapayatana, while that of “invisible and resisting” (anidassanam
sappatighari) designates all the sense-organs and the sense-objects (with the
exception of the ripdyatana and the inclusion of the first three mahabhiitas
as photthabbayatana) and finally, that of “invisible and unresisting”
(anidassanam appatigharm) stands for all the elements left, i.e. apo, itthindriya,
purisindriya, ripajivitindriya, kayaviiifiatti, vacivififiatti, lahuta, muduid,

kammaniiata, upacaya, santati, jaratd, aniccatd, akasadhati and ahara.

To summarize the implication of the classification of matter in the
Sangitisutta, we can say that the twenty-seven material elements are invisible
(anidassanarm) except, of course, ripdyatana (the visible) which is, bv
definition, visible (sanidassanari). The first five sense-organs and their
respective objects, which latter include the first three mahabhiitas as
photthabbayatana, are “resisting” (sapatighari) and invisible (anidassanam),
while all the other elements are “non-resisting” (apatigham) and invisible
(anidassanam). The reason for this first division of the material elements will
become clearer ciice we have covered the various categories of matter and

claborated a diagram reflecting these sundry divisions.
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2.6  The various classifications of matter

As mentioned on page 51, matter and all the elements it comprises can
be classified according to different categories such as past, present or future,
internal or exteinal, gross or subtle, small or large. and far or near. In this
section, we will briefly analyze the meaning and circumscribe the implications
of three of these categories, namely 1) internal and external (gjjlatta and
bahiddha), 2) gross and subtle (olarika and sukhiuma) and 3) far and near

(diire and santike).

The first category establishes a distinction between internal or personal
(ajjhatta) and external or foreign (bahiddha) elements. This first distinction,
as we will see, will prove to be of great import for our research. This
classification is not restricted to the material aggregate, but is also applicable
to the other four khandhas™ for the distinction between these two
categories lies simply in the fact that internal elements are those which
“belong” to the individual while the external elements are those which
“belong” to other individuals.”> The only maicrial elements which are
internal are the first five sense-organs, that is the five cognitive physical

faculties: the organ of sight, the organ of hearing, the organ of smell, the

S1Dhs. 187.

52 .

““Katame dhamma ajjhatta? Ye dhamma tesarn tesamn sattdnam ajjhattam paccattarin niyatd
patipuggalika upadinnad ripa vedand safifd sankhdra vinRanam — ime dhamma ajjhatta. Katame
dhamma bahiddha? Ye dhamma tesarh tesam parasattdnarn parapuggaldnam ajjhattarn paccattarn
niyatd patipuggalikd...pe...vififidnarm — ime dhammd bahidahd. Dhs. 187-188.
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organ of taste and the organ of touch.” According to the same source, the
external material elements include the four mahabhiitas (or to be literal “the
sphere of the tangible, photthabbayatana, and the water element”), the four
sense-objects enumerated under the twenty-seven elements of rizpa, and all
the following upadéripas. To have a clearer idea of these external elements

pertaining to matter, the reader may wish to refer to the following list.

Diagram 111
The external material elements

Pathavi the carth element (part of photthabbdyatana)
tejo the fire element (part of photthabbayatana)
viyo the air clement (part of photthabbayatana)
apo the water clement

ripa the visible

sadda sound

gandha smell

rasa taste

itthindriya faculty of feminity

purisindriya faculty of masculinity

ripajivitindriya material faculty of life

kayaviafiatti bodily expression

vacivififatli vocal expression

lahuta lightness

muduta clasticity

kammanfatd adaptability

upacaya growth

santati continuity

jaratd decay

aniccatd impermanence

akasadhatu space-clement

ahara food

The two following categories, gross and subtle (olarika and sukhuma)

and far and near (dire and santike), are used, as Karunadasa pointed out,*

“'Dhs. 154 ff,
MKarunadasa, Buddhist Analysis of Matter, p. 38.
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as a method for distinguishing the mental sensc-objects (the elements
composing thought known as the dhammayatanaripas)™ from the other
riipas. According to Buddhaghosa, the meanings of “far” and “near” are not
at all linked, as we would expect, to the notion of spatial proximity, but rather
to the capacity of being perceived.

“Gross” [oldrikari] means thick, that which may be seized by impact of the

sensitive surface, because it has become the basis and the object of thought.

“Subtle” [sukhuma) should be understood as the contradictory of what has been

said. “Remote™ (an object may be) far [dure] even though it stands near, This

is when there is a difficulty of cognizing, because it is not to be scized by way of

impact [ghattana]. The other term “necar” [santike] (may apply to an object)

though it stands far. This is when there is case of cognizing, because it may be
scized by way of an impact [ghattana].>®

Karunadasa has succinctly circumscribed the implications of the above
statement in the following passage:
...because of their being thus easily known (gahanassa sukarartd), they are styled
sartike (proximate). For this self-same reason they are also called ofdrika. The
dhammayatana-ripa cannot be known through the medium of any of the first five
sense-organs; their existence is known by a process of inference. In this sense

they are not easily known (dupparififieyya). Hence they are described as dure
(far). For this self-same reason they are also called sukhurma (subtle).”

Therefore, the dhammayatanariipas are described as far (dure) and subtle
(sukhuma) because they are not easily perceptible. Buddhaghosa’s definition
of dure and sukhuma revolves around the concept of “lack of ghattana”, or
“lack of impact”, for there is no direct contact between the first five sense-
organs and the dhammadyatana. The concept of “lacking an impact” is similar
to the previously discussed concept of appatigha (see page 68) and, therefore,

it is no surprise to find out that the fifteen material elements classified as dure

SSee page 65.
S The Expositor (Atthasalini), trans. by Pe Tin Maung, (London: P.T.S., 1976) p. 438.
"Karunadasa, Buddhist Analysis of Matter, p. 38.
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and sukhuma refer to the exact same elements that are classified as

appatigha, i.e. :hose that constitute the dhammayatana.
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Diagram IV
Classification of the twenty-seven material elements

Only the five previously discussed categories are listed. If an element possesses a certain quality, a
“Y" is given under that particular quality. If an “N” is given, this panticular element belongs
automnaticaily to the opposite quality.

Oppaosite qualities
mahdbhiia 00 e > upddiropas
patigha (sappatigha) = ~-c-corcemmmeenns > appatigha
ajjhatta e > bahiddha
olarika 000 e > sukhuma
santike 00 e > dure

ELEMENTS mahabniitas patigha ajjhatta olarika santike

pathavi

tejo

vayo

dpo

cakichy

sota

ghana

Jjivha

. kaya

10. répa

11. sadda

12. gandha

13. rasa

14. itthindriya
15, purisindriya
16. rapajivitindriya
17. kdyavififiatti
18, vacivirifiatti
19, lahuta

20, muduta

21, kammanfata
22. upacaya

23. santati

24, jaratd

25. aniccatd
26. akdsadhatu
27. dhara
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2.7 Implications of these classifications

Many scholars, including F. L. Woodward,® S. Z. Aung” and

% have been puzzled by a certain canonical definition stating

S. Dasgupta,
that ripa has a definite “subjective” element: Rupar ruppati (or literally:
“riipa affects”). Although I agree with F. L. Woodward that ruppati cannot
be considered as the proper etymology for the word riipa, I feel that this
particular defiaition sheds light on the nature of matter, since matter is not

simply an objective reality independent of the perception of the individual.

The distinctions that we have covered so far between the different
kinds of “maiter” emphasize the deep empirical sense that characterizes
Buddhism. It seems that Theravdda Buddhism stresses that for something to
be present for someone, it needs to be perceived. Unless there is perception
of the object (be it perception of the object itself or perception of its mere
conceptualization), it is absolutely meaningless for that person — it is absent.
By absent, we are not denying the absolute reality of the object when

unperceived by a subject, but simply stressing that the object is of no

SThe Book of the Kindred Sayings (Sarmyuttenikdya), trans. by F. L. Woodward (London:
P.T.E., 1917-1922), iii, p. 73.

*a ompendium of Philosophy, p. 273.
mDnsgupta, A History of Indian Philosophy, p. 94.
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significance to such a subject. Understanding this, we can now make sense

of the distinctions between the different kinds of matter.

The division of matter into internal and external has strong implications
for the present thesis, for it also establishes a distinction between matter
endowed with reality independent of its being perceived, and matter whose
reality is dependent on a potential perception. The elements of matter
classified under ajjhatta (internal matter) are the five sense-organs
(cakkhayatana, sotayatana, gandhdayatana, jivhayatana, and kdydyatana) and are
endowed with reality whether or not they are perceived. These five sense-
organs are also dependent on the mahdbhitas, which constitute their
foundation. Therefore, these four primary elements are also endowed with
the same reality. The other classification, bahiddha or external, refers to the
material elements whose reality is dependent on a potential perception. It is
easy to understand why four of the sense-objects (ripayatana, sadddyatana,
gandhdyatana and rasayatana) are included in this division, for each of these
refers respectively to the forms, sounds, smelils and tastes that can potentially
be perceived by an individual. However, that the four primary elements and
the fourteen iast updddripas are included in this division may seem
problematic at first approach. But if we remind ourselves that Buddhism
admits six sense-organs, as well as six sense-objects, we may also wonder what
happened to the classification of the tangible objects (photthabbdyatana) and
to the mental-objects (dhammdyatana), both of which should seemingly be
“1cluded under the “external” classification. As discussed on page 64, the
sense-object of touch (phofthabbdyatana) is made up of the first three great

elements (pathavi, tejo and viyo). We have to stress that although all the
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four great clements have a reality independent of potential perception, they
become factors in the photthabbayatana only when they can be perceived by
an individual, only when there can be an actual contact between an individual
and the first three elements. In other words, these three great elements are
not always photthabbayatana, although the photthabbayatana is always

composed of these three.

The other element that seems to have been left out in the classification
of matter is the dhammayatana or the mental objects. But, as we have seen
on page 65, the mental objects are only apparently left out since they are
described by the fifteen elements: the fourth mahabhiita (apodhatu) and the
fourteen last upddaripas (itthindriya, purisindriya, riipajivitindriya, kdyavififiatti,
vaciviitfiatti, lalutta, mudutd, kammaiifiatd, upacaya, santati, jaratd, aniccald,
akasadhatu and ghara). The same reasoning employed above regarding the
photthabbayatana is applicable to the dhammayatana: the dhammayatana is

always composed of one or more of the fiiteen elements given above.

2.8  Relation between the rapakkhandha and the paticcasamuppada

So far in this chapter, we have covered various classifications of riipa,
but what must be emphasized in order tc achieve the objective of this thesis
is that matter can be divided into two major categories: internal (objective)
and external (subjective) matter. The first refers to material reality (as well
as our five sense-organs) existing independently of the potential perception

of it, and the second to the form that matter takes in order to be
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apprehended by the senses. In other words, this twofold division can be
expressed as 1) the five sense-organs as well as the four primary elements that
constitute the former, and 2) the six sense-objects. The first four sense-
objects are explicitly listed in the Pali canon as categories of matter, while the
last two (photthabbayatana and dhammdyatana) are implicitly included by,
respectively, 1) the first three mahabhiitas, and 2} apodhate and the fourteen
last upadanipas. It is these six sense-objects that comprise the “subjective™
aspect of matter, subjective in the sense that they can potentially be perceived

by, and affect (ruppati), the individual.

We are now properly equipped to establish a direct correlation between
the ripakkhandha and the theory of dependent origination. In fact, there is
a direct relation between the riipakikhandha and the fifth and sixth links of the
chain: the six-sense doors (sala@yatana) and contact (phassa). The six-sensc
doors (saldyatand) are usually understood in terms of “imicrnal” and
“external”, respectively the six sense-organs and the six sense-objects.
However, it is widely understood that in the formula of the paticcasamuppada
itself, the term salayatana includes only the six sense-doors and not their
respective objects.” The nikayan, abhidhammic and commentarial literature

support this view.® Therefore, we can establish a direct correlation with the

81K arunadasa, Buddhist Analysis of Matter p. 79; The Guide (Nettippakaranam}, trans. by

Bhikkhu Nanamoli (London: P.T.S. 1977) p. 48, note 164/5; Nyanatiloka, Buddhist Dictionary
p. 25, 123.

°Katamarica bhikkhave salayatanam. Cakkhdyatanam sotdyatanam ghandyatanarm
Jjivhayatanar kdyatanamam mandyatanam. Idam vuccati bhikkhave saldyatanam. S. ii, 3. Tattha
katamam namariapapaccayas saldyatanam? Cakkhdyatanam ...pe... mandyatanam; idam vuccati
ndmaripapaccayd saldyatanam. Vbh, 164. Also similar interpretation in Vsm. 565.

77



JE
.

salayatand-link of the paticcasamuppada and the five sense-organs that partly
constitute the rippakkhandha. The problem that we face, however, is that
saldyatana includes six sense-organs, whereas the riipakkhandha only admits
five of them by excluding the mind from its list (mano), the latter belonging
to the vifAdnaikhandha.® However, the mental sense-organ has already
been implicitly iniroduced into the chain of dependent origination by the two
preceding links, viffdana and namaripa,” and, as we will now see, the

following link, phassa, explicitly requires the presence of mano.

Contact (phassa) is usually defined as the meeting of consciousness
(vitAiana), a sense-organ (indriya) and of an external stimulus (visaya).®
According to this, contact not only requires the presence of a
consciousness,” but also of the sense-organs and the sense-objects. We may
suppose that the sense-objects were excluded from the saldyatana-link of the
chain of dependent origination since the latter seems to be an explanation of
our personal bondage to misery; since sense-objects, when unperceived, have
no influence on our binding to sarsara, it is understandable that they were

not included. However, they are inciuded in the link of coatact, for here they

%We would not have faced this oroblem if we had included the hadayavarthu as the twenty-

fourth upadanipas, since this particular element is the basis of mano. However, as stated in note
#35, the inclusion of this twenty-fourth clement seems to be a later addition.

64 . . e - -
The exact interrelation between vidfidna, ndmarnipa, and mano to the other sense-organs

and the following links of the chain will be explained in the chapter on viffidna.

65 . L . . . i . ..
C. wkhu#t c'dvuso paticca ripe ca uppajjati cakkhuviifidnam tinpam sangati phasso.
M. i, 111. Similar passage found in S, iv, 32.

66 . . . . . .
As we will sce in the chapter on vififidna, there are six types of consciousness, one of which
being the manoviiiana.
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have a direct influence on the individual since they are actually perceived.
We can establish a further correlation here between the sense-objects
discussed iii the ripakkhandha and those of phassa. The only nuance is that
in the ripakkhandha, the sense-objects are potential objects of perception.
while here, because of the congregation of consciousness, sense-organs, and
sense-objects. they are actual objects of perception. The congregating of
these three leads us to conclude that phassa is bare sensory experience,
deveoid of any subjective inclinations. Phassa therefore refers to bare percept.
However, we must once again carefully draw the difference between phassa
and the sense-objects. While the latter can potentially be perceived, the

former is actually perceived.

2.9 Summary

In our discussion of the ripakkhandha, we saw that, if divided into the
categories of sense-organs and sense-objects, matter can integrally be
correlated to two links of the paticcasamuppada, namely salayatana and
phassa. The sense-organs (except mano) belong to salayatana, while the
sense-objects along with mano are included in phassa. When these sensc-
objects are actually perceived, they constitute, along with consciousness and
the sense-organs, “contact”, which I would describe as bare sensory
experience, devoid of any subjective inclination anc which can potentially turn

into a s<nsation (vedana),” our next aggregate to be discussed.

6-’P}zas.wzpatccay.ci vedand. M. ii, 32; stated slightly differently at M. iii, 242. Secalso M., iii, 17
and its commentary MA. iv, 78.
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Chapter 3

The Vedanakkhandha

3.1 Introduction to the concept of vedana

As we saw in the previous chapter, “the six sense-organs” (saldyatana)
and contact (phassa) taken together contain the whole of the riipakkhandha.
According to the formula of the poticcasamuppada, phassa is a necessary
condition for the arising of sensation (vedana). The principal difference
betw .en contact and sensation should be noted carefully. As we have seen,
the former is the mere perception of external stimuli, a perception devoid of
any subjective interpretation. Vedana, however, has a definite subjective
content, for sensation must either be pleasant, unpleasant or neutral,’ a

subjectivity that differentiates it from phassa.

According to the Yamaka, no distinction is to be found between the
terms vedana and vedandkkhandha,? and nowhere in the canon is such a

distinction elaborated. The Majjhimanikaya explains the meaning of the term

1 - ' - -, . - - . . -
Katamd pan’ ayye sukha vedand, katama dukkha vedand, katama adukkhamasukhi vedana

. Yart kho dvuso Visakha kayikarh vd cetasikam va sukham satam vedayitarmn ayamn sukhd
vedand.., M. i, 302.

Vedand vedandgkkhandho 11? Amantd. Ymk. 17,
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vedana by “vedeti vedetiti kho dvuso, tasma vedana ti vuccati™,” i.e. “it is called
‘sensation’ because one ‘senses’’. QOur task would have been easier if Pali
literature had paraphrased the meaning instead of illustrating it with a word
endowed with the same etymology. However, the Pali Text Society Dictionary
agrees with the canonical statement that holds that the word vedana is derived
from the root “ved”, or the verb “vedeti”, both meaning “to know™ or “to
experience”. Hence, if the word vadand is indeed related to vedeti, it implics

that vedana means experience, either physical or mental.

Several classifications of vedands can be found in the Pali canon, ranging
from two to one hundred and eight.* The most important classifications,
however, are those in categories of three, five and six. The Majjhimanikaya.
for example, clarifies the threefold division of vedands as being pleasant,
painful, and neither pleasant nor painful, i.e. neutral. These three types of
vedands are later said to be experienced either on the body or in the mind.’
The Samyurtanikdya has elaborated a similar classification® which takes into

consideration whether the vedana is mental or physical in nature. This

M. i 203

‘Oh, Ananda, according to one classification, vedanas are classified in two, according to
another, in three, according to another, in five, to another, in six, according to another, in
eighteen, to another, in thirty-six, to another, in ore hundred and cight. Dve p'/l-nanda vedand
vultd mayd pariydyena lisso pi vedand vulid maya pariyiyena, pafica pi vedand vulid maydi
pariydvena, cha pi vedand vuitd maya pariydyena, atthidasa pi vedand vuttd mayd pariydyena,
chattimsdpi vedand vuttd maya pariydyena, atthasatam vedandsatam pi vuttarn mayd pariydyena.
M. i, 398; also at S. iv, 224.

*Katama pan’ ayye sukhd vedand, katama rukkhd vedand, Katama adukkhamasukhd vedand

t. Yarr kho advuso Visakha kayikari va cetasikarm va sukhari sdtam vedayitarh ayam sukhd
vedand... M. i, 302.

8s. v, 210.
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classification is usually known as the paficindriyas, where the five indriyas refer
to the five types of vedanas; these paricindriyas are not to be confused with
the five moral strengths (paficabalad) also sharing the same name
(paficindriya). As paficindriyas, vedanas are divided into five groups: the first
two (sukhindriya and dukkhindriya) refer to pleasant and painful bodily
vedands, the third and forth (somanassindriya and domanassindriya) are
pleasant and painful mental vedands, and finally the fifth (upekkhindriya)

consists of neither pleasant nor painful bodily and mental vedanas.” Pali texts

further classify vedanas into six divisions based on the particular sense-organ
(@yatana) through which the vedanad is “perceived”.? The first five sense-
organs — eye, ear, nose, tongue, body — are limited to the body, while the
sixth sense-organ — the mind — is of mental character. Although there is
a clear distinction between mental and physical vedands, the previous
statement from the Majjhimanikaya implicitly underscores the importance of
the physical aspect of vedanas, because the bodily vedands are predominant
in number. Since only the vedana triggered by the sixth sense-organ (the
mind, mano) has a stronger mental content, it is logical to assume that most
of the vedands are physically based. However, it is important to stress that
even those vedands related to the five phiysical sense-crgans do have a mental

function, for vedand is different from mere percept in that a certain

s, v, 210-211.

8Cha vedanakdya veditabbd i iti...paticea vuttarn? Cakkhufi ca paticca riipe ca uppajjati
cakkhuvififtdparh, tinnam samgati phasso, phassapaccayd vedand; sotafi ca paticca sadde ca
uppajjati sotavinnaparin; ghdnai ca paticca gandhe ca uppajjati ghanavinnananam; jivhari ca
paticca rase ca uppajjati jivhavinnanarn; kiyan ca paticca photthabbe ca uppajjati kdyavinnédnar;
manai ca paticca dhamme ca uppafjati manovififidnam, tinnam sarigati phasso, phassapaccayd
vedand. Cha vedanakdya veditabba i iti yan tam vuttarh idam etarh paticca vuniarh. Idam
paficamam chakkari. M. iii, 281.
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interpretation of the stimuli has taken place. Vedanas, as stated previously,
are always either pleasant. unpleasant or neutral, a characteristic that
differentiates them from objective percept. Therefore, we must stress that
our use of the term “sensation” as a translation for vedana does not refer to

an anoetic sentience, or a bare experience deveid of personal inclinations.

3.2 The eradication of vedana: sanndvedayitanirodha

Pali texts repeatedly refer to a state beyond sensation or, more literally,
a state characterized by the eradication of samiad and vedana
(safinavedayitanirodha), which Buddhaghosa and Dhammapala have compared
to nibbana. I would like to discuss the state beyond vedana, for it might have
a direct impact on our understanding of Buddhist soteriology. We will first
look at the textual evidence describing this state, and then respond to some

modern interpretations of it.

The life of Siddhattha Gotama prior to his enlightenment. as portrayed
in the Ariyapariyesanasutta, offers significant information on the different
“trance-like” states. According to this text, the Bodhisattva visited many
saints who were engaged in different types of penance. The most eminent
were Alarakalima and Uddaka Ramaputta, He first approached Aldrakalama
and mastered the stage of akisicdyatana samadhi (the third samapattiy which
was the highest known to Alirakalima. The Buddha was not satisfied with
this realization for it did not correspond to final liberation. He therefore left

Alarakilama and went to study under Uddaka Ranaputta. With the latter,
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he quickly mastered the samadhi of nevasafnanasanna (the fourth samapatti),
which again was the highest he could learn from him. Siddhattha Gotama did
not regard this as final liberation either and left to pursue his goal.’ It is
then that he finally experienced nibbana.'® This text explicitly states that the
Buddha had a':ained all the eight absorptions, i.e. the four jhanas and the
four samapattis, and that he attained an even higher state: nibbana. In this
same sufta, the Buddha instructed the monks not only as to how to go
through each of these eight absorptions, but also how to attain a state higher
than these eight. This state is called safifiavedayitanirodha, the eradication
of saiiiad and vedana. As La Vallée Poussin says:

Ils [les bouddhistes] pensent que ce neuviéme [recueillement] a été découvert par

le Bouddhay ils le nomment, non pas recuiellement d’inconscience {“sans samyjna’”),

muais recueiflement de destruction de la conscience et de la sensation

(“samjidveditanirodha”) ou, plus simplement, recueillement de la destruction

(nirodhasamapatti); ils lui donnent un caractére netternent bouddhique en le

définissant comme une prise de contact avec le Nirvina (ou avec une entité
semblable au Nirvana).'2

However, many modern scholars, such as Rune Johansson, hold that

safifidvedayitanirodha s different from nibbana:

Howcever, saritfidvedayitanirodha is not included and it is not identified [in Pali
texts] with nibbiana. There are texts that would seem to imply a very close
relationship, but they are exceptions. Nirodha is frequently mentioned as an aid
to the attainment of nibbana; but nibbéna can be attained on the other levels just

Dapa pi e o , - - I
Nayari dhammo aibbidiya, na virdgdya na nirodhdya na upasamdva na abhififidya na
sambodhdya na nibbandya sarmvattati. M. i, 165.

M. i, 167.
11 .
M. i, 174-175.

RLouis de la Valiée Poussin, “Musila et Narada; Le chemin du nirvana”, Mélanges chinois
et bouddhiques (Bruxclles: Institut Belge des Hautes Etudes Chinoises, 1937) p. 212.
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as well, even without meditation [the author probably means the practice of the
. - . P . . - i
Jhdnas and samdpartis]: what is important is the destruction of the obsessions. >

Yet the Ariyapariyesanasutta depicts the Buddha teaching his disciples how to
go through the eight absorptions successively, the same eight that he himself
had to go through. and experience a state beyond these. According to this
text, the Buddha establishes a parallel between the different attainments his
disciples have to go through, and his own. It would therefore be strange
rhetoric to find the ninth attainment of the Buddha, i.e. nibbana. radically
different from the ninth of his disciples, i.e. safnavedayitanirodha.
Theoretically, there should not be any major difference between the two,
especially since sanfigvedayitanirodha is described in the same way that
nibbdna is often described. Both are being described as “crossing over the

entanglement of the world”, as being out of reach of the Evil One (Mara)."

If the correlation between safridvedayitanirodha and nibbana were
based only on the above factors, it would not stand on firm ground.
However, this is a belief accepted by some Theravada monks of Sri Lanka and
Burma, a belief which also finds support in the commentarial literature, texts
that Rune Johansson may have overlooked. For example, in a chapter
devoted to the discussicn oi s¢™ idvedayitanirodha, the Visuddhimagga states
that certain monks enter into this “trance” thinking: “Let us dwell in bliss by

being without consciousness here and now and reaching the cessation that is

BRune E. A. Johanson, The Psychology of Nirvana (London: George Allen and Unwin Ltd,
1969) p. 49-50.

M. i, 175.
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nibbana”.’ A few pages later, the same text says that sarfiavedayitanirodha
is “an attainment which a noble onc may cultivate; the peace it gives is
reckoned as nibbina here and now”.'° The commentaryn the Visuddhimagga
goes even further by introducing an equivocal correlation between the term
sannavedayitanirodha and “nibbana-without-residue”: Nibbanam patva £
anupdadisesanibbana vt patva viya.”  Noteworthy is the introduction of the
particle viya by the commentator, which suggests similarity rather than
identity. The passage should therefore be translated thus: [in this particular
context of the Visuddhimagga, the expression] “attaining nibbana® means

attaining [a state] similar to nibbana-without-residue. Although Dhammapala

established a correlation between the sarfiavedayitanirodha and
anupddisesanibbana, we cannot make a direct equation between these two
concepts. It is important to stress that the exegete did not establish a one-to-
one correlation between the two terms, but only stated that they are
“similar™."* However, Buddhaghosa mentions that the mind of one who has

emerged from safiridvedayitanirodha tends towards nibbana.”

This suggests
that the “trance” is a kind of adumbration of nibbina that bends the mind

towards achieving nibbana itself and not simply the state that resembles it.

“Ditth'eve dhamme acittaka hutvi nirodharit nibbanarh patva sukham viharissama ti
samapujjanti. Vsm. p.705. Translation from The Path of Purification, p. 828.

Yui santarm samapatiirn imam ariyasevitam, ditth’eva dhamme Nibbdanam iti sankham
updgaterni. Vsm. p.709; translation from the Path of Purification, p. 833.

TvsmA. 902.

’SVasuhandhu, in his Abhidharmakosa, scems to have been as careful as Dhammapala in his

definition of sefndvedayitanirodha: he stated only that the latter is similar (sadréa) to nibbana.
AbRK. ii, 44.

19 . ' . . . . - . - 4 .
Vutthitassa kin ninnam cittarit hoti i Nibbananinnam. Vsm. 708.
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To further clarify this discussion, we need to introduce an apercgu on nibbana
in order to be able to grasp the meaning of two scholars who have interpreted

the state of safinavedayitanirodha.

There is an amazing amount of dissension amongst scholars as to the
nature of nibbana. Some perceive nibbana as a state that can only be attained
when one is dead,” for it is often described as a state beyond mind and
matter (namariipa), a condition that transcends the five aggregates that
constitute the amalgam of mind and matter. Others interpret nibbana as the
state of consciousness that Siddhattha Gotama attained at the age of thirty-
five under the Bodhi tree, a state which is also experienced upon attaining
arahanthood.” However, although the terms buddha and archant *mply,
according to the second interpretation, the experience of nibbana, they do not
necessarily suggest that liberated “persons” are dwelling in a transcendental
state, nor that they have totally eradicated the five aggregates. It seems
therefore that these two perspectives on nibbiana are mutually exclusive. This
difference of opinion as to the nature of nibbdna is probably due to the
overlooking of the difference between “two types” of nibbana. Most Buddhist
schools hold that the historical Buddha, for example, experienced

enlightenment under the Bodhi tree at the age of thirty-five and, according

®As Louis de La Vallée Poussin stated in one of his lectures at Manchester College: “It may
therefore be safely maintained that Nirvdna is annihilation.” The way to Nirvana: six lectures on

ancient Buddhism as a discipline of salvation (Cambridge: Cambridge University Press, 1979) p.
117.

2, Stcherbatsky represents the foliowers of this perspective: “Buddha and Nirvdna are
different names for the same thing”. Stcherbatsky, The Conception of Buddhist Nirvana, p. 79.
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to certain scholars,” reached nibbana simultaneously. He only entered into
nibbana, however, when he passed away at the age of eighty. Our
understanding of the difference between these “two" nibbanas will be
heightened if we discuss the two categories used to explain these two kinds
of nibbanas, namely sopadisesa (with residue) and nirupadisesa or anupéadisesa

(without residue).

According to Pali texts, nibbana has, strictly speaking (nippariyato) and
in the ultimate sense (paramatthato), a single nature and is without division
or distinction. But for the sake of logical treatment and in order to make
known the nature of the attainment of nibbana, it can be divided into two
categories: sopadisesa and nirupddisesa (or anupddisesa),”” a nuance that is

thoroughly explained by Buddhaghosa in the Visuddhimagga:

But this [single goal, nibbdna] is firstly called with result of past clinging left
(sopadisesa) since it is made known together with the [aggregates resulting from
the past] clinging still remaining [during the Arahant’s life], being thus made
known in terms of the stilling of defilement and the remaining [result of the past]
clinging that are present in one who has rcached it by means of development.
But [secondly, it is called without result of past clinging left (nirupadisesa)] since
after the last consciousness of the Arahant, who has abandoned arousing [futurce
aggregates] and so prevented kamma from giving result in a future [existence],
there is no further arising of aggregates of cxistence, and those already arisen
have disappeared. So the [result of past] clinging that remained is non-cxistent;
and it is in terms of this non-existence, in the sense that ‘there is no {result of

2«4ussi bien quand le Bouddha est parvenu du méme coup a la Clairvoyance et au Nirvina,
c'est un cri de triomphe et d'allégresse qui s'échappe de ses lévres @ l'idée qu'il a enfin brisé les
chaines du Destin et s'est pour toujours libéré de la prison corporelle.” A. Foucher, La Vie du
Bouddha d'aprés les textes et les moruments de U'Inde (Paris: J. Maisonneuve, 1987) p. 326.

Tad  etarn  [nibbdnar] sabhdvo ekavidham  pi, saupadisesanibbanadhéiu
anupadisesanibbanadhdatu ceti duvidham hoti. AbhS. 31.
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past] clinging here, that the {same goal is called] witiiout result of past clinging
left.*

The ltivuttaka, on which the previous passage of the Visuddhimagga protably
bases its interpretation, mentions that one who has attained sopddisesa
nibbana still possesses the five senses and still experiences pleasant and
painful sensations,” while the state of nirupadisesa nibbana is characterized
by the eradication of all becomings (bhava),”® implying thai no emergence
from this state is possible.

On the other hand, the state of sopadisesa nibbana, as the words
themselves imply, is “nibbana-with-residue” in the sense that subtle kammas
(sarikhdras as we will see later) still remain. These kammas are not strong
enough to propel these people into another rebirth, but strong enough to
inaintain them alive. Liberated persons are not producing any more kamma,
for the kamma process (kamimabhava) has been eradicated. They have
eradicated all kamma-results (kammavipika) that may lead to another life,
but still have to reap some subtle kaimma-results. It is these kamma-results
that maintain the regeneration of the five aggregates and keep the process
going. Therefore, this sopadisesa nibbana could be correlated to a state of

mind that alters our perception of the world, or rather, enables us to really

ke Path of Purification, p. 580-581. This subject is further elaborated in the Jtivuttaka (38,
39, 40, 41) as well as in Kamaleswar Bhattacharya's article “Upadhi, upadi et upadina dans le
canon bouddhique pili”, Mélanges d'indianisme a la mémoire de Louis Renou (Paris: Publications
de Pinstitut de civilisation indienne).

B L . o _ _— ,
Tassa  titthanteva  paiicindriyini  yesam avighdtand manapamandpart paccanubhoti,
sukhadukkham patisarivediyati...saupddisesad nibbanadhdatu. It. 38.

?'GAnupﬁdi.ves& pana sampardyika yamhi nirujjhanti bhavani sabbaso. It. 38.
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perceive the world as it is (yathabhiita). This definition is extremely similar

to Aryadeva’s interpretation of the state viseriyogavimuttiphala:

Ce fruit de délivrance [visathyogavimuktiphala), disens nous, n'est pas une centaine
entité & part du lien, de ce qui est lié et du inoyen. --C'est-a~dire: 1. quand on
obtient d’étre délivré du lien, on ne réalise pas une cerraine délivrance qui soit d part,
qui soit extérieure aqu lien. Ce qui est nommé délivrance, c'est sewlement la non-
naissance d'un {nouveau] lien cn raison d'un certain étit qui est la vue des choses
telles qu'elles scnt (yathabhitam); 2. de méme pour ce qui est lié. Ce qui est
nommé délivrance, ce n'est pas une entité (saddharma) & pant, mais un certain érat
d'aise et d'indépendance [dans lequel le lié est] dégagé du lien des passions-erreurs;
2. de méme pour le moyen. Ce qui est nommé délivrance, ce n'est pas une entité
a parn, extérieure au chemin; c'est une certaine efficacité qui dégage des passions
erreurs.”’

Nirupadisesa nibbana, on the other hand, is “nibbana-without-residue”
in the sense that ali kamumas or sankharas have been eradicated and,
consequently, no fuel that can perpetuate life can be found. Nirupdadisesa
nibbana is what is usually referred to as khandhaparinibbana. This state of
nirupddisesa is nibbana beyond mind and matter, no different from the state
of nibbana that the Buddha attained at the moment of death. In this state,
as the Ifivuttaka and Aryadeva mentions,” none of the five aggregates can

be located.

Identifications are often made in works on Buddhism with nirupadisesa
nibbgna (without residue) and the term parinibbina, and between sopadisesa
nibbana and “plain” nibbana. However, no sound textual justification is found

for such identification. It is true that in the sutta literature the term

L ouis de La Vallée Poussin, “Aryadeva et le Nirvana”, Mélanges Chinois et Bouddhiques,
vol. 1 (Bruxelles: Institut Belge des Hautes Etudes Chinoises, 1932)p. 132.

21e41. “A I'époque de I'absolu Nirvana (parinirvana), n'existent niles skandhas ni 'détman.”
Louis de la Vallée Poussin, “Aryadeva et le Nirviana”, p. 133.
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parinibbina seems to be restricted to the passing away of the arahant (i.e. the
attainment of nirupadisesa nibbana). Yet the substantive in these particular
passages virtually functions as an elegant or polite term for an arahant’s death
rather than entering into nirupadisesa nibbana itself. The main reason is that
the verb form parinibbayati is also used to mean the attainment of arahantship
itself and does not require the passing away of the arahant at that particular
moment.”’ Furthermore, commentarial literature mentions two kinds of
parinibbanas: 1-) kilesaparinibbina, the extinction of defilements which is
equated with sopadisesa nibbana, and 2-) khandhaparinibbana, or the
extinction of the aggregates, i.e. the passing away of the arahant, nirupadisesa
nibbana. As Peter Masefield pointed out in his article “The Nibbana-
Parinibbana Controversy”,”® not even the past participle parinibbuta refers
exclusively to the state of nirupadisesa nibbina.*® Therefore, the term
parinibbana is not used in the present thesis because of its dubious
significance, and because the concepts of nirupadisesa and sopadisesa are the
precise technical terms that refer respectively to the total eradication of the

aggregates at the time of the death of the arahant.

To return to our discussion on cessation, we find that although
commentarial literature equivocally equates saffdvedayitanirodha with

nibbina-without-residue (nirupddisesanibbana), this equation is often

Bsee M. i, 67.

Mpeter Mascfield, “The Nibbana-Parinibbina Controversy”, Religion, Vol.9, Autumn 1979

(London: Routledge & Kegan Paul Ltd.) p. 216.

*Refer to footnotes # 68 and # 69 for example of this particular usage of the term
pannibbuto.
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questioned by scholars. For cxample, David Kalupahana stated regarding
these two states that “scholars more conversant with the buddhist tradition
[than William James] go to the extent of equating the state of cessation
(safinavedayitanirodha) with freedom (nibbana)”.” According to
Kalupahana, these two states cannot be equated, either unequivocally or

equivocally.

There seems to be a serious flaw in Kalupahana’s argument against the
correlation between sasifi@vedayitanirodia and nibbana. According to him,

The Ariyapariyesanasutta in which the Buddha r=fused to equate freedom with
the state of cessation should have served as a corrective to this wrong
identification. In fact, as pointed out ecarlicr, the state of cessation is to be
experienced by the body (kdyena sacchikaraniyd dhamma) rather than to be
realized through wisdom (passia).

A careful reading of the Ariyapariyesanasutta, however, shews that the Buddha
never refused to equate nibbana with safifiavedayitanirodha. What we find in
this particular text is simply a statement that none of the eight absorptions
can be equated with nibbina:

This dhamma [the teaching of Alira Kalima] does not lead to disregard, nor to
dispassion, nor to cessation, nor to tranquillity, nor to super-knowledge, nor to
awakening, nor to nibbana, but only as far as reaching the planc of “no-
thing”>*

32Kalupahana, The Principles of Buddhist Psychology, p. 76.
BKalupahana, The Principles of Buddhist Psychology, p. 94.

34N6ya:fz [Alrakalimassa] dhammo nibbiddya na virdgaya na nirodhdya na upasamdya na
abhifinaya na sambodhdya na nibbandya sarmvaitati, yavad-eva akificanigyatanapapattiyd ti. M. i,
165 Translation inspired from Middle Lenght Sayings, vol. i, p. 209. The same is said about the
teaching of Uddaka Ramaputta with the slight nuance that this latter leads no further than to the
state of “neither-perception-nor-non-perception” {seec M. i, 166).
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It scems that Kalupahana has made the mistake of associating
safifigvedayitanirodha with the attainments of the eight absorptions (actually
the four jhanas and the four samapattis), for it is sometimes described as the
ninth absorption.® The Ariyapariyesanasutta, however, does not mention the
attainment of safifiavedayitanirodha in this specific passage,” and to take for
granted that it is implied by this particular discussion of the eight absorptions
is precarious. Therefore, we cannot definitely affirm that the Buddha refused

to equate saniidvedayitanirodha with nibbiana.

Sannavedayitanirodha is known as a state beyond mind and matter, as
is nirupadisesa nibbana. One of the differences to note, however, between
sarfiavedayitanirodhs and nibbara-without-residue is that the latter can cnly
be experienced after death, while in the former, one has to be alive. Alive,
yes, but not in appearance. One dwelling in saffidvedayitanirodha has the
same features as a dead body with the slight exception that life (ayu) and
bodily heat are still present, and that his sense-organs are purified.”” Like
nirupadisesa nibbana, safifidvedayitanirodha, as the term itself implies, is also
devoid of safifid and vedana. Without the existence of these two aggregates,
the two other mental aggregates, sankhdra and vififigna cannot be present

either.

3s - s . . L T .
For example, the Dighanikdya describes nine successive “cessations”, which consist of the
four jhana, the four samaparti and sannavedayitanirodha. D. iii, 266. The eight absorptions,

however, are not usually coupled with sefifigvedayitanirodha, except when the latter is described
as higher than any of the former.

**That is M. i, 166-167,
3-"A_ynr apanikkhino, usma avipasantd, indriyani vippasannani. M. i, 296.
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According to the paticcasamupada. sankhdra is the necessary condition
for the arising of vifiiana which can potentially turn into vedana. 1f there is
no vedand, there cannot be any sarikhara for, as we will see E_n the chapter on
savikhara, the three links of the paticcasamupdda that follow vedana (tanha,
upadana and bhava) are members of the sarikharakkhandha. TFurthermore,
if there is no sarkhdara, no vififiana can arise since sarikhiarapaccaya vififidanam.
This argument is also implicitly supported by the Visuddhimagga in its
definition of safifigvedayitanirodha: “What is the attainment of cessation
[safiravedayitanirodha]? It is the disappearance of consciousness (citta) and
its mental factors (cetasikas) owing to their progressive eradication”.™
Noteworthy is that abhidhammic literature uses the term citta as a synonym
of vifinana® while cetasika comprises not only vedana and safifid, as we
would expect from safifiavedayitanirodha, but also the fifty factors that
constitute sarkhara. Since safifavedayitanirodha is devoid of citta and
cetasiknas, it is therefore also devoid of vififiana, vedarid. safia and sarikhara.
However, one of the aggregates, the ripakkhandha, must still be present since
the body is still alive and must be sustained by the ripajivitindriya (material
faculty of life), one of the twenty-four upddaripa (see page 63). Therefore,
sanifiavedayitanirodha is not simply a “more radical negation of apperceptions”

[safifid], as Tilmann Vetter suggested,” but a radical negation of all the four

BTattha ka nirodhasamapatti ti ya@ anupubbanirodhavasena cittacetasikdnam dhammanarm
appavatti. Vsm. 702.

*Wyanitiloka, Buddhist Dictionary, p. 37.

“O«probably in a period already dominated by the method of discriminating insight somc
persons wished to make use of this wasteland and discovered in the cessation of apperceptions
and feelings [safindvedayitanirodha) a state (or rather a name) not yet touched by any criticism.

(continued...)
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mental aggregates. In this sense, nor could it be equated, as Winston King
advanced* with the fruits of the paths, for, as we saw on page 41, these are
still characterized by the four mental aggregates, while saffigvedayitanirodha
is completely devoid of them.

While dwelling in the state of safifiavedryitanirodha, the body is said to
be utterly protected from any kind of injuries. Pali texts offer us the shocking
example of Mahanaga who dwelt in this trance while the house he was in
caught fire. The whole residence burned down without Mahadnaga even
noticing it. After all, without the four mental aggregates, one cannot be
aware of anything in the mundane world! However, only the house burned.
The monk, although he was caught in the blaze, was left untouched by the
flames. Emerging from safifiavedayitanirodha, he even made a pun and “flew

away”,*?

Unfortunately, this sensational (albeit deprived of sensation) state of
safiiiavedayitanirodha is not available to just anyone. According to the

Visuddhimagga. only the andgami and the arahant who have siccessively

*(...continued)

‘Neither apperception nor non-apperception’ [the fourth samdpatti] now becomes the last but one
stage and its description is to be understood as a middle-way formulation allowing for a more
radical negation of apperceptions.” Tillman Vetter, The Ideas and Meditative Practices of Early
Buddhism ( Leiden: E.J. Brill, 1988) p. 68.

N oo L . . . o

Sarifidvedayitanirodha *is the maximum possible temporal extension of those nibbana
realizations contained in Path and fruition awareness as well as the experiential ultimate, nibbana
itsclf, tasted in onc's present existence”. King, Theravada Meditation, p. 104,

\sm. 706.
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passed through the eight absorptions can vnter this state.” This is extremely
important. for many scholars say that equating safsiavedayitanirodha with
nibbana is impossible since according to the Buddhist tradition. nibbana can
be experienced only by means of wisdom (pasisid) and discriminative insight
(vipassana), while the eight absorptions can be attained by simply practising
concentration (samatha). However, the fact that it is necessary to be cither
an andgami or an arahant in order to experience sarifidvedayitanirodha
demands a certain amount of wisdom and discriminative insight. Only thosc
who have perfected these two qualities would be able to experience the state
of sanifiavedayitanirodha . As Winston L. King emphasized, “only those who
have attained the Path can attain cessation. It cannot be repeated too often
that cessation is an integral blending of the two™ practices of samatha
(concentration) and insight (vipassand). However, andgamis and arahants who
have reached the goal but have not followed the path of the absorptions
cannot enter into this state; they will have to wait for the dissolution of their

five aggregates — i.e. death — before they can reach this state.

Paul I. Griffiths, however, does not agree with this correlation and he

devoted a whole book to the subject. According to Griffiths, two different

PKe tam camdpajjanti ti sabbe pi puthujjana sotdpanna sakadagamino, sukkhavipassakd ca
anagdmino arghanto na samdpajjanti. Attha samdpattilabhino pana andgamino khindsava ca
samapajjanti: dvihi balehi samanndgatantd tayo ca sankhdrdnam patippassaddhiyd solusahi
Aanacariyahi, navahi samadhicariyahi vasibhavata pafina nirodhasamapattiya fdnarn ti hi vuttam.
Vsm. 702. The reader might one to refer to the section of the Visuddhimagga (p. 702-709) which
explains how one can enter safifiavedayitanirodha, what arc the requirements, how doces onc
emerge from that state, etc.

*gee A. iii, 192; Vsm. 705.
4SKing, Theravida Meditation, p. 108.
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paths are to be found in primitive Buddhism: the path of discriminative
insight (vipassana) that leads to nibbana, and the path of concentration
(samatha) that leads to the absorptions and to safifidvedayitanirodha. The
exegetes, especially Buddhaghosa, attempted to reconcile these two paths by
correlating sanifigvedayitanirodha with nibbana-without-residue
(nirupadivesanibbana), and by stating that, in order to experience cessation,
one must have already perfected wisdom through discriminative insight to the
level of andgami. Griffiths does not agree with Buddhaghosa’s reasoning, and
he almost goes to the extent of charging the exegete with heresy.* Griffiths’
statement is rather strong and I do not feel his arguments bear out the

charge; a response to Griffiths’s argumentation is therefore required.

Griffiths has two major arguments against the identification of
safifiavedayitanirodha and nibbana. His first one is based on the following
staiement from the Visuddhimagga: “Why do they attain nirodha? [...] they

attain it thinking: ‘let us live happily [sukharm] by being mindless in this very

moment and having attained cessation which is nibbana’.”" According to

Griffiths.

it is unclear how a condition in which no mental events occur can possess
affective tone as appears to be suggested [by Buddhaghosa). Presumably it would
be mare accurate to describe the attainment of cessation as a condition which is

frec from both happiness and sadness and indeed from all affective tone

whatever. 8

“Paul J. Griffiths, On Being Mindless; Buddhist Meditation and the Mind-body Problem
(Hlinois: Open Court, 1986) p. 29. See page 99 for Griffith's charge.

2 e o - S AT s s -
Kasma samdpajjanti & [...] ditth'eva dhamme acittaka huva nirodharm Nibbanam patva
sukharit viharissimd & samapajjanti. Vsm. 705.

*Griffiths, On Being Mindless, p. 29.
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The remark is accurate; since safifavedayitanirodha is a state where none of
the mental aggregates is at work, it is impossible to experience either picasant
or unpleasant sensations. However, although Griffiths mentions
Dhammapila’s commentary on the Visuddhimagga, he does not seem Lo give
it proper consideration. According to Dhammapala, the word happiness
(swkharn) in this particular passage simply means the atsence of suffering.*
I believe that this is what Buddhaghosa had in mind when he said that those
wishing to artain cessation do so in order to “live happily”. We have to
understand that the Buddhist noble truth of suffering postulates the
universality of suffering. Suffering does not merely result from unpleasant
sensations, physical or mental, as Griffiths seems to imply, but is inherent to
everything that is compounded (sarikhara), i.e. all psycho-physical phenomena
of existence, all the five aggregates. These are characterized by constant
change, they arise and pass away; they are transitory (anicca). Because of this
inherent instability, they are subject to suffering.® Moreover, suffering is
often directly correlated with the five clinging-aggregates (sarikhittena
pancupadanakhandha pi  dukkha). Alithough the state of
sahfnavedayitanirodha, being defined as beyond any of the four mental
aggregates, can definitely not be characterized by pleasant and unpleasant
sensations, it can be understood as a “pleasant” experience in Dhammapala’s

sense, for it transcends the suffering that is inherent in all types of sensations.

OSukhari ti niddukkhari. VsmA. 1673.22.

As stated in the Sarnyuttanikaya: “What do you think, monks: is ridpa permancnt or
impermanent?” “Impermanent, Sir" “And that which is iinpcrmanent, is it suffering or
pleasant?” “Suffering, Sir.” Tarm kim maffatha bhikkhave ripart niccam va aniccam vati.
Aniccam bhante. Yam pandniccarn dukkhar va tam sukham va ti. Dukldam bhante. S. iii, 67.
The samz mode of questioning is used for the four other mental aggregates.

98



Griffiths’s second argument is that Buddhaghosa's identificaijon of
nibbana with sanifiavedayitanirodha “seems to approach uneasily close to a
standard Buddhist heresy” for it “encourages sorie version of the annihilation
view”."! The annihilation view (ucchedaditthi) is grounded in the belief that
there is an unchanging self that remains constant throughout life and which,
at the time of death, simply disappears. It is the belies in the existence of an
entity which is more or less identical with the five aggregates and which
becomes totally annihilated at the time of death.® First, Buddhism
categorically rejects the view that there is a permanent entity which is
identified with the five aggregates:™ the tradition denies the truth of the
presupposition altogether by affirming that there is merely a sequence of
similar events that are causally related, but that this similarity can definitely
not be perceived as identity. Furthermore, Buddhism also repudiates the view
that there is no existence after death™ since it believes that there is a certain
continuum from one life to another; the last consciousness of this life
(cutticitta) will engender the first consciousness of the next Ilife
and rebirth: by eradicating all karmic activities (sarikharas) — and not simply
by dying — one can escape this samsaric circle and attain nibbidna. Griffiths
says that “many Buddhist texts, especially those which discuss the question of

the nature of nibbana. do in fact read as though they embrace just this

*IGriffiths, On Being Mindless, p. 29.

82 oy . .

““Nyanitiloka, Buddhist Dictionary, p. 48.

SJRﬁpan': vedayitam safifiam vinAanam yan ca sankhatarm n'eso aham asmi. S, i, 112.

“Such as portrayed in D. i, 55.



‘annihilation view™.> It is true that nibbana is most of the time described
in negativistic terms, but reaching the goal is often the result of many lives of
practice;™ this very point indicates that there is some sort of continuum from
one existence to another, a view that the “annihilists” weculd reject.
“However this may be”, as Griffiths continues, “it certainly seems as though
this text of Buddhaghosa’s, identifying the attainment of cessation with
nibbana, is one of those that encourages some version of the ‘annihilation
view’.” 1 do not clearly understand how Griffiths can interpret the words
of Buddhaghosa in such a manner, since the passage quoted above clearly
stated that those referred to want to attain cessation in order to attain a
certain “bliss”, (sukham), a bliss which is definitely beyond sensations. Yet
the very fact that “bliss” is present — and experienced — indicates that this
is not total annihilation. Furthermore, it is not sasifiavedayitanirodha which
creates the problem, but nibbina per se: the latter (or at least
nirupidisesanibbdana) is described as being beyond the five aggregates™ —

a statement which resembles the annthilitionist view in the sense that all

S5Griffiths, On Being Mindless , p. 29.

SFor example, the Jataka offers the biographies of hundreds of the previous life of the
bodhisattva on his way to enlightenment.

57Griffiths, On Being Mindless, p. 29.

BeBut [secondly, it is called without result of past clinging left (nirupadisesa)] since after the
last consciousness of the Arahant, who has abandoned arousing [future aggregates] and so
prevented kamma from giving result in a futurc [existence], there is no further arising of
agpgregates of existence, and those already arisen have disappeared. So the [resnit of past]
clinging that remained is non-existent; and it is in terms of this non-existence, in the sense that
‘{sic] there is no {result of past] clinging here, that the [same goa! is called] withow! result of past
clinging left.” The Path of Purification, p. 580-581.
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constituents of the individual are destroyed, but contradicts it in the sense

that there is still something left: perfect bliss (paramarm sukhai).

The Theravida commentarial tradition has established an equivocal
relation between saifavedayitanirodha and nibbana-without-residue,
Equivocal in the sense that in the passage of the Visuddhimagga that we
referred to, Buddhaghosa is not speaking in his own voice and does not seem
to be making a straightforward doctrinal statement that safinavedayitanirodha
is nibbana. He simply states that certain monks enter this trance thinking:
“let us dwell in bliss by being without consciousness here and now and
reaching the cessation that is nibbana®.” Buddhaghosa places this statement
in the mouths of others, and from the context it seems that this is a loose,
metaphorical way of speaking for such rhetoric is not typical of Buddhaghosa
wher writing in a strictly analytical manner and when supporting a doctrinal
point. Hence the commentator, Dhammapala, rushes in to prevent
misunderstanding by explaining that “reaching the cessation that is nibbana™

means “as though reaching nibbana-without-residue”.

However, according to Pali sources, there is a major distinction
between saifiavedayitanirodia and nibbana. On the one hand, nibbana is not
a particular meditative attainment. It is a sabhavadhamma, a reality which

exists in the ultimate sense (paramatthato). As an ultimate reality, nibbana

50V.v.m. 705,

101



differs from all other dhammas in that it is unconditioned, unborn,”
undying,” etc. It is realized by practitioners when they attain the paths and
fruits, but its existence is by no means dependent on anyone's attainment.
Nibbana exists and remains as such whether or not it is realized. On the
other hand, sasfndvedayitanirodha is not a sabhdvadhamma, it has no
individual essence and it is produced (nipphanna). For the simple reason that
it has no individual essence, according to the Visuddhimagga, it is not
classifiable as formed or unformed, mundane or supramundane.” According
to Pali literature, nibbana is a real dhamma, ayatana, and dhatu, while
sanndvedayitanirodha is not. The latter is simply the cessation of mental
factors reached through the procedure described in the Visuddhimagga.® In
the light of these canonical definitions of sasifiagvedayitanirodha and nibbana,

the juxtaposition of these two states as one becomes almost impossible.

Yet a further hypothesis about nirodhasamapatti and its place within
Buddhism has been put forward by Louis de La Vallée Poussin.” In his
article, La Valiée Poussin explores the debt of Buddhism to the ancient form

of Samikhyd or yoga where the praciice of complete withdrawal of the senses

®Dhs. 2; Sn. 362; It. 87; Ud. 80, etc.

Vsm. 507,

6zNiraa'hn:zs'mnrépattiscur'szPmHi asankhatd ti adi pucchayarn pana sankhatd ti pi asankhaid ti pi
lokiya ti pi lokuttard i pi na vaittabbd. Kasma? Sabhdvato n'atthitéyo Vsm. 709. A similar
statement regarding the mundane and supramundane classification of saffiavedayitanirodha is

found in the Kathavarthu, p. 516.

8v/sm. 705 .

%Louis de La Vallée Poussin, “Aryadeva et le Nirvina”,
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was the only means of achieving cittavrttinirodha, which was in turn the only
means of attaining kaivalya or liberation. The argument can be made that the
early Buddhists wanted to show that they had incorporated every kind of
practice into their system and had an attainment higher than any of those
associated with other practices. The issue of integrating sarinavedayitanirodha
into the Buddhist tradition could be the survival of another attecmpt to make

Buddhism appear superior to rival practices.®’

Whether or not nibbana and sanfidvedayitanirodha are the same, I
cannot say; there is definitely a controversy on the subject. All I can say is
that Kalupahana and Griffiths, who both have challenged the commentarial
correlation between the two, have faiied to provide adequate support for their
position. As for the Pali texts themselves, they do not seem to be in total
accord on this point. One thing is certain: both share a “blissful feeling”.%
As mentioned previously, the peace generated by safriavedayitanirodha “is
reckoned as nibbana here and now™" for it shares nibbana’s peaceful quality.
However, it might not necessarily be the same as nibbana itself, and could
simply be some kind of blissful foretaste of the nibbdna element without

residue.

%0On the Buddhist attempt to integrate practices that antedated the Buddha, the reader may
wish to refer to Martin Wiltshire's Ascetic Figures Before and In Early Buddhism; The Emergence
of Gautama as the Buddha (New York: Mouton de Gruyter, 1990).

*Blissful in the sense that it is devoid of sensations rather than being characterized by a
pleasant feeling.

67VsmA. 833.
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3.3  The destruciion of vedana: vedandkkhaya

Now that we have discussed sarifiagvedayitanirodha, we also ought to
mention another kind of destruction of sensation. This. however, is not
termed nirodha (eradication), but rather k/iaya (destruction), and refers to a
slightly different state. We find passages including this term in the
Suttanipata:

Whatever sensations one experiences, pleasant, unpleasant or neutral, inside or

outside, all are suffering, all are illusory, all are ephemeral. Whenever there is
contact, sensations pass away [as soon as they arise], thus one is free from

passion, has destroyed the sensations and is fully liberated (pudnibbuto).ﬁs
Similar passages are found in the Seryuttanikaya:

A disciple of the Buddha, with concentration, awareness and constant thorough

understanding of impermanence [sempajane] knows with wisdom the sensations,

their arising, their cessation and the path leading to their destruction. One who

has reached the destruction of sensation is freed from craving, is fully liberated
(parinibbuto).%

According to the texts, people “destroying sensations” are fully liberated, yet
nowhere is it stated, as it is with the state of sanravedayitanirodha, that in
order to undertake this practice and attain the goal, one must have previously
attained the eight absorptions. Therefore, a difference seems to be implied
between vedananam khaya and sarindvedayitanirodha. Moreover, people who

have accomplished the “destruction of vedands” are still alive and interact

BSukhari va yadi va dukkham adukkhamasukham sehd ajjhattani ca bahiddhd ca yam kifici
atthi veditari etarn ‘dukkhan’ i Ratvana mosadhammarn palokinam phussa vayam passam evam
tattha virajjati vedandnam khayd bhikkhu nicchato parinibbhuto ti. Sn. 144,

% Samchito sampajano sato buddhassa sévako
vedana capajanati vedandnarica sambhavari
yattha vet@ nirujjhanti maggarica khayagaminam
vedangnari khayd bhikkhu nicchdto parinibbuto ti.
S. iv, 204. Another similar passage at S. v, 57.
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with the world, whereas the state of safinavedayitanirodha is characterised by

a complete alienation from experience.

As was pointed out by Padmasiri de Silva,” vedananam khaya does not
imply the destruction of all sensations. According to the Samyuttanikaya,
vedanas can be classified into eight types. The first four are caused by bodily
disturbances such as those originating from bile (pitta), phlegm (semha), wind
(vata), and a combination of them all (sannipatika). The fifth originates from
climatic conditions (utupaiinamaja). The sixth arises from disagreeable things
coming together (visamaparihiaraja) such as sitting too long or an improper
combination of food. The seventh is caused by injuries and external attacks
(opakkamika), such as being bitten by a snake. And finally, the eighth type
of vedana is caused by the ripening of one’s own kamma (kammavipakajani
vedayitgni).”  Of all these types, it is only the last, those sensations
generated by past kammas, that is destroyed when the expression ved@nanari
khaya is used. The other seven types of vedanas are still functioning. When
one has attained the state of vedandnam khaya, one still functions normally,
but no vedana arises because of past karmmas. Furthermore, those vedanas
that arise do not lead to the production of any new kamma, for those who
have attained this state are, as stated in the two passages quoted above, fully

liberated (parinibbuto). This attainment of parinibbuta, as long as one is alive,

“Padmasiri de Silva, “Kamma and vipassananupassana”, The Imponance of Vedana and
Sampajarina (Igatpuri: Vipassand Rescarch Institute, 1990) n.p. (paragraph 11 of the article).

1S, v, 230.
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is non-different from nibbana-with-residue (discussed on page 89).” for it
can be considered as a state of mind, or more accurately, the state of a

purified mind.

3.4 Vedana and craving

The place that vedana occupies in Buddhist soteriology is crucial, since
vedana constitutes the bifurcation point from which diverge the road leading
to the muitiplication of unhappiness and the road leading to the eradication
of misery.” Because of the Buddhist pivotal theory of dependent origination
(paticcasamuppada), vedana is often misunderstood as not only being the
basis for, but also as inevitably leading to craving (tanha). However, if we
carefully examine the Great Discourse on Causation (Mahdnidanasutta) where
each of the twelve links of the theory of dependent origination is explained,
we do not find any textual evidence stating that vedand necessarily leads to
craving. All that is said is:

‘With sensation as condition, there is craving. This, Ananda, should be
understood in this way. If there were no sensation at all, of any kind, anywhere

— i.e. no sensation arising from eye-contact, no sensation arising from car-
contact, no sensatjon arising from nose-contact, no sensation arising from tongue-

72Arahatrapattiro patthaya kilesavattassa khepitattd sa-upddisesena carimacittanirodhena
khandhavattassa khepitatta anupadisesena ca ti dvihi pi parinibbdnehi parinibbuta anupddano viya
padipo apannattikabhavam gata. DhA. ii, 163.

73Vedandya kho Vaccha adifidnd vedanasamudaye anfiand vedananirodhe ahfidand
vedananirodhagaminiydpatipaddya afifidnd. Evam imdni anekavihitani ditthigatani loke uppajanti.
“Vaccha, it is from the lack of knowledge in reference to the arising of sensations, to the
eradication of sensations and to the path leading to the eradication of sensations that various
wrong views regarding the universe arise”. (S. iii, 258) Wrong views are said to bind onc to
misery.
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contact, no Sensation arising from body-contact, and no sensation arising of
mind-contact — then, no sensation would be present; with the cessation of
sensation, would craving be discerned? ‘Definitely not, bhante’. ‘Therefore,

Ananda, sensation is the cause, source, origin and condition for craving’.”
This passage explicitly states that vedana is a condition for craving, and that
if no vedana is found, craving cannot arise. But it does not state that vedana
is the only causal factor involved in the production of craving. The fact that
craving cannot be produced without the presence of a vedana does not imply
that craving is necessarily produced when a vedana is present. As Kalupahana

noted:

While it is true, and this is actually the position held by the Buddha, that
plcasant sensations could give rise to craving and lust, and unpleasant sensations
(dukkhd vedand) can be the cause of aversion and hatred (dosz), the causal
relation is not a one-to-one relation.”

Vedana itself is devoid of the connotation that many have read into the
paticcasamuppdda; vedanapaccaya tanha does not imply that vedana is a
sufficient condition for the arising of tanha (craving), but simply that it is a
necessary condition. For example, when narrating his experience before he

attained enlightenment, the Buddha mentioned to Aggivessana that while

MeVedanapaccayd tanha ti' iti kho pan’ etam vuttam, tad Ananda imind p'etari pariyasyena
veditabbarn yathd vedanipaccayi tanhd. Vedand va hi Ananda ndbhavissa sabbena sabbarn
sabbattha sabbarin kassaci kimbhici, seyyathidarh cakkhu-samphassaj@ vedana, sota-samphassajd
vedand, ghana-samphassajd vedana, jivha-samphassaja vedand, kdya-samphassaja vedana, mano-
samphassaja-vedand, sabbaso vedandya asati vedand-nirodha api nu kho tanha panfidyethati? ‘No
h'etaris bhante'. ‘Tasma ih'Ananda es’eva hetu etarit niddnar esa samudayo esa paccayo tanhdya,

=41

yadidar vedan@™. D. ii, 58. A similar passage is repeated for each of the twelve links.

75Kalupnhana. The Principles of Buddhist Psychology, p. 46. Th. Stcherbatsky supports this
view by saying that the “pratityasamutpida can hardly be called causation in the sense in which
it is usually understood. It really means dependently co-ordinated-origination or dependent
cxistence. According to it every momentary entity springs into existence in co-ordination with
other moments. Its formula is ‘asmin sati idam bhavati' there being this, there appears that!
According to this, there could be neither causa materialis, nor causa efficiens. An entity is not
really produced, it is simply co-ordinated.” The Conception of Buddhist Nirvana, p. 9.
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dwelling in jhanic ecstasy, he was not affected by the pleasurable vedanas that
characterize such states,”® and was not, therefore. generating craving. The

Buddha was experiencing sensations, but was not generating craving.

A further example is found in the Majjhimanikdya where the Buddha
is described as experiencing the arising and fading away of sensations.”
Since a Buddha, by definition, is completely free from craving, the vedandas
that arise within him cannot give rise to craving. Hence, vedana itself is not
a sufficient condition for the emergence of craving; rather, the perspective
from which sensations are approached plays a crucial role in tiie emergence
of craving. In fai:, the Majjhimanikdya states that those vedanas approached
as impermanent (anicca), sorrowful (dukkha) and subject to the vicissitudes
of life (viparinamadhamma) eradicate the tendency of reacting to sensations

with greed,” which would ultimately generate craving,

This particular soteriological approach to sensations is also described
in the Samyuttanikaya as leading away from craving and any other
defilements. Describing a monk practising this particular approach, the Pali
sources say:

He is aware of the vedand thus: “therc has arisen in me one of the five types of
vedanas. Now this has its condition, its cause, its reasons, and has been

76Evan?p§ pi kho me Aggivessanauppannd sukhd vedand cittarh na pariydddya titthati.
Literally: Thus, Aggivessana, my mind was standing not having been overpowered by the
pleasurable vedands previously arisen. M. i, 247.

77Yczmpi, bhante, Bhagavato viditd vedand uppajanti, viditd upatthahanti, viditd abbhattharh
gacchanti. M. iii, 124.

M. iii, 218-220.
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conditioned. That this vedanad should arise without these is impossible”. Thus
he comes to know fully the vedand, its arising and its ceasing: and, thereafter,
when a vedanad arises, it comes to cease without remainder, — that also he fully

knows.”

The Majjhimanikaya further states that a “certain kind” of vedanas —
which kind may still be either pleasant, painful or neutral — is conducive to
the development of unwholesome states (akusali dhamma), while “another
kind” of vedand leads to the cultivation of wholesome states. This passage
does not reveal which kind of vedana is conducive to either wholesome or
unwholesome states, but its commentary, the Paparicasiidani, clarifies this
point. This source defines the sensations leading to the unwholesome states
as gehasita® (belonging to the householder), but makes no mention of those
leading to the wholesome state. In another sutta of the Majjhimanikaya,
however, two kinds of sensations are contrasted: the gehasitz and the
nekkhamasita® (belonging to the renouncer); it seems that the nekkhamasita
vedands are those that are conducive to wholesome states, since the text states

that the characteristic of these nekkhamasita vedanas lies in the way they are

"So evam pajanati. Uppannam kho me idarin domanassindriyam (and for all the other
indriya). Tarica kho sanimittarn sanidinam sasankhdram sappaccayarn. Tam vata animittam
aniddnam asankharam appaccayarit domanassindriyam uppajjissatiti neta thanar vijjai. So
domanassindriyari ca pajanati domanassindriyasamudayarica pajanati. Domanassindriyanirodhari
ca pajandti. Yaitha cuppannari domanassindriyam aparisesarh nirujjhati tarica pajanan. S.v, 14.
I have taken the liberty of translating the term indriya as vedana since the term paricindriyani
refers to the five types of vedand. See page 82 for a discussion of these five indriya.

®idha’ ekaceassa evaripar sukharm vedanam vediyatoakusald dhamma abhivaddhanti kusala
dhammd parihdyanti, idha pan'ekaccassa evariparn sukharh vedanar vedivato akusald

dhammaparihdyanti kusald dhamma abhivaddhanti... The same is given in respect of painful and
ncutral vedanas. M. i, 475.

mEvan?pam Sukharn vedanar pajahathd ti idarn cha gehasitasomanassavasena. MA, ii, 187.
52M. i, 217,
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approached. They are perceived as “they really are™, i.e. as painful and
impermanent. This distinction between these two types of vedand is not
intrinsic to the vedanas themselves, but rather results from the way one
approaches the vedana. However, we have to be careful not to be misled by
the terms. Although the words gehasita and nekkhamasita literally refer to the
household life and that of renunciation respectively, they concern the mental
disposition of a person rather than their outer dress or apparent condition.
Nothing prevents a householder from attaining stages that certain monastics
have failed to reach due to their lack of practice. As is stated in the
Dhammapada:

Even though one may be highly dressed [i.c. not wearing the simple monastic

habit, therefore being a householder], if one is poised, calm, controlled and

established in the holy life, having laid aside the rod towards all beings, this
person is truly a brahmana, a recluse, a bhikkhu%

This passage supports the popular adage habitus non facit monachum. The
Pali canon even apprises us of certain householders who had attained a
higher development than certain monks. For example, Citta Gahapati, who
remained a householder throughout his life, possessed a thorough
understanding of the teaching of the Buddha® and had attained a stage that
was superior to many who had become monastics.”” Equally, there are
cases of monks who remained as undeveloped at the mental level as an

ordinary householder (putthujana). For example, the venerable Nanda was

8 Alarkato ce’pi samarn careyya santo danto niyato brahmacari sabbesu bhitesu nidhdya
dandari so brahmano, so samano, so bhikkhu, Dh. 142,

Bia. i, 26.
85vVsm. 442.
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tormented by thoughts of his former wife® and his mental state did not
reflect the calm of the true renunciate, but rather the agitation of the
householder. Therefore, we have to stress that the terms nekkhamasita and
gehasita refer to ways of approaching the vedands rather than to physical

appearance and social status.

The Paparicasidani further interprets these two terms of gefasita and
nekkhamasita as being similar to the terms amisd and nirdmisd, also used to
describe vedanas® The Satipatthanasutta, a text essentially concerned with
meditative practices, also uses these terms of amisa and niramisa vedanas.®
The term amisd is derived from the Sanskrit amisa or amis, both meaning
“raw flesh™,” and the word niramisa literally means “without raw flesh”. We
might easily say that the Buddhist meaning of the terms has been extended
respectively to “non-vegetarian” and “impure” and to “vegetarian” and
“pure”. However, as Seyfort Ruegg established in his article “Ahimsa and
vegetarianism in the history of Buddhism”, the establishment of vegetarianism
in Buddhism is closely connected to “a specific religious and philosophical

teaching: the tathdgatagarbha doctrine”,” which was elaborated much laier

%G.P. Malasckera, Dictionary of Pali Proper Names, vol. ii (London: P.T.S., 1974) p. 10.

*'MA. i, 278. The kinds of vedands that the Paparicasiidani is referring to are described in
detail in the Salayatanavibhangasurta, M. iii, 219.

8M. 1, 59 also at A. iii, 411 and D. i, 298.

¥y.s. Apte, The Practical Sanskrit English Dictionary (Delhi: Motilal Barnasidass, 1985) p.
222

*D. Seyfort Ruegg, “Ahimsa and vegetarianism in the history of Buddhism®, Buddhist

Studies in hounour of W. Rahula, cd. by O.H. de A. Wijesekera (London: Gordon Fraser, 1980)
p. 236-237.

111



than the Satipatthanasutta. It seems that, at the time the Satipatthdna was
composed, meat eating was not yet perceived as “corrupting”. We cannot
therefore establish a relation between the meaning of these two words and
the connotations implied by eating meat. However, it is very clear from this
particular sufta that the vedanas represented as niramisa symbolize those
vedands which are not conducive to further defilements such as craving or

aversion.

3.5 Summary

In this chapter, we have discussed the states of sasifiavedayitanirodia
and of vedanakkhaya. The former is a state comparable to
nirupadisesanibbana, for none of the mental aggregates can be found therein.
The latter is more comparable to sopadisesanibbana, for the five aggregates
of a person experiencing such a state are still functioning. We have also
discussed many classifications of vedanas such as niramisa, nekkhamasita,
amisa and gehasitd. We came to the conclusion that a certain means of
approaching vedanas would transform them into niramisa or nekkhammasita
vedands, which are of an inoffensive nature, while an alternative approach
would transform vedanas into amisa or gehasita vedands, which are endowed
with a negative connotation since they will act as potential agents in the
future arising of craving and aversion. The factor responsible for this
particular approach to vedanas is the next khandha: recognition (sasifa). It

is this third aggregate that will transform the sensation into a nirdmisd (or
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nekkhamasitd) or a amisa (or gehasitd), a transformation that will be either

responsible for the generation or eradication of craving.
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Chapter 4

The Sarinakkhandha

4.1 Introduction to the concept of sanna

As we have seen in the previous chapter, vedand is a necessary
condition for the arising of tanhd, craving, yet not a sufficient one. Tanha is
dependent on the occurrence not only of sensation, but also of a particular
type of sasifia. Our aim in this chapter is twofold. First, we will try to
circumscribe the meaning of the safifigkkhandha and, second, show how it can
contribute in the emergence of tanhd by inserting this aggregate into the

chain of dependent origination.

Like vedana, safifia is usually defined in respect of the six sense-doors
(@yatanas) through which the faculty is applied. Thus, safifid is classified in
terms of 1) visible object (ripasafinid), 2) sound (saddasafinia), 3) smell
(gandhasarifid), 4) taste (rasasafifid), 5) touch (phofthabbasansid) and 6)
mental object (dhammasarinid)." Moreover, as with vedand, the canonical
definition of safina does not shed much light on the meaning of the term

since the verb used to define safifia (sanjandti) refers to the root from which

'A. iii, 413.
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the term saffAa is derived.? Fortunately, the Samyuttanikiya offers us a

glimpse of what sasifia could mean by expanding on the former definition:

it is called ‘recognition’ because it ‘recognizes’.  What does it ‘recognize’? 1t
‘recognizes’ [regarding the organ of sight] such things as blue, yellow, red, white,
ete,... Because it ‘recognizes’, it is therefore called ‘recognition’.?

» 4

Words such as “to be conscious” and “consciousness” * or “to perceive” and

% are often used to translate the term safindg. However, the

“perception”
choice for my translation is grounded in the opinion that both “perception”
and “consciousness” carry misleading connotations with regard to the word
sanna. The word “recognition”, on the other hand, tends to imply that the
subject imposes certain categories upon the percept in order to classify it.
The term “recognition” can definitely not be mistakenly ascribed to the
concept of vifiriana. To use our reference from the Sarmyuttanikaya as a
supporting example for this decision, we may say that the words “to perceive”
and “to be conscious of” would suggest that tie blueness, yellowness or
redness of the object is inherent in the object itself, whereas saying “to
recognize” implies that the colour (which may not be exactly blue, yellow or
red, if such pristine colours indeed exist) is “categorized” by being linked to
previous labellings that have been assimilated in the past. In fact, the word

‘blue’ names nothing but a concept, and different people form different

concepts around the same sensation. For example, a certain person may

2 —m -t mae - - - .
Sanjandtisanjandtiti kho avuso, tasma safind vuccati, M. , 293,

R J . - wrm et . - - . “
Kisica bhikkhave safifiam vadetha? Safjanatiti kho bhikkhave tasmd safifid ti vuccati. Kin

casartjanati? Nilam pi sarijdnati pitakam pi safijanati lohitakam pi safijanati odatam pi safijanati.
Sanjandit kho bhikkhave tasma safifid vuccati. S. iii, 87.

‘As F.L. Woodward translated these two words in Kindred Sayings, vol. iii, p. 74.
SAs 1.B. Horner has used in Middle Length Sayings, vol. i, p. 352.
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classify two colours endowed with different tones as “blue” while another
person having been subjected to different conditioning or, to alleviate the
connotation implied, “having been brought up” differently, may recognize
these colours as indigo and marine. Both had an extremely similar sensory
experience, yet their recognition differed. To further exemplify our point, we
may bring in the classic dialogue between King Milinda and Venecrable
Nagasena concerning the definition of “chariot”.® King Milinda was unable
to define the chariot facing him without referring to all its constituents taken
simultaneously. The chariot is a mere category, a mental conceptualization
used by the safifiéd to order, to classify the various sensory experiences
resulting from the contact with the external object that we normally term
“chariot”. This faculty of recognition leads to the formation of concepts,
usually rendered in Pali by the expression pafifatti.’ The Anguttaranikaya
further supports our analogy by elaborating on the result of sasifid, saying that
“safifia always results in a ‘concept’ [vohdra, expression of worldly usage}:
whatever is conceptualized has previously been ‘saifianized’”.® This is very
similar to the Sanskrit equivaient of the term saffié (samjnd) which usually

means “name”, “technical term” or “notion”.’

SMil. 27 ff. This simile had already been used by the Theri Vajira in her discussion with
Mara. Nayidha sattipalabbhati, Yatha hi angasambhara. Hoti saddo ratho iti. [ivam khandhesu
santesu. Hoti satti sammuti, S. i, 135.

"For further information on pasfatti, refer to AK. Warder’s article on “The Concept of a
Concept” (Journal of Indiun Philosophy, 1971), especially p. 189.

8Katamo ca bhikkhave sarfidnarm vipako? Voharavepakkdaham bhikkhave saniia vadami; yathd
yathd nam safjanati, tathd tathd voharati ‘evar safiiil ahosin’ ti. A. iii, 413-414,

*Vasubandhu says that one is aware of blue (nilarh vijandti), but onc ascribes the rotion of

blue to the perception (nilam iti sarjandti). “La notion (samjfid} consiste dans la préhension: des
caractéres.” La Vallée Poussin, Abhidharmakosa, i, p. 28,
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The Vibhanga classifies sarifias into three categories: wholesome
(kusala), unwholesome (akusala) and neutral (avyakata)."” Neither canonical
nor commentarial literature sheds much light on these classifications;
however, before establishing a correlation between seafia and the
paticcasamuppada, we will attempt to clarify what is meant by “unwholesome”

and “wholesome” sanrnias.

4.2 The negative aspect of sanna

Like vedana, sanfid can also be perceived as an obstacle to one’s
spiritual progress. As mentioned above, the Vibhariga establishes a distinction
between “wholesome” and “unwholesome” safisids, but unfortunately does not
clarify what is implied by these terms. The Suttanipata, however, mentions
that “one has not even the slightest safifid as regards to what is seen, heard
or said; how can anyone in the world here doubt about such brghmana — i.e.,
one who has not even the slightest safifid — who does not hold a view
(ditthi)?”"'  This passage implies, first, that true brdhmanas™ are freed

from the control of sering; second, that saefifid is associated with the

Wrividhena saffidkkhandho: atthi kusalo, atthi aiwusalo, atthi avyakato. Vbh. 28.

"assidha dighe va sute mute va pakappita nauthi ani pi safnAa: tam brahmanarn
ditthimanddiyanarm denidha lokusmim vikappayeyya. Sn. 802.

“In Buddhist terminology, the term brdhmana was redefined and is not limited to those
individual belonging to this particular social group. Instead, the sufta literature defines a
brahmana as one who is established in sila, samddhi and paind (see Kitadantasurta, D. i, 127-
149). Brdhmana in the Buddhist sense is often employed as a synonym of arahant.
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generation of views (ditthi), which emerges from ignorance (avijja)™ and is
therefore linked to craving and to conducing to an unwholesome future."
By emancipating themselves from the hold of the saesiria, these bralumanas
have automatically eradicated the possibility of the arising of new views and
of craving. The Suttanipata also states that “the destruction of sorrow follows
from the eradication of safna”.® This view is grounded in the fact that

»16

safiid is seen as the cause of “obsessions™® (papasica).’” which hinder

spiritual progress.”

In order to thoroughly understand the negative aspect of sasifna, we first
need to briefly analyze the word papasica. The term paparica itself is

problematic, for it seems to have been used differently in sutta, abhidhammic

Bs. i, 145; ii, 153.
14, i, 2223,
15...5‘aﬁriéya uparodhana evari dukkhakkhayo hoti. Sn. 732,

%The term paparica literally means “proliferation” and may refer to the proliferation of
thoughts that govern our behaviour without our being aware of it. This is why I translated the
term as “obsession”. However, as Richard Hayes noted, “the term ‘prapasica’, when used in the
context of a Buddhist work is virtually devoid of any precise meaning. [...] [The terms ‘praparica’
and ‘drsti’} may be regarded as variables that are capable of being given a more or less precise
meaning by the Buddhist who uses them. Despite being variables, they do have a constant
feature, which is that every Buddhist uses these words to connote wrongful uses of the mind. So,
whenever we encounter the terms in a given text, all we can know for sure is that they refer to
mental habits that have to be got rid of if we are to attain the greatest good.” Dignaga on the
Intrepretation of Signs (London: Kluwer Academic Publishers, 1988) p. 68, note 35. For a detailed
analysis of the term, however, the reader should refer to Bhikkhu Ninananda’s Concept and
Reality in Early Buddhist Thought (Kandy: B.P.S., 1986), a work entircly devoted to the study of
papanca.

Vsernanidana hi paparicasatikha@.  Sn. 874, The Niddesa cquates paparicd and
papaficasankhd, Papaiicad yeva papaiicasankhd. Nid. i, 280; 344.

M. 1, 65; S. i, 100; iv, 52, 71; A. ii, 161; iii, 393, ect.
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and commentarial literatures. In the sutfas, the term paparica seems to be
interchangeable with the concept of “wrong views” (difthi). For example, the
Suttanipéta clearly states that the ground of paparica lies in the belief that “I
am the thinker™.” The Sartyuttanikiya goes even further by stating that
most human beings approach reality with paparica, but if one has removed the
worldly things (gehasita) which are the product of the mind, one moves
towards renunciation (nekkhammasita)”® The Saratthappakasini vaguely
explains the term paparicasafinia used in this particular passage as the notion
of paparica created by “unwholesome” safifigs.” This leads us to a narrower
interpretation of the term, where paparica is used, more or less, as a synonym

of desire, wrong views and conceit.?

The Pali Text Society Dictionary has translated the compound
papaficasaiina as idée fixe, a translation which, I feel, renders very adequately
the meaning of the term, for the Paparnicasiidant explains the term as “the

faculty of recognition associated with the obsessions related to wrong views

YManta ‘ham asmi. Sn. 916.

*This is a loose translation of the following verse:
Paparncasafifia itaritard nara
papaficayanta upayanti sanfine
manomayam gehasitafica sabbari
panujja nekkhammasitam iriyati. S. iv, 71,

2'Kz’lesamﬁfuiya papainicasaffid ndma hutva. S.A. ii, 382, Interesting to note is that the term
kilesa is often associated with the mind-defiling passions. See Nyanatiloka’s Buddhist Dictionary,
p. 80.

*Tanhadiythimanappabhedarn paparicarn. SnA. 11, 431. Similar at Nid, 1, 280; 344-345 and
Net. 37.
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and craving”.® However, clarifications on papasica are found in the

Majjhimanikaya where the term is used within a small causal chain reflecting
a psychological process:
caklchun c¢'avuso paticca nipe ca uppajjati cakkhuvifindnam finnari sangati phasso,
phassapaccayd vedana, yarit vedeti tamh safjandri, yam safjanat tam vitakketi, yarh

vitakketi tarh papariceti, yam papaficeti tato nidanam purisarn papaficasankhd
i Lo . _ 24
samuddcaranti atitandagatapaccuppannesu cakkhuvinneyyesu ripesu.

Visual conscicusness arises on account of visual forms and the eye, the meeting
of these three is contact (phassa), on account of contact there is a sensation
(vedana), what one senses (as a scnsation), one recognizes (safjandti, from
safifid), what one recognizes, one “thinks about” (virakke),”” what one thinks
about, one is obsessed with, what obsesses one is the cause of the number of
obsessions which assail a person with regard to past, present or future visual
forms cognizable by the eye.

According to this, and as we have previously seen, contact is a necessary
element for the arising of sensations, and sensations in their own turn are a
ground for the arousal of recognition. However, recognition constitutes a
further ground for the appearance of “thinking about” and obsessions

(paparica). This passage evidences that the sasifidkkhandha definitely follows

vedanakkhandha and precedes papafica.

The concept of paparica is also closely associated with desire. As one

of the verses of the Theragatha reports:

BPapaﬁcasaﬁﬁE Ui tanhadinthipapaficasampayuttd saina. MA. ii, 75.
M., i, 111-112. Similar occurrences of the formula also appear at M. i, 259; S. iv, 67, ctc.

50On the term vitakka, see D, 1i, 277. In his translation of the Digharikdya, Maurice Walshe

supports the translation of the term as “thinking”. See Thus Have I Heard (London: Wisdom
Publications, 1987) p. 587, note 611.

120



ki

one who follows [his] papasica is [like] a deer delighting in papanca who has
failed to attain nibbina, the peace from bondage and the unsurpassable.26

This metaphorical passage does not directly point to the association of
papadica and desire; however, E. R. Sarathchandhra expanded the image and
arrived at the following. One ruled by his paparica is comparable to a deer
who follows a mirage thinking that it is a pool of water. The deer is thirsty
and believes that the mirage (paparica) will quench his thirst, just as people
seek happiness and are convinced that sensual desires will fulfil their wish.”’
Of course, paparica cannot be directly correlated with craving (tanha), but it
definitely can be associated with the emergence of craving because, as the
Sakkaparihasutta states, envy (iss@) and avarice (macchariya), as well as desire
(chanda®), have their origin in papaficasanfia.” Therefore, it would seem
that both sa/ifid and the more precise term of paparicasarifia are necessary
conditions for the arousal of craving (fepha), the link of the

paticcasamuppada that follows vedana.

We need to stress, however, that papafica and papaficasafinia are not
clements of the saririgkkhandha itself. As we have seen, the sanfiakkhandha

is seen as the cause (or one of the causes) of papasica,®® but papafica is never

%Yo papaficam anuyutto papaficabhirato mago, cirdadhayi so nibbanari yogakkhemarn
anuttararit, Th, 1, vs, 989,

ZE.R. Sarathchandra, Buddhist Psychology of Perception (Colombo: Ceylon University Press,
1958y p. 10.

BChanda is cquated by the commentary of the text to tanhd, desire, craving.
®D. ii, 277-278.
M3n. 874,
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said to be part of the saanakkhandha itself. Furthermore, the causal chain
of the Majjhimanikaya mentioned on page 120 implied that sesia is a
necessary condlition for “thinking about” (vitakke), which in turn is
responsible for paparica. Also worth noting is that this same causal chain
implicitly establishes a delineation between the sasiniakkhandha and the
sankharakkhandha since, as we will see later, vitakka is one of the members
of the sankhdrakkhandha and it would be illogical if paparica, which follows

vitakka, belonged to the safifiakkhandha.”

According to the sixth book of the Abhidhamma, iic sanfakkhandha
needs to be differentiated from digthisarinia. Only the Yamaka refers to this
nuance, while other texts, such as the Dhammasasngani,”* imply that the
faculty of recognition, the fact of having recognized, and the state of having
perceived, all belong to the sarifidkkhandha. The Dhammasasigani does not
seem to admit a distinction between the various safifias, while the Yamaka
does. This apparent contradiction might be due primarily to a semantic
misunderstanding of the term difthisafina. The Pali Text Society Dictionary
translates the word digthi as “view, theory, belief, dogma” and, unless
preceded by the adjective sammad, it usually carries a negative connotation.
However, to my knowledge, the compound ditthisarifia has almost never been

used in the sutta literature and seems to be an expression particular to the

M fact, if we adopt the sutra hypothesis mentioned on page 118 that papasica is a synonym
of ditthi, papafica is automatically classified under the sankhdrakkhandha category, for ditthi is
explicitly described as one of the fifty elements that fall into the category of sankhdrakkhandha
(see page 158).

*Katamo tasmirh samye safifidkkhandho hoti? Yd tasmiri samaye safifid safijand safj@nitattamn
— ayarn tasmirh samaye safifidkihandho hoti. Dhs. 17.
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Yamaka® The Yamaka commentary elucidates the term by equating it to
the previously discussed concept of papaficasaning® which is, as we have

seen, intimately related to craving (tanha).

However, this nuance between the sarifidkkhandha and ditthisafina —
defined as papaficasarifia by the Paficappakaranatthakathd — indicates that
the sannakkhandha does not include papafica and that craving is not
inevitably generated by the safifiakkhandha itself. In fact, paparica — as well
as ditthisafina — would fall into the category of sarikharakkhandha and not
of the safriakkhandha. For, as the Nettipakarana stated, “papaficas are
craving, views, conceit and whatever sarikhdras are activated by them”.> The
same text further supports this statement by saying that “whatever is papafica,
whatever are the sarikharas and whatever are the delighting in the past, future
and present, all these are the same”® The Yamaka does not classify
ditthisafifia (and papafica) as sannakkhandha because it belongs to the
sankharakkhandha. As stated in footnote #17, safifia 1s often seen as the
cause of papafica. The safifigkkhandha is the ground for the development of

papanca (ditthi). We have to stress, however, that paparica itself does not

**One occurrence of the term has been found in the Mahaniddesa of the Khuddakanikaya
where it is cquated to wrong views. Nid. 93,

3’t.S‘a.r'u"xti)h:::rnake tava dithisania I papadicasafifid # adisu  dgatd  ditthisadinia.
Paficappakaranatthakatha, edited by C.A.F. Rhys Davids (Journal of the P.T.S., vol. vi, 1910-12)
. 59,

5 oo - T P L= =
3 Paparicd nama tanhaditthimana tadabhisankhdtd ca senkhari, Net. 37.

35 . - - Lage = - - - . 3o
Yo cdpi papafico, ye ca sankh@rd yd ca atitanagatapaccuppannassa abhinandana, idam
ekattarit. Net. 38.
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belong to the saifakkhandha, for the latter is merely a function that triggers

the arising of the former, which, in fact, partakes to the sankharakkhandha.

4.3 The “wholesome” aspect of sarniiia

As we have mentioned previously, safifid is not always represented as
a hindrance to salvation. The Ariguttaranikdya, for example, provides us with
an example of the positive value of sasifia. Once, the closest disciple of the
Buddha, Ananda, came to report that the monk Girimananda had been struck
by a severe disease. The Buddha then told Ananda to visit Girimananda and
recite to the sick man the “ten safifids”; from this mere recitation, it is said,
“there are grounds to believe that the sickness will be allayed”.”” These “ten
sarifigs” consisted of 1) the recognition of impermanence (aniccasafisia), 2) the
recognition of selflessness (anattasasifia), 3) the recognition of unpleasantness
(asubhasarifia), 4) the recognition of danger (adinasafifid), 5) the recogizition
of abandoning (pahdnasannia), 6) the recognition of dispassion (viragasaniia),
7) the recognition of cessation (nirodhasannid), 8) the recognition of
disenchantment with the entire world (sabbaloka anabhiratasarifid), 9) the
recognition of the impermanence in reference to all compounded things
(sabbe sankharesu aniccasanifia), and 10) the mindfulness of breathing

(@napanasati).

YSace kho wam Ananda Girimanandassa bhikkhuno upasankamitvd  dasa  saifd
bhaseyydsi,thanam kho pan' etam vijjati, yam Girimanandassa bhikkhuno dasasufinid sutvd so
abadho thanaso patipassambheyya. A.v, 108.
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We may wonder why the Buddha thought that there were grounds to
believe that the mere recitation of these ten recognitions might alleviate the
suffering of Girimananda. As evidenced by the Asibandhakaputtasutta,” the
Buddha did not subscribe to the belief that the power of words could alter
one’s destiny, hence for him to say that mere recitation of the “ten safifids”
will improve Girimananda’s future is incongruent. However, we may
speculate that what was meant by his discussion with Ananda is that upon
hearing the “ten safinas”, Girimananda might be urged to develop these
recognitions, which action would result, if not in the alleviation of the sickness

itself, in the palliation of “unhappiness” caused by the disease.

We notice that, just as we had the amisa and nirdmisa vedandas, we also
find two kinds of safnds: those that lead to sorrow and unhappiness®
because of their generating of paparica, and those that improve one’s future
by approaching reality through the three characteristics of existence
(tilakkhana — anicca, anatta, and dukkha)* and seven other perspectives
which, taken all together, constitute the “ten sa#ifigs” enumerated in the
Girimanandasutta. Not only the Girimanandasutta refers to this “wholesome”
aspect of safnia. For example, seven of these “wholesomc” safifias are

enumerated in the Dighanikaya, where it is said that they are conducive to

s iv, 310

¥ As mentioned in Sn. 732; 802.

pukkha is indirectly implied by the reference to asubha and adina.
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[“spiritual”] prosperity rather than decline.” Six of them are enumerated
in the Anguttaranikaye and qualified as integral constituents of knowledge
(vijj@).* And finally, enumerations of five of these sesiids are found in the
Dighanikaya, where they are described as leading to the maturity of
liberation,” and in the Anguttaranikaya,” where they are described as being

very fruitful, merging in and leading to the deathless (nibbina).

To my knowledge, the whole Pali canon along with its commentaries
supports the view that sa7ifid can be “wholesome” when it is geared towards
the recognition of elements essential for liberation. What is important to
note is that three main elements are explicitly or implicitly incorporated in all
of these lists: the recognitions of impermanence (anicca), of suffering
(dukkha) and of not-self (anarta). As hiated above, these three main

elements that recur in the various enumerations of “wholesome” safifias

Nyavakivaii ca bhikkhave bhikkhii anicca-saifiari bhavessanti, anatta-safifiarn bhavessanii,
asubha-saiifiarh bhavessanti, adinava-sarinam bhdvessanti, pahdna-safinam bhdvessanti, virdga-
sarifiarn bhavessanti, nirodha-safifiath bhavessanti, vuddhi yeva bhikkhave bhikkhiinar patikarnkha
no parihani. D.1ii, 79. The seven recognitions mentioned by this passage arc¢ thosc of:
impermanence, non-self, unpleasantness, overcoming, dispassion and cessation. It seems clear
that prosperity is used in tne “spiritual” sense in this very context for the Buddha is addressing
a monastic audience.

“Cha yime bhikkhave dhamma vijjabhagiya. Katame cha? Aniccasafina, anicce dukkhasafna
dukkhe anattasarifia, pahdnasarifid, virdgasaniia, nirodhasanfia. A. iii, 334. These six recognitions
are: impermanence, suffering amidst what is impermanent, not-self amidst what is suffering,
overcoming, dispassion and cessation.

Bp oL L o - .

Parica vimutti-paripacaniya sanfia. Aniccasafind, anicce dukkhasanna, dukkhe anatta-sania,

pahdnasarifid, virdgasarifid. These are the recognitions of impermanence, of suffering amidst
impermanence, of not-self amidst suffering, of overcoming and of dispassion. D. iii, 243.

“Pafic’ima bhikkhave safifid bhavitd bahulikatd mahapphald honti mahanisarisd amatogadha
amatapariyosand. Katamd pasica? Asubhasanfid maranasafifid adinavasanifid dhare patikkilasasing
sabbaloke anabhiratasanna. A. iii, 79. These are the recognitions of unpleasantness, of death,
of danger, unwholesomeness with regard to food, and of disenchantment with the whole world.
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constitute the basis for wisdom (pa#ifid). In order to attain the goal, whether
nirupadisesa or sopadisesa nibbana, or even safifiavedayitanirodha, what is
definitely required by the practitioner is to have developed pasifia through
vipassand, insight, which in turn is cultivated by the awareness of
impermanence, suffering and not-self. As Buddhaghosa himself stated in the
Visuddhimagga, there are eighteen major kinds of vipassana® and six of these
eighteen have been mentioned by the various enumerations of “wholesome™
sarifias seen previously. These are: anicca, anatta, dukkha, virdga, nirodha,
and adina. The cultivation of these “wholesome” sariids will not lead to the
further generation of craving, but will help to develop wisdom (parrid)

through which one can escape the cycle of life and death and the chain of

dependent origination.

We may rightly ask whether or not this “wholesome” sasifia actually
belongs to the safinakkhandha. Buddhaghosa argues in the Visuddhimagga
that the function of safifia as one of the khandhas is simply to recognize an
object as “blue”, “yellow” and so forth. The sanfiakkhandha, according to this
particular text, cannot lead to the penetration of the characteristics of
existence: one could not, through the faculty of recognition, grasp at the

deepest level the characteristics of impermanence, suffering and

*vsm. 695. The cighteen contemplations (anupassana) enumerated there are those of:
impermanence, suffering, not-self, aversion, detachment, cessation, abandoning, destruction,
vanishing, change, unconditioned, desirelessness, emptiness, higher wisdom regarding all
phenomena, knowledge and vision of reality as it is (yathabhitaiianadassana), danger, reflecting
and turning away. Those that are underlined are included in at least one of the enumerations
of “positive” sasinds.
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selflessness.* Buddhaghosa continues by establishing through a metaphor
a radical difference between the sanifiakkhandha and panria (wisdom). While
the former merely recognizes the appearance of objects, the latter analyzes
every object and perceives it as it is, that is from a Buddhist point of view, as
impermanent, painful and not-self. According to the Visuddhimagga. the
sanndkkhandha itself cannot deeply apprehend these three characteristics of
existence. Yet, from our review of the different “wholesome” sajifids, we have
seen that there can be a recognition of impermanence (aniccasanna), of
suffering (dukkhasanina) and of not-self (anattasannd). As evidenced by the
Sumangalavilasini,”’ there are “five saninas leading to liberation™ (paiica
vimutti-paripacaniya safifid). Also interesting to note is that three of these five
safinas are contemplations of the three characteristics of existence («nicca,
anatta, dukkha).”® The Sumangalavilasini implies not only that the object of
safing can be the three characteristics of existence, but also that these very

recognitions can lead to liberation through the development of parina.

%ysm. 437.
DA, iii, 1033.

*In this expression, the term “liberation” {(vimutti) is explicitly correlated to the state of
arahanthood.

®DA. iii, 1033.
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4.4 Nuance between “positive” sanng and the safrifdkkhandha

As evidenced by the Visuddhimagga, the primary function of the
safifickkhandha is to interpret by means of a nimitta, a sign.®® The term
nimitta, in this particular context, refers to the outward appearances of an
object and excludes the more subtle attributes that characterize every
phenomena of existence. For example, a particular kind of “deliverance”
described as “signless” (animiita) is described in the Atthasalini as being the
result of the practice of the threefold contemplation.” By observing the
three characteristics of impermanence (anicca), suffering (dukkha) and
selflessness (anatta), one attains the dciiverance known as the “signless”. The
nimittas, in this context, are the beliefs in permanence, delight and self, which
are all outward appearance not reflecting reality as it really is — le., as
characterized by the filakkhanas. We can say that while the safifiakkhandha
itself is concerned with recognizing the outward appearances, the nimittas, the
“positive” sasifigs apprehend the animittas. Since the “positive” safifias do not
apprehend nimittas, they cannot be classified as members of the

sanfidkkhandha, for the latter latter only deals with appearances.

0o = - .. -
{Sanjanapaccayammmakamparasa. Vsm. 462.

S, . . , -y s P s e
Animittavipassanari kathesi. Vipassand hi niccanimittarn sukhanimittarin attanimittaii ca
ugghdter, tasma animirtd ti. DhsA. 221,
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4.5  Sanndkkhandha and the paticcasamuppdda

According to the formula of the paticcasamuppada, vedand is a
necessary condition for the arising of the next link, craving (taniia). However,
in the chapter on vedana we saw that not all sensations generate craving.*
Whether a certain sensation will produce craving depends, as stated
previously, on how it is approached. Depending on the approach, craving will
either arise or not arise. Sa#ifia Is primarily responsible for this particular

approach to sensation.

henever something is sensed, it is also recognized.53 Sarinid always
accompanies and follows vedand,® but depending on the particular
orientation of the safifia, one may generate craving or start cultivating wisdom
(panfia).  The sanfiakkhandha lies between the two links of the
paticcasamuppada: vedand and tanhd. We have just seen that it follows the
vedanéall:handha, and the causal chain of page 120 implies that it also
precedes tanhd. As we will see in the next chapter, fanha and the following
two links of the paticcasamuppdda fall into the category of the
sankhdrakkhandha. The causal chain of page 120 places sasifid between

vedana and vitakka. Since the latter belongs to the sarkharakkhandha, it is

52See page 106 ff.

53yan'1 vedeti tam safijénati. M. i, 111-112. Similar occurrences also appear at M. i. 239;
S. iv, 67, etc.

5*This is also evidenced by the causal chain of page 120.
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evident that the sarifigkkhandha finds its place in between the

vedandkkhandha and the sankharakkhandha.

Sanifid imposes categories on and classifies our sensations. The texts
usually give the example that a certain sensation is interpreted as “blue” or
“yellow”.”>  But this categorization goes much further by classifying
sensations as “worth craving for”, and “worth hating”. However, if the
recognition that interprets the sensation is one of the “positive safifiés”, no
craving or aversion will be generated, for the recognition itself will signai that
this particular sensation is not “worth craving for"” since it is impermanent,
suffering and selfiess. Yet since the sensation is interpreted by a recognition
that leads to paparica (similar to ditthi), one will come under the illusion that
this particular sensation is permanent, a source of pleasure or associated with
the self. According to Buddhism, it is these particular views that are

responsible for our misperception of reality and our bondage to sarisara, for

they are grounds for craving.

As Buddhaghosa stated in the Visuddhimagga, the sarriakkhandha
[necessarily associated with papafica] has the function of interpreting by
means of signs that are apprehended, like the blind men who describe an

elephant.”® The comparison with the blind men probably refers to a story

33, iii, 87.

56 o e - . . . -
Yathd gahitanimittavasena abhinivesakaranapaccupatthand, hatthidassaka-andha viya, Vsm.
462.
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of the Udana®” where men blind from birth were asked to describe an
elephant by touching only a certain part of the animal. They all arrived at a
different description depending on the part of the animal they were
examining. Those touching the tail said that the elephant was like a broom,
those feeling the leg said that it was like a pillar. The blind men soon started
arguing and quarrelling with one another, for each claimed to have the
correct perception of the animal.® They were all correct in their own way,
but since their interpretation of the reality was based on their previous limited
experiences, they could not perceive the totality of the truth and the reality
as it is (yathabhiitarianadassana).” However, if the “unwholesome” sasifias
were replaced by one or many of the various “positive” safifids, craving would
not be generated, understanding of reality as it is would arise and wisdom

(pafina) would be developed.

4.6 Summary

In this chapter, we have seen that the main function of the
safifidkkhandha is to recognize and interpret sensations through the

imposition of certain categories. We have also elaborated a scheme dividing

SUd. 68-69. Although the simile found in the Udana was used by the Buddha to explain
to the king why different ascetics perceives the “doctrine” {(dhamma) differently, Buddhaghosa
has appropriated this parable and made it relevant to the function that sa/ifid performs.

%Te ediso hatthi, n’ediso hatthi, n'ediso hatthi, ediso hatthi’ i afRamaifiam mufthihi
samyujjhimsu. Ud. 69.

SgI\Iotawc;)rthy is that knowledge and vision according to reality (yathdbhitandnadassana) is
one of the eighteen major kinds of insight (vipassan@) mentioned in footnote #45,
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sannas in two. The “wholesome” safifids are recognitions of, in short, the
three characteristics of existence. These do not belong to the safinakkhandha
as such. The “unwholesome” safifids, on the other hand, are simply certain
interpretations of reality that are not conducive to insight and that generate
papafica. The sannakkhandha is essentially constituted of these
“unwholesome” safifidgs. Unless the safrias of an individual are governed by
the “wholesome” sarifigs, one is likely to generate craving and aversion,

clinging, and becoming, all of which fall under the next aggregate: sarikhara.
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Chapter 5

The Sankharakkhandha

5.1 Introduction to the concept of sanikhara

In order to unravel the specific function of the sarkharakkhandha, we
first need to understand the meaning of the word sankhara in its larger
context. The term sankhara is one of the Pali words most highly endowed
with philosophical implications. Stcherbatsky remarked that “the word and
conception samskhara performs a conspicuous part in all Indian philosophical
systems. It usually means some latent mysterious power, which later on
reveals itself in some potent fact”.! In her introduction to the translation of
the Majjhimanikaya,® 1.B. Horner referred to a passage from the Pali Text
Dictionary to stress the semantic depth of the word sarikhara: “one of the
most difficult terms in Buddhist metaphysics, in which the blending of the
subjective-objective view of the world and of happening, peculiar to the East,
is so complete, that it is almost impossible for Occidental terminology to get
at the root of its meaning in a translation”? Mrs. Rhys Davids, another
ploneer in the Western study of Theravida Buddhism, expressed her

bewilderment regarding the significance of the term:

1Stcluarbatsky, The Central Conception of Buddhism, p. 18,
Middle Length Sayings, vol. i, p. xxiv.
Spali English Dictionary, p. 664.
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We arc only at the threshold of its problems, and it is hence not strange if we
find them as baffling as, let us say, our own confused usage of many
psychological terms — feeling, will, mind — about which we ourselves greatly
differ, would prove to an inquiring Buddhist. If I have not attempted to go into
the crux of the sankhdra-skandha [sic], it is because neither the Manual [the
Dhammasangani] nor its Commentary brings us any nearer to a satisfactory

hypothesis.*

The exact meaning of this “mysterious power” still remains obscure.
As Bandusena Madanayake has pointed out in his doctoral thesis, “thirty
scholars have put forward as many different meanings” for this single term.’
One of the reasons for this diversity of translations might be the fact that
within Pali language itself, sarikhdra possesses many meanings. Surendranath
Dasgupta has explained the polysemy encountered in the Pili canon by the
fact that

The Buddha was one of the [..] earliest thinkers to introduce proper

philosophical terms and phraseology with a distinet philosophical method and he

had often to use the same word in more or less different senses. Some of the
philosophical terms at lcast are therefore rather elastic when compared with the

terms of precise and definite meaning which we find in later Sanskrit thought.
Yet many scholars, such as Hans Wolfgang Schumann, suggested that the
rather wide semantic field associated with the word sarikhdra was nonexistent
at the time of the Buddha. According to Schumann, this diversity of
meanings resulted from the growth of exegesis on the earlier sutta literature

and from the development of an intricate and systematic philosophical system

‘Buddhist Psychology, p. boxd.

*Bandu W, Madanayake, "The Study of Sankharas in Early Buddhism" (University of
Toronto, PhD. Diss., 1987) p. 2.

6Dasgupta, A History of Indian Philosophy, vol i, p. 86.
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that arose many centuries after the death of the Buddha.” I.B. Horner
herself divided sankhara into four different categories, each possessing a
different meaning. This classification consists of sarikhara 1) as one of the
khandhas, 2) as one of the nidanas of the paticcasamuppida, 3) as a “sort”
of activity associated with the body, speech and mind (kdya, vaci and citta)
and finally 4) as “properties” when associated with the term @y.® Schumann,
in his monograph Bedeutung und Bedeutungsentwicklung des Terminus
Samkhara im Frithen Buddhismus, has elaborated a similar scheme by
classifying the various interpretations of the term into four categories.” From
the combination of I. B. Horner and Hans Schumann, I have elaborated a
more extensive scheme divided into five categories: 1) sarikhara as a sarikhata-
dhamma, being a synonym of its cognate form sankhata, 2) as a paccaya, 3)
as ayu-sankhdra, 4) as the member of the compounded woerds sasarikhara and

asankhara and finally, 5) as one of the paficakkhand.: s.

The task of this chapter consists primarily in uncovering the basic
meaning that links the various contexts in which the term appears, and
secondarily in arriving at a precise interpretation of sankharakkhandha and

its function within the theory of dependent origination. I shall not venture

"Hans Wolfgang Schumann, Bedeutung und Bedeutungsentwicklung des Terminus Samkhdra

im friihen Buddhismus (Bonn: PhD. Diss., Rheinishchen Friedrich-Wilhelms-Universitit, 1957)
p. 84 ff.

SMiddle Length Sayings, vol. i, p. xxiv-xxv.

®Schumann, Bedeutung und Bedeutungsentwhicklung des Terminus Sammkhdra in Frithen
Buddhismus, p. 45 ff.
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to find an English equivalent to account for the different native connotations
of sankhara since, as we saw above, this undertaking is doomed to failure.
Rather, I shall try to provide an extensive (and, I hope, comprehensive)
explanation of sarkhara that will provide us with a certain understanding of
the general meaning of the word by stressing the simultaneous presence of its
causal and effective dimension. To achieve this task, I shall first analyze the
different contexts of the word by adhering to the fivefold scheme that I have
derived from Schumman and Horner’s classification of sarikhdra. 1 shall not
discuss sarikharakkhandha within the scheme. Once the different contexts
have been presented, and the meaning of the term within these specific
environments understood, I shall then proceed to clarify the general import
of the term sankhdra, and then examine the specific function of sarikhara as
one of the paficakkhandhas. 1 feel that this is the most appropriate
methodology because it will offer us a general understanding of the term
sankhdra before narrowing it down tc sarnkhdrakkhandha. Once this is
achieved, I shall establish the role of sankhdrakkhandha within the

paticcasamuppada.
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5.2 Sankhara as a sankhata

Throughout the Pali canon, the concept of sankhira is closely
associated with the sarkhata-dharmma.® The usual definition of the term
runs thus: “it is called sasikhara because it ‘produces’ sarikhata™.!' Because
the Pali word for what we have translated as “to produce” is abhisankharoti,
a cognate of sankhdra, the deciphering of this definition is rendered more
difficult. The Atthasalini provides us with a description of sarnkhata that may
clarify our previous definition of sankhara. “The sankhata are made, having
been assembled by conditions, and whatever is not sanikhata is asarnkhata.”.**
S. Z. Aung, in his appendix to the translation of the Abhidhammattasangaha,
emphasizes that although the notion of being compounded is implied by the
term sarikhata, the idea of being conditioned and having been caused is the

closest to the definition of the term.® These conditions, or causes, that

produce the sankhata-dhammas seem to be sarikhdras as well.

A definite relation between the two concepts (viz. sarikhdra as a cause,
and sankhdra as an effect, i.e. sankhata-dhamma) is evident, but the texts
even suggest that there is no difference at all between them. In the sutta

literature, a few instances are found where the two first characteristics of

PRefer to page 26 for a discussion of the sarikhata and asankhata groups.
nSaftkhatam abhisankharontiti bhikkhave tasma sankhérd tf vuccanii. S. iii, 87.
12I“::zccayehi samagantvd kata ti sankhata, na sankhata ti asankhatd. DhsA. 47.
13Aung, Compendium of Philosophy, p. 273.
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existence (tilakkhand), i.e. impermanence (anicca) and dissatisfaction
(dukkha), are used to qualify the term sankhdra. In these same passages,
however, the third characteristic of existence, selflessness (anaita) is an

attribute of the notion dhamma rather than sankhara:

Sabbe sarikhdrd anicea ti;
Sabbe sankhira dukkha t;

Sabbe dhamma anand 1i."*
I do not think that, here, the term dhamma is used in a different sense than
sankhdra. We have to understand that the Buddha’s teaching was quite
innovative for his period: he was one of the few teachers who introduced a
system devoid of any conception of personal entity lasting through time. If
the Buddha had said “sabbe sarikhdra anatta”, meaning that all the sarnikhata-
dhammas are substanceless, people might have wrongly inferred that, because
the sarikhata-dhammas are anatia, the asarnkhata-dhamma must be atta, and
must have a permanent entity. The asankhata-dhamma which, in the
Theravada tradition, is restricted to a unique component (nibbana), is also
devoid of any permanent entity (affe). In order to avoid the
misunderstanding that sabbe sarikhari anatta could potentially imply, the term
sarkhdra is replaced by dhamma in this particular context. Moreover, by
stating “sabbe dhammd anatta”, the text suggests that not only all the
sankhdtadhamma are anatta, but that the only asankhditadhamma accepted by

the Theravada tradition — i.e., nibbana — is anatta as well. The commentary

M8, i, 200; D. ii, 157; also Kvu. ii, 531.
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on this passage also mentions that sarkhara is a synonym of sankhata, the

latter referring to any element (dhamma) which has been conditioned."

Therefore, we may affirm that sankhara, as a sankhata, refers to all the
principles of existence except nibbana (and other dhanunas considered by
other traditions as asarikhata). Stcherbatsky presented an interesting theory

as to why the sankhata-dhammas are called sarikhara:

... the elements of existence were regarded as something similar to energics
(sariskrta dhamma [skr. equivalent for sankhata-dhamma)) than to substantial
elements. .. Since the energies [sankhata-dhamma) never worked in isolation,
but always in mutual interdependence according to causal law, they were called

“synergies” cooperators (sariskara {skr. equivalent for sarkhara]).!t
Thus, in certain contexts, sankhata-dhammas (or simply sankhatas) are
synonymous with saikhdara because they were previously “produced”, they
were conditioned and, most of all, because they do not subsist independently
of other sarkhatas, they are “cooperators”. This definition of sankhara is
valid for the entire universe: the individual microcosm (the five aggregates)
is included in the term!'” and so is the macrocosm, the entire phenomenal
world we live in.® Therefore, everything but nibbina is saskhdra.
Everything that has been compounded and has a cause is a sarikhdra in the

sense of sankhata-dhamma.

YTarttha aniccd vata sarkhard ti adisu vutta sabbe pi sappaccaya dhamma sanchata sankhdra
nama. DA. ii, 230.

Stcherbatsky, Buddhist Logic, vol. i, p. 5.
s, iii, 144.

BThe Sammohavinodani correlates the words anekadhdtu-nanadhatuloka with
upadinnakasankhdaraloka. VbhA. 456.
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5.3  Sankhdra as a paccaya

Within the complex theory of dependent origination, sarkhdra is
inserted as a link between ignorance (avijja) and consciousness (vififiana).*
This means that on account of ignorance, sarikharas come into being and
generate a consciousness. It seems that within the paticcasamuppada the
term sankhdra has a meaning radically different from the one previously
ascribed to “sarnkhara as a sankhata” since there is no explicit textual evidence

of sarikhata-dhammas producing consciousness.

The Vibhanga defines sankhara produced by ignorance (and implicitly
generating a future consciousness) as cetana,” a word usually translated as
“volition”. The sutta literature also has a similar definition of sarikhara: the
Samyuttanikdya equaies the term with the six groups of cetanas, which are

defined therein with respect to the six sense-doors.”

Cetana is clearly explained in the Arguttaranikiya, where the Buddha
states that what he calls cetana is simply kamma, and that one who

“cetanizes” is one who generates kamma either by body, words or mind.?

19, ... g Lo o oo "
Avijjapaccaya sankhara; sankharapaccayd vifiiidna, S. ii, 5.

20. o o . . - . .
Tattha katamo avijjapaccayd sankhdro? Ya cetand saficetand saficetayitattam, ayam vuccati
avijjipaccayd sankhdro. Vbh. 144. A similar passage is also found at Vbh. 173.

HKatama ca bhikkhave sankhara? Chayime bhikkhave cetandkayd. Ripa... sadda...
gendha.... rasa.... photthabba... dhammasaficetand ime vuccanti bhikkhave sankhara. S. iii, 60.

2 g . . o . . o -
Cetanaharn bhikkhave kammarh vadami; cetayitvd kammarn karoti kdyena vacaya manasa.
A. iit, 415.
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E. M. Hare, in his translation of the Arguttaranikaya, renders this phrase as:
“Monks, I say that determinate thought (cetana) is action (kamma). When
one determines, one acts by deed, word or thought™? Another example of
the relation between sankhara (or cetana) and kamma is symbolically
exemplified in the Rathakaravagga of the Anguttaranikaya. 1In this sutta, a
“wheel-maker” explains to the king that the wheel (indirectly referring to the
kamma-concept) “kept rolling as long as the impulse that set the motion
(abhisarkharassa gati) lasted. It then circled and fell to the ground”.* The
term abhisarkhara® is a synonym of cetanad and refers here to the dynamism
and momentum usually associated with kamma. For this reason, as pointed
out by Mrs. Padmasiri de Silva, sarikhara is often considered synonymous with
the concept of cetana or kamma.”® These pieces of textual evidence support
the relation that the highly respected Burmese meditation teacher, Sayagyi U
Ba Khin, drew between kamma and sankhara:

In this connection, we should understand that each action — cither by deed,
word, or thought — leaves behind a force of action, sankhdra (or kamma in
popular terminology), which goes to the credit or debit account” of the
individual, according to whether the action is good or bad. Therc is, therefore,
an accumulation of sankharas (or kamma) with everyone, which function as the

BGradual Sayings, vol. iii, p. 294.

B Tam pavattitarh samanam yavatikd abhisankhdrassa gati tavatikarn gantvd cingulayitvd
bhiimiyam papari. A. i, 111.

SThe interchangeability of the terms abhisankhdra and sankihdra is cvidenced by the

Samyuttanikaya (8S. iii, &7) and the Dighanikdya (D. i, 18) wherc the function of sankhdra is said
to be "abhisankharoti".

M.W. Padmasiri de Silva, Buddhist and Freudian Psychology (Colombo: Lakchouse
Investments, 1973) 117, also see Aung’s Compendium of Philosophy p. 274.

2"The use of this particular metaphor is probably due to the fact that U Ba Khin was the
accountant general of Burma.
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supply-source of energy to sustain life, which is inevitably followed by suffering
and death.?

The Vibharga further states that sarikharas produced by ignorance are
threefold: meritorious sankharas (punndbhisankhara), non-meritorious
sankharas (apunsiabhisankhdra) and “unshakable” sarxhdras
(@nenjabhisarikhara).” Meritorious sarikharas are defined as being profitable
cetands — i.e, kammas — that will yield their results either in the scisual
sphere or in the fine material sphere; these meritorious “actions” (of body,

° The non-

speech and mind) consist of charity, morality and meditation.’
meritorious sarkhdras arc explained as being unprofitable kammas, resulis of
which will be reaped only in the sensual sphere.” The unshakable sarnkhdras
are said to be wholesome kammas producing 2 result in any of the four
immaterial spheres.”> This division of saskfdras into meritorious, non-

meritorious and unshakable further stresses the relation between sankhdara

28Thray Sithu Sayagyi U Ba Khin, "The Essentials of Buddha-Dhamma in meditative
practice”, Sayagyi U Ba Khin Journal: A Collection Commemorating the Teaching of Sayagyi U Ba
Khin, (Igatpuri: Vipassana Research Institute, 1991) p. 31.

®Tattha katame avijjdpaccaya sankhdrd? PunrAabhisankhare apuiifidbhisankharo anenjabhi-
sankhdro. Vbh, 135,

30, S s - s g s S . -
Tattha katamo puffiabhisankhdro? Kusald cetand kamavacard ripdvacard danamaya
stlamayd bhavanamaya, ayam vuccati puriiiabhisanikhdro. Vbh. 135.

i N N AT - - " - , .
Tauha katamo apunniabhisankhdro? — Akusald cetand kamadvacard: ayam  vucce.
apufifiabhisankharo. Vbh. 135.

32 e .o - . - . .
Tattha katamo dneRi ohisankharo?  Kusald cetand anipavacard: ayawi vuccati
anedjabhisankhéro. Vbh, 135,
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and iuizing, since the Fibharga states that these three divisions constitute the

entire field of the kamma-process.”

The Vimohavinodani further elucidates the meaning of sarikhare as
being threefold: the sankharas of body, speech and mind. The sankhdras of
body are initiated by the body and express themselves through the body. The
sarntkhdaras of speech and mind are initiated by speech and the mind and
express themselves through speech and the mind respectively.™ According
to the Yamaka, the sarikharas of body are said to originate from breathing in
and breathing out; the sankharas of speech, from reflection and investigation
which “denote the whole mental process of thinking™* the mental
sankhdras, from “recognition” (saffid) and “sensation” (vedana) or, in other
words, all the principles associated with the mind except reflection and
investigation.*® I do not believe that kdyasarkhdras arise from the mere
function of respiration, but since breathing is essential for the subsistence of

the body and the performance of any other action, it is considered to be the

precursor of any further kayasarikhdras. Similarly, reflection and investigation

P Tattha katamo kammabhavo? PuiRabhisankhiro apunfidbhisankhdre Refjabhisankharo:
ayam vuccati kammabhavo. Vbh. 137. The compound kammabhava literally means "kammic
existence”. However, this term is used in a technical sense and refers to links cight, ninc and ten

of the theory of dependent origination. See pages 163 and following for further detail on this
concept.

4o L - , i sy
*Kayena pavatiito, kayato va pavatto, kdyassa va sarikharo Ui kayasarnkharo. Vaci-sankhara--
citta-sankhdresu pi es’ eva nayo. VbhA. 142.

¥pTS. Dictionary, p. 620.

36 L g = o Ly . . e o - e ps e
Tayo sankhdra: kaya-sankhdro vacisarkhdro cittasankhdro. Assdsapassasd kdyasankhdro,
vitakkavicdrd vacisankhdro, safifid ca vedand ca cittasankhdro, thapetvd vitakkavicdre sabbe pi
cittasampayuttaka dhamma cittasankhdro. Ymk. i, 229.
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are not inherently vacisarikharas but, because these functions precede all
verbal activities, they are regarded as the foundation stone that allows a
person to speak and generate vacisarikharas. The mental sankhdras are said
to arise from “recognition” and “sensation”.”” Sankhdra as a paccaya,
therefore, is not simply mere deeds, but also physical, vocal or mental actions
that generate a force that will yield certain consequences in the future. Both
of these, the kammically charged action and the future consequences, are

sankhdaras in the sense of sankhata-dhammas, but only the former could be

classified under sarikhara as a paccaya.

5.4  Sarikhara as an ayusarikhara

Another type of sarnikhdra is also mentioned in the Pali canon. The
Kathavatthu alludes to the Buddha entering into parinibbédna only after he had
“let loose” his dyusankhara.® The sutta literature, mainly in the discourses
referring to the Buddha’s death, also makes a few allusions to this word.*
It also seems that the term bhavasarkhéra was used as a synonym of
ayusarikhara. The Anguttaranikaya employs this expression to state that when

the Buddha had released his bhavasarkhara, he broke apart the “coat of

ymk. i, 229.
e dpdle cetlye dyusankhdro ossattho, Kusindrdyam Bhagava parinibbuto ti? Kvu. ii, 559.
39 . "

Such as in D. ii, 99; 108.
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mail™ that originates from one’s own person.” None of the commentaries
explain the meaning of these two terms, yet the words themselves tend to
suggest a kind of “life principle”, a vital energy without which life ceases, and
which offers the neccessary fuel to produce a rebirth. This is reminiscent of
our interpretation of sarikhiara as paccaya, where the term sarkhara was
correlated with the dynamism and momentum associated with the concept of
kamma. The only nuance is that the dywsankhira (as well as the
bhavasankhara) refers to a specific force — not simply any kammic force, but
the one responsible for rebirth. Both ayusankhdra and bhavasankhara refer

to the force responsible for generating a new existence.

5.5 Sasankhara and asankhara

The fourth usage of the word sasikhara is found in the compounds
asarkhdra and sasarikhara, the latter appearing in relation to the word
parinibbdyin in the sutta literature, and usually in conjunction with the term

citta in the Abhidhamma texts.

“Kavaca; the P.T.S. Dictionary (p. 200) says that the word applics to "existence", probably
because the latter is made of many factors and combinations, or in other words, that life is the
expression of an intricately knitted mail of sankhata-dhammas.

Tulan atulaii ca sambhavari bhavasarkhdrarm avassaji muni ajjhattarato samahito ubhindi
kavacam iV’ attasarmbhavan . A. iv, 312.
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While discussing the different methods of attaining nibbana, the
Samyuttanikaya states that if someone eradicates the five fetters of the lower
sort, then that person attains nibbana “without sankhdra” and, following a
similar procedure, one can achieve nibbana “with sankharas”.* Although
the meaning of this sentence is obscure because no textual distinction is
implied as to the nuance in the procedure to follow in order to enter either
nibbana “with sarnkharas” or nibbina “without sarkhara”, the meaning of
these two terms seems evident. Asankhara mezns “without sankhara”, while
sasarikhara means “with sankharas”. Therefore, the term asankhara applied
to nibbana tends to suggest that nibbana has been reached while the
experiencer still possesses a karmic residue.”” According to the tradition, the
Buddha attained nibbana at the age of thirty-five, but remained alive some
forty-five more years. Because he “came back” to teach in the kamaloka, we
might postulate that he still had certain stock of kamma which allowed (or
constrained) him to come back into this world; he had not yet entered
nirupadisesanibbana. When he reached nirupadisesanibbana, no more karmic
residue was present, thus no force could hold him to this world. The problem
we encounter is that in the sutfas, the words sasarikhara and asarikhara are
used not in reference to nibbana, but to parinibbdna, a state which cannot be
thought of as possessing a karmic residue. A further difficulty emerges fiom

the fact that Pali is a highly inflected language; we often find two or more

“No ce pancannam orambhagiyanari sarmyojandnam parikichayd asankharaparinibbdyr hoti.
Atha paricannam orambhagiyanam sarmyogandanam parikkhaya sasankhdrapaninibbayt hoti. S. v, 70.
The same passage is found at A. i, 233.

3 e . - . .
“The Athasdlini apparently agrees with this interpretation since Buddhaghosa defines
sasankhdra as "with sankhdras". Tass’ attho saha sarkhdarend ti sasaskharo. DhsA. 156.
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declined words losing their case endings and being compounded
(concatenated) together. Sometimes, only through a careful analysis (and
often, mere speculation) can we unveil the syntactic relation uniting the
members of the compounds. The compounds sa-sankhira-parinibbayi and a-
sankhara-parinibbayr are severely ambiguous. From one perspective, the first
member (asarikhara or sasankhira) could be interpreted as an attribute of the
word parinibbdyi,* hence meaning “one who has attained the state of
parinibbana which has (or has no) sarnkharas”. Although grammatically
logical, this analysis is highly improbable since, as we have mentioned earlier,
parinibbana cannot be understood as possessed of sarikfiaras. Parinibbana is,
by definition, fully free of sankharas. The other alternative would be to
approach the compounds as refleciing an instrumental or ablative case
relation,” hence attributing quite a different meaning to the compounds:
one who has attained parinibbidna from (or because of) sankhdras (or from the
lack of it in the case of asarkhdraparinibbayr).  Fortunately, the
Sumangalavilasini sheds light on the problem. According to the commentary
on the Dighanikaya, both asankhara and sasankhara are analyzed as being
instrumental and related to parinibbayi. The commentator further elaborates
by defining asarkhara as “without effort, with ease and pleasure”, and

sasarkhara as “with efforts, difficulty and dukkha”.*

*Bahuvrihi compound.

BInstrumental or ablative tatpurusa.

8 gsarkharena appayogena akilamanto sukhena patto asarkhdra- parinibbdyi nama.
Sasankhdarena sappayogena kilamanto dukkhena patto sasankhdra-parinibbayt nama. DA. iii, 1030);

similar definitions are found in the Saratthappakasini (SA. iii, 142} and the Manorathapirani
(AA. ii, 350).
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The Abhidhamma literature strengthens the commentarial definition of
sasarnkhara and asarkhara by emphasizing that one who has completely
eradicated the fetters and thereby perceives the noble path “without efforts”
is called a person who has achieved parinibbana “without efforts”; similarly,
one who eradicates the fetters through striving and thereby perceives the
noble path, is called a person who achieved parinibbana “with efforts”.¥
The Atthasalini further elucidates the meaning of the term sasarikhdra (which
the commentator considers to be a new word in Buddhist terminology®)
with a narrative. A monk had certain duties to perform such as sweeping the
courtyard, taking care of an elder monk, and listening to the Dhamma, but
was not naturally inclined to fulfill them. Yet, either by self-instigation or by
being admonished by another monk, he realized the disadvantages of
abstaining from his duty and the advantages of carrying it out, and ultimately
performed what he had to do. This action of his, triggered by instigation and
necessitating efforts on his part, is called an action which gives birth to a
wholesome mental state because of sankharas (“with effort”). According
to Mrs. Rhys Davids, all the thoughts (cifta) which are not called sasarikhdira,

are implicitly included in the concept of asarkhara.”

47 iy s . L
So asankharena ariyamaggarh safijaneti uparitthimdnari safifojananar [sarmyojananar]
pahanaya: ayam vuccati puggalo asankhara-parinibbayr. [..] So sasankharena ariyamaggar
saiijaneti uparitthimanar saifojanfiam pahandya: ayam vuccati puggalo sasankhdra-pannibbayi.
Pug. 17.

Stmamsir tava dutiyacittaniddese sasankharena ti idam eva apubbarin. DhsA. 156.
“Dhs. 156.
C AF. Rhys Davids, trans., Buddhist Psychology, p. Ixvii.
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The story of Bahiya Daruciriya™ serves as a good illustration of
asankharaparinibbayt within Theravada Buddhism. The elderly ascetic Bahiya,
who was living in the vicinity of what is now Bombay, decided to travel all the
way to Savatthi to seek advice from the Buddha. When he arrived in the
capital city of Kosala, he met the Buddha and received a few words of
inspiration. While he was listening, he suddenly reached enlightenment.
Later, the Buddha said that Bahiya Daruririya was the supreme example of
those who comprehended the truth instantly (khippabhinifianan).* Bahiya
Daruciriya’s story exemplifies the unexpected attainment of nibbana, a

realization devoid of proximate conscious striving {(asarnkhara).

Both in the sutta and abhidhammic literatures, the term sasarikhara
seems to refer to a thought, action or state attained by instigation or mental
efforts that constrain the natural tendency of the individual, while asankhara
points to a thought, action or state that has arisen effortlessly, without
instigation, in accord with personal inner tendencies. The Atthasalini offers
a list of synonyms of sasankhara (“with energy, with preparation, with effort,

9953

with the grasping of a cause™”), all of which indicate that the term implies

a conscious instigation on the part of the individual. We see that in the

51G.P. Malasckera, Dictionary of Pali Proper Names, ii, p. 281 ff.

24, i, 24.

3 Tena sasarkhdrena sausshena sappayogena sa-upayena sappaccayagahanena ti attho. DhsA.
156.
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context of sasankhara and asankhara, the term sankhdra also refers to a

certain dynamism or force of action, as with sarikhara as paccaya.™

5.6 The generic meaning of sankhdra

Now that we have explained the meaning of sankhara within the first

four divisions of our fivefold classification, I shall try to extract the essence

of the term and to underline the general meaning of this puzzling concept.

We have seen that sarnikhdra, as a sankhata, refers to all the principles
of existence, i.e. everything that exists except, of course, nibbana which is
considered to be an asarikhata-dhamma. In this context, sarikhdra is a
synonym of sankhdta-dhammas since ail the sanikhata-dhammas are considered
to have been conditioned. As mentioned before, this particular definition of
sankhdra means “the entire universe”, within and without, i.e. the individual
microcosm made up of the five aggregates, and the macrocosm, the entire
phenomenal world we live in. In short, sarkhara as a sarnkhata refers to

everything but nibbana, everything that causes and that is caused.

Sankhara as a paccaya was defined in terms of two divisions. First we

examined the various sankhdras divided into pusina, apufifia and anerija, each

being respectively described as meritorious k«mmas, unprofitable kammas,

*This leads to a further problem: can nibbana (an asenkhatadhamma) be produced or
caused by anything (such as the practice of the eightfold noble path)? This puzzling question is
deliberately put aside now in order ta examine it more in depth in an essay solely devoted to it.
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and wholesome kammas producing a result in any of the four immaterial
spheres.” Then, the word was described in terms of kdya, vaci and citta,
referring to phusical, verbal and mentai actions. In this context, saiikhara
seems to mean any action that will ultimately bring about a result; here,
sankhara is non-different from cetana which latter is often equated with
kamma.* Sarkhara as a paccaya is the initiating action itself (mental, vocal
or physical), and the kammic force that will yield an effect. However, this
effect, although not included in sarikhdra as paccaya, fails under the definition
of sarikhara as a sankhata, for the result of a particular sarikhara (or kamma)

is nothing but a sankhata-dhamma.

Sarikhdra as ayusankhdra is a synonym of bhavasarnkhara, the energy

which is responsible for sustaining life. Here, it is important to mention that
at the instant of death, the dyusarnkhdra is not necessarily extinct. In most
cases, it is still present, and manifests itself as the energy that keeps an
individual bound to the wheel of transmigration. On the other hand, if
eradicated, no more rebirth occurs and the “person” enters into
nirupédisesanibbina. Because the ayusankhara and the bhavasankhdra are
dependent on other activities, they are sarnkhata-dhammas, and since they
constitute the energy that will eventually lead to rebirth, they can also be seen

as sarnkhdra as a paccaya, for they definitely are a force.

*Vbh. 135.
A, iii, 415.
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Sarikhdra as it appears in the compounds asarkhara and sasarikhara is
interpreted slightly differently in the sutta and abhidhammic literatures. In

the former, these compounds are used mainly as attributes of the state of
parinibbana, while in the latter, they not only qualify parinibbana, but any
mental states (sarikhata-dhammas) as well. Although the qualified term varies
depending on the pitaka, the meaning of the qualifier remains the same.
Asankhara refers to “something” which has arisen effortlessly, as a result of
an individual’s inner tendencies. On the other hand, sasarkhara points to
something which was brought about by some kind of effort or striving. The

meaning of sankhara in these compounds is “conscious effort or instigation”.

Sasankhara means with effort or instigation, hence produced by
“something”. When used as a qualifier to parinibbayin, it means that
someone has attained parinibbidna through conscious effort. Asarnkhara
means the opposite. Within this context, the actual meaning of sankhdra
implies the production of “something”, whether this thing be nibbana or a

mental state.

Throughout the four contexts outlined above, a generic meaning for the
term sasikhdra becomes evident. This underlying meaning is twofold. First,
sankhdra is a productive force, like cefana, which outflows from actions
(again, mental, physical or verbal) and produces effects. Second, it comprises
everything that exists, all compounded things; these are sarkhata-dhammas.
Some (such as anger, love, etc.) result from the “productive force” and are
likely to become themselves “productive forces”. However, some of these

sarikhata-dhammas (such as external objects) are independent of the personal
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psychological process and can by no means become “productive for..:s™. This
twofold definition could also be approached from another perspective:
“active” and “passive”. If we say that the meaning of sarikhara is “everytiting
that is compounded”, then we can divide these sankhata-dhammas into
“active” and “passive” components. The “active™ sankharas are those
associated with the other four constituents of the individual
(paficakkhandhas), and likely to produce more sankhata-dhammas. The
“passive” sankharas (sankhata-dhammas) would be those independent from
any aggregate and incapable of producing anything except, of course, the

process of decaying inherent in all compounded things.

The “mysterious” term of sankhdra, as Stcherbatsky remarked, seems
to have two distinct meanings. The first defines sa¥tkhdra as “generating” and
“producing” and, in this sense, sankhara is a force of action (verbal, mental
or physical), depending on the functioning cf the four other aggregates (riipa,
vedand, sanfia, and vinAdna). Sankhdra in this sense cannot function
independently of these four aggregates. The second meaning describes the
term as whatever is produced by this force of action (i.e., all the sarnkhata-
dhammas). Before proceeding any further, let me offer an analogy that may
clarify the twofold meaning of the term. Sankhdra could be compared to
“cooking”. In fact, the verbal root samskr was often used to refer to culinary
acts.”” Surprisingly enough, a clear analysis of the word cooking does indeed
shed light on the meaning of sarikhara. The Vaiyakaranasiddhantakaumudi,

one of the commentaries of Panini’s Sanskrit Grammar, explains the meaning

3'Refer for example to Sn. 241 where "well-prepared” (susarmkhata) meat is mentioned.
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of the word “cooking” (pacati) as a complex activity. Accordiag to this
Sanskrit text, the action of “cooking” requires that someone undertakes
several minor activities which ultimately lead to a result. For example,
cooking rice, as our commentary explains, involves putting the rice into the
vecsel, pouring some water over it, washing the rice several times, placing the
vessel on the firc with a suitable quantity of water, leaving it over the heat,
testing a single rice grain, and so on. When all these minor activities are
performed, the actual action of cooking is accomplished and leaves the
performer with a specific result; in this case, the rice having become soft and
edible (viklittii). This rather intricate description of “cooking” is provided by
the commentator to show that the word cooking itself implies two major
elements: 1) a kriya, or the bare action of cooking, including all the major
activities it adumbrates, and 2) a phala, the result or the effect of these
activities.®® Similarly, the term sartkhara implies these two elements: 1) what
is understood as “volition” or, to be more precise, a conation resulting in a
volitional effort and eventually in an “action” (mental, vocal or physical), and
2) the bare effect, the result outflowing from previous “actions”. Any action
will yield a result so long as it was performed with the base of craving towards
sensations, or in other words, performed as the result of the activity of sasisia,

as a blind reaction towards the vedana.

Although these two meanings are distinct, our discussion of the four
previous categories of sarkhdra could be combined and shaped to form a

general meaning. Sankhdra (as a producing force) generates other sankhdras

Vaiyarakarapasiddhantakaumudi. Bhattaji Diksita ed. (Varanasi: Caukhamba Samskrita
Sirija Aphisa, 1969) p. 607.
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(sarik]mta-d!mmmas). Yet, these sarnkhata-dhammas can, in turn, become a
producing force and create more sankhata-dhammas. Whenever thesc
sankhata-dhammas are associated with the four other aggregates (i.e., when
the sarkhata-dhammas are mental states and not external objects), they may
very wcll become “active” or “produciive” sarikharas. But if independent
from the four aggregates, these sankhata-dhammas wiil remain “passive”

sankharas.

5.7 Sankhara as a khandha

Now that we have ascribed a generic meaning to the concept of
sarikhZia, we are in a much better postion to understand sarnkharakkhandha.
According to the Vibhanga, sarnkhdira as one of the constituents of the
personality could be approached from different perspectives. Seen as
“onefold”, the sarkharakkhandha is associated with the mind; as twofold, it

is either with a cause or without a cause; as threefold, it is either positive,

negative or neutral.”® The first approach suggests that sarnkhdras are always
associated with the mind (citta). The Dhammasangani supports the Vibharnga
by grouping the different kinds of sarikhdras under three distinct types of

mind (kusala, akusala, and avyakata).® This exhaustive listing of sankharas

NTattha katamo sankhdrakkhandho?  Ekavidhena sankhdrakkhandha: sittasampayutto.
Duvidhena sankharakichandho: atthi sahet, atthi na hetu. Tiwvidhena sankharakkhandho: atthi
kusalo, atthi akusalo, atthi avyakato...pe...evari bahuvidhena sankharakkhandho. Vbh. 72; there
is also a similar passage at Vbh. 89.

%See Dhs. 18 for kusala, Dhs. 84-85 for akusala, and Dhs. 118 for avyakata.
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classified under the only three possible kinds of mind supports both that
sankharas are associated with the mind, and i:1e third approach mentioned by
the Vibhanga, namely that sankhdras are either good, bad or neutral. (Refer
to the following table for an overall view of these principles.) All these
principles which have arisen in accordance with the paficcasamuppdda, and
which exclude the vedanakkhandiu, the sarifidkichandha and the
vififiagnakkhandha, fall under the sankharakkhendha category.” There is a
total number of fifty different principles falling under the category of

sankharakkhandha which 1 do not believe necessary to analyse independently.

61 . . ; ..
Whe i - <t includes the sarifidkkhandha and the vedandikhandha, the enumeration is
known as - . mental concomittants (cetasikas); this is not the one exposed here,

157



phassa
cetana
jivita
samadhi
manasikdra
vitakka
vicdra
adhimokkha
viriya

piti

chanda

Diagram V

The Fifty Elements of sartkhdra

Akusala

phassa
cetana
jivita
samadhi
manasikara
vitakka
vicira
adhimokkha
viriya

piti

chanda
moha

ahiri
anottappa
uddhacca
issa
macchariya
kukkucca
lobha

ditthi

maina

thina
middha
vicikiccha
dosa

Kusala

phassa

cetani

jivita

samidhi
manasikira
vitakka

vicira
adhimokkha
virtya

piti

chanda

amoha (= pafifii)
iri

ottappa

saddha

sati
tatramajjhattati
adosa

alobha
kiyapassadhi
cittapassadhi
kayalahuta
cittalahutii
kayamuduta
cittamuduta
kayakammanfuti
cittakammafinuta
kayapaguinata
cittapaguniata
kayoiukata
cittojukata
kayiduccaritaviruti
vaciduccaritavirati
micchijivavirati
karuna

muditi
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The second approach implied by the Vibhariga states that sarikhdras can

either be with or without het. Here hefu refers to “the six roots of action”,
three being wholesome (non-aversion, non-craving and non-delusion) and
three unwholesome (aversion, craving and delusion). This would imply that
certain sankharas can be “unconditioned”, in the sense of not having a cause
(ahetu). This appears to be problematic, for, as we have seen, all sarikhdras
are conditioned. However, in this context, as A.K. Warder has pointed out,
hetu is closer in meaning to mida (root) than to “cause”.” Hetu, in this
specific sense, is one of the twenty-four paccayas of the Pagthana;® by
extension, alietu would refer to whatever is not hefu, i.e., the twenty-three
remaining paccayas. The author of the Vibhariga must have vsed ahetu in the
sense of the remaining twenty-three paccayas, otherwise his statement would

contradict the rest of canonical literature.

As we have just seen, the Dhammasangani and the Yamaka strongly
correlate sankharakkhandha with the different types of mind, hence implying
that sarikhdarakkhandha is an activity restricted to the mental realm. Here, we
ought to call attention to our previous discussion on sankhara as a paccaya®
and correlate sarikharakkhandha with sarkharas of mind. In that section, we
stated that “mental” sarikhdras depend on “sensation” (vedand) and

“recognition™ (sanna), each being one of the five aggregates. Although

“Warder, Indian Buddhism, p. 310.

*tor further clarification on sarikhdra as hetu, one of the twenty-four paccayas, refer to Ps.
i, SOL.

“Refer 10 page 144 for a reminder on verbal, physical and mental serkhdras.
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sankhdrakkhandha and “mental” sankharas are being correlated, we ought to
stress that the realm of sankharakichandha is not restricted to “mental”

sankhdras, it_also includes verbal and physical sankhdras. We previously

explained that verbal and physical sarikharas were both dependent on subtler
activities, respectively “reflection and investigation™ and “breathing in and
breathing out”. I would go even further by suggesting that both verbal and
physical sankharas also depend on “mental” sankharas. As the first verse of
the Dhammapédda indicates, “mind leads all actions”, whether physical or
verbal.® Any verbal or physical activity must be preceded by a mental
activity. Therefore, although we should understand sankharakkhandha as a
“mental” sankhdra, its comprehensive meaning adumbrates the whole realm
of sarikhara as a paccaya. Sankhirakkhandha is the same as sankhara as a

paccaya.

The Visuddhimagga further clarifies our understanding of sarikiiara as
ore of the aggregates by correlating the termy with sankhata-dhammas.
Buddhaghosa holds that the sarnkhdrakkhandha should be understood as
whatever has the characteristic of forming (ablisankharanalakkhana) and
heaping things together.® The Atthasalini, using a different style, defines the

term in the same manner.” To say that the functicn or energy that gives

6S;f\f!rmcapubb.rlr'rgamﬁ dhammd manusefthd manomayd;, manasd ce padutthena bhdsali vi
karoti va; tato narit dukkham anveti cakkam va vahato podum. Dh. |, 1.

Yar pana vuttarh, yam kifici abhisankharanalakkhanarm sabban tam ekato katvd

sankharakkhandho veditabbo i, ettha abhisankharanalakkhanarm nama rasikaranalakkhanam. Vsm.
462,

6-’Rcisa_z‘_z‘herm abhisankharanatthena eko va sankhdrakkhandho, DhsA. 154,
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birth to satikhata-dhammas is nothing but the sarkharakkhandha would be in
perfect accord with these two sources. Yet the Yamaka introduces an
important distinction: not all sarikhdras beiong to the sarkhdrakihandha.
Riipa, vedana, sanna and vinnana (the other four aggregates) are sankharas,
but they are not sarkharakkhandha*® We find a similar distinction
introduced in the swita literature itself. The Samyuttanikiya states that
sankhara [-khandha] is thus called for it conditions the five aggregates of the
next moment, or the next existence.” Although the sarkhdrakkhandha is
associated with all the other sarikharas, these two groups have to be seen as
distinct. This distinction elucidates the difference between sarikhdara as an
aggregate and sankhara in general. The former is an active force, producing
and gathering together the sankhata-dhammas (sarkhara as a sankhata) while
the latter is more comprehensive and consists of any of the five aggregates,

as well as any of the compounded principles (sarkhcta-dhammas).

The sankharakkhandha is definitely a saiiknara in the sense of sankhata-
dhamma since it has been formed and conditioned. Yet not all sarikharas are
sankharakkhandha, since they are not all endowed with iie capacity of
“forming” or gene-..ting more sarnkhata-dhammas. To me, it seems that a

sarkhata-dhamma — remember that this term afso includes

*Ymk. 16.

PKifica bhikkhave sarkhdre vadetha? Sankhatarh abhisankharontiti bhikkhave tasma sarkhara
ti vuccanti. Kifi ca sarhkhatari abhisankharonti? Ripar ripantdya sankhatam abhisarnkharonti.
Vedanam... Safifiarh... Sankhare.. Vidrdnarn.. S.iii, 87. A similar distinction is found in
Vasubandhu's Abhidharmakosa: Les samskdras, c’est tout ce qui est conditionné, mais on rérerve
le nom de samskdraskandha aux conditionnés qui ne rentrent ni dans les skandhas de ripa, de
vedand, sa sarmjiia et de vijiana. La Vallée Poussin, Abhidharmakosa, i, p- 15.

161



sankharakkhandha — can only produce other sarikhata-dhammas when
working in conjunction with vififidna, vedand, safiiid and rigpa; in other words,
only the sarikhdrakkhandha (wtich, by definition, is closely connected to the
four other khandhas) can produce sankhata-dhammas. This implies that
sankhdra as a paccaya is simply a paraphrase of sankharakkhandha. They
both refer to a force that will generate an effect. The effect, however,
although being sarikhata in the sense that it has been caused, is not
necessarily a paccaya or a sankharakkhandha for it might not generate a

further effect.

5.8  Sankharakkhandha and the paticcasamuppida

As we have seen in the previous chapters, each of the aggregates
discussed so far has been directly correlated with distinct links of the theory
of dependent origination. ‘ihe riipakkhandha was equated with the six scnse-
doors (saldyatana) and with phassa, the vedanakkhandha with vedana, and the
sarinakkhandha was introduced between vedana and tanha. As for the
sankharakkhandha, we can also establish a relation between this particular
aggregate and the second link of the paticcasamupada, sarikhara, for we have
seen in this chapter that sankharakkhandha is the same as sankhara a:
paccaya; both are forces that will generate a result. However, as explained
in the introduction, this thesis is mainly concerned with the eight middle links
of the theory of dependent origination, the links that are traditionally held to

be representative of the present life. Since the sankharakkhandha is one of
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the five aggregates characterizing human existence, its function must also

express itself within these very eight links, in the present.

According to the commentarial tradition of Theravada Buddhism, the
paticcasamuppada, as well as the whole process of existence, is usually divided
in two: a) the kamma-process (kammabhava) or the kammically active aspect
of existence, being the cause of rebirth, and b) the regenerating or rebirth
process (uppattibhava) or the kammically passive aspect of existence, arising
due to the first process (kammabhava).” The active aspect of existence
(kammabhava) determines the passive aspect (uppattibhava).” The first five
links of the present period of the paticcasamuppada (i.e. links three to seven:
viffiana, namaripa, salayatand, phassa and vedana) are part of the passive
aspect, while the last three links of the present period (i.e links eight to ten:
tanha, upadana and bhava) are part of the active aspect of existence. As

illustrated in the following diagram:

Mvsm. 200; 579.

ﬂAung. Compendium of Philosophy, p. 43.
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Diagram Vi

The Paficcasamuppada at a glance

PAST 1- avijja ignorance KAMMABIAVA
2- sankhdra (as a paccaya)
3- vififidna cansciousness
4- namaripa mind and matter
5- saldyatana 6 serse-doors UPPATTIBHAVA
PRESENT 6- phassa contact
7- vedand scnsation
8- tanhd desirc
9- upadana clinging KAMMABI{IAVA
10- bhava becoming
FUTURE 11- Jati (re-) birth UPPATTIBHAVA
12-  jaramarana... old age, death...

According to this, tanhd, upadina and bhava are part of the
kammabhava of the present existence. Since we have previously defined
kammabhava as the sankharakkhandha, we can state that the kamma-process
is identical with tanhd, upadana and bhava and arrive at a distinct correlation

between these three links and the sankhdrakkhandha.

This appears to present a problem: according to the Vibhanga, bhava

itself is defined as composed of kammabhava and of uppattibhava™ =nd its

"Tattha katamo upadanapaccayd bhavo? Duvidhena bhave: atthi kammabhavo, atthi
uppattibhavo. Vbh. 136; 137.
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commentary explains the terms in the same way we defined them.” This
seems to imply that the sankharakkhandha is only part of the concept of

bhava, the one that is kammabhava.

If we refer back to the list of fifty types of sankharas on page 158, we
see that vitakka and vicara are both included in sarikhara. These two terms
are precursors to the concept of papasica previously discussed;™ without any
of these three, ct aving could not arise because, as the Sakkaparihasutta states,
envy (issd) and avarice (macchariya), as well as desire (chanda™) have their

origin in paparica.™

We can say that the commentarial tradition is correct
in affirming that the three links of tanhd, upadana and bhava belong to the
kammabhava, for vitakka and vicara both precede tanhi and these two
elements are included in sankhara.”” However, this statement does not
reject the theory that bhava itself can be divided into kammabhava and

uppattibhava. Logically, there is no reason why kammabhava could not

BvbhA. 183,

™ As cvidenced by the causal chain of the Majjhimanikdya: Cakkhun c¢’avuso paticca ripe ca
uppajjati cakkhuvififidnarn nnam sangati phasso, phassapaccaya vedand, yam vedeti tarh sarijanati,
yamn safjandti tam vitakketi, yam vitakketi tari papariceti, yarit papariceti tato nidanar purisari
papaicasankhd samuddcaranti  atitdndgatapaccuppannesu cakkhuvinneyyesu ripesu.  Visual
consciousness arises on account of visual forms and the eye, the meeting of these three is contact
(phassa), on account of contact there is a sensation, what one senses (as a sensation), one
recognizes, what one recognizes, one "thinks about" (vitakka), what one thinks about, one is
obsessed with, what obsesses one is the cause of the number of obsessions which assail a person
in regard to past, present or future visual forms cognisabie by the eye. M. i, 111-112. Similar
occurrences of the formula also appear at M. i, 259; S. iv, 67, ete.

"Chanda is cquated by the commentary of the text to tanhd, desire, craving.
D. ii, 277-278.
“"Refer to the list of clements belonging to sankhdra on page 158.
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occupy a certain place in bliava itself, but that its function extends to more
than one link of the paticcasamuppada. Kammabhava (or the

sarikh@rakkhandha) can and does belong to bhava and to tanhd and upadana.

59 Summary

In this chapter, we have seen that not all sankharas belong to the
sankhdarakkhandha, since they are not all endowed with the capacity of
“forming” or generating more sarikhata-dhammas. A sankhata-dhamma can
only produce other sarikhata-dhammas when working in conjunction with
vifinana, vedand, sarind and riipa; in other words, only the sankharakkhandha
can produce sankhata-dhammas. This implies that sankhara as a paccaya is
simply a paraphrase of sarikharakkhandha. They both refer to a force that
will generate an effect. The effect, however, although being sankhata in the
sense that it has been caused, is not necessarily a paccaya or a

sankharakkhandha for it might not generate a further effect.

We have also situated the sarkharakkhandha within the present period
of the paticcasamuppada, i.e., taking the place of the three links of tanhd,
upaddna and bhava. We now - ght to discuss the element that is generated

by this active force. This leads us to our next and last aggregate: vififidna.
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Chapter 6

The Vififianakkhandha

6.1 Introduction to the concept of vinnana

In the traditional enumeration of the khandhas, vififiana is the fifth
aggregate, commonly understood as “consciousness”. As with the previous
four aggregates, six kinds of viiiiana exist, with each designation dependent
upon the dyatanas through which the faculty performs its function.’
Therefore, we find vifiiana associated with each of the six sense-doors. The
canonical definition of this aggregate is again as obscure as those of the
previous khandhas. The Pali canon tells us that vififiana is so called because
it “vififianizes.” This definition could make sense only to native speakers of
Pali who had already interiorized through linguistic and cultural
reinforcement the significance of “to vinndnize”. Unfcrtunately, most of us

are therefore left without the slightest hint as to its meaning.

We are compelled to search elsewhere for clues that will help us define
this aggregate. We find that vifiiana does display the earmark characteristics

of all sasnk: atadhammas: namely the truths of impermanence and selflessness.

Loy o e e s N PO
Chayime dvuso vinrfianakaya: cakkhuvififignarm sotaviifidnam ghanaviffidnam jivhavifiidnarm
kéravinfidnam manoviffidnar. M. i, 53; also M. i, 259; iii, 216, 281.

pia m i - s s . . .
Vijandii vijgnamti kho avuso, rasma viifianan ti vuccariti. M. i, 292.
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For example, the Cullavedallasuita condemns the attempt to regard not only
viiiiana but any of the five aggregates as the seat of individuality (atta).’
while the Alagaddiipamasutta stresses that viiiiana itself is impermanent.
And it is mentioned elsewhere that those who believe that viitiiana has a
destiny of its own, distinct from the other four khandias, are misled as to its
true nature.” Therefore, it is clear that within the realm of Pali canonical
Buddhism, neither viftfiana nor any of the aggregates can be considered as

permanent or as occupying the place of a everlasting self.

Yet scholars such as Mrs. Rhys Davids® argued that textual evidence
does not always portray vifiniana as an impermanent element. Their main
argument is that vififiana is often approached as the seat of individuality, the
residing place of the self, or of a permanent entity. They supported their
theory by canonical evidence which, according to them, refers to vifiiana in
the sense of “self”. At least two of these occurrences can be observed.’
After the death of certain monks who had reached arahanthood (Bhikkhu

Godhika and Vakkhali), the evil spirit Mara searched in vain for their

3 - L. _ . ) ..

Sutavd anyasavako..na nipam attato samanupassati..na vedanam..na sadfiam...na
sankhare...na viifidnarh attato samanupassati, na vififidnavantarn att@nam, na attani viftAgnam na
vifisisnasmim attanari. M. i, 300.

YTarn kith marfiatha bhikkhave. ViRRanar niccam va aniccarn vd ti? Aniccarin bhante.
M. i, 138. Also S. iv, 67-68.

5 . , _ S o Sl
Yo bhikkhave evarh vadeyya: aham affiatra riapd afiRatra vedandya affatra safifidya afifiatra

sakkhdrehi vifinanassa dgatirn va gatirh va cutir va upapattim va vuddhim va viralhim vi vepullam
va panifidpessami 1i n'etarh thanam vijjati, S, iii, 53.

SC.AF. Rhys Davids, Buddhist Psychology: an Inquiry into the Analysis and Theory of Mind
in Pali Literature (London: Luzac & Co., 1924) p. 22.

'S, iii, 124; S. i, 121.

168



vififidnas since the latter had utterly ceased to arise. According to Mrs. Rhys
Davids, this definitely indicates that after death, the vifinéna of a non-
liberated person is expected to go somewhere before being “reincarnated”
again, therefore implying the existence of some sort of permanent entity
which travels from body to body. Mrs. Rhys Davids also brought to our
attention that the verb “to arise” (uppajjati or uppatti), usually used in
reference to vifiiana, was occasionally replaced by “to descend”
(avakkhanti}.® Once again, she interpreted this as alluding to a permanent
entity, a kind of “soul” which descends into a body. Viewed in this manner,
these few examples contradict the core doctrine of impermanence in general,
as well as the theories of the impermanence of vififidna itself’ and the
concept of “wrong belief in a self” (sakkayaditthi).’® Mrs. Rhys Davids
therefore suggested that the notion of a transmigrating entity must have been
an intrusion of popular belief into Buddhism, mere “folklore speech™,! for,
when contrasted with the emphasis given to the concepts of anicca and
sakkdyaditthi throughout the entire realm of Buddhist literature, these pieces

of evidence are far too scarce to be take 1 seriously.

However, this particular interpretation of these passages is, I believe,

a result of a misunderstanding of the concept of impermanence and of the

SCAF. Rhys Davids, Buddhist Psychology: an Inquiry into the Analysis and Theory of Mind
in Pali Literature, p. 22.

%S, it, 94: v, 67; D. i, 21.
. i, 300.

"CAF. Rhys Davidz, Buddhist Psychology: an Inquiry into the Analysis and Theory of Mind
in Pali Literature, p. 22.
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core theory of dependent origination. Viffdna is characierized by
impermanence in the sense that it arises and passes away at every moment.
Yet Buddhism stresses that new instances of vifiiana continually arise in an
usnbroken causal sequence. As Dr. Richard Hayes has remarked in an
inforinal exchange: “Accepting that a continuum of moments of mental events
moves from one physical body to another, or even lives outside a physical
body for a while, does not commit one either to a view of permanence or to
a view that the continuum is a self”.* A continuing sequence of causally
related vififianas need not imply, as Rhys Davids suggested, any kind of
permanence. Therefore, we are left with no substantial grounds for affirming
that the passages mentioned above represent the “intrusion of folklore
speech”. These passages are still congruent with the mainstream canonical
interpretation of vififidpa. As Lilian Silburn has explained:

C’est autour de vijidna [Pali: vifinanaj que graviteront les erreurs de la continuité

personnelle, a commencer par celle de Sat, un des disciples du Buddha, jusqu’a

ceiie des Bouddhologues occidentaux qui s'acharnent a découvrir une personne qui

dure et transmigre dans un vijiidna que tant de lextes pourtant décrivent comme

conditionné et évanescent. [...] a chague instant apparait un vijiiina conditionné

par un vijiiana précédent; il 'y a une certaine co..inuité parce que les moments de

conscience dépendent de leurs conditions et se succédent sans interruption; mais il

n’y a pas de continuité d'un principe qui demeurerait essentiellement le méme en
dépit de ces changements.”®

This concept of ever-changing vifiiana, of “non-entity”, seems in
complete accord with William James’s understanding of consciousness:
To deny plumply that “consciousness” exists seems so absurd on the face of it —

for undeniably “thoughts” do exist — that I fear some readers would follow me
no further. Let me then immediately explain that I mean only to deny that the

2R ectronic-mail message, received from Dr. Richard Hayes in Mars 1992,
B ilian Silburn, Instant et cause, p. 207-208.
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word stands for 2n entity, but to insist most emphatically that it does stand for

a function. '

Therefore, to elucidate the meaning of viifidna we should, as James
recommended, approach it as an abstract function, an intangible mental

operation, just as we have approached all the other mental aggregates.

6.2  The function of vifinana

Many scholars hold that the function of vififiana consists merely in

apprehending the bare phenomenal world, “the immediately known thing

which on the mental side is in opposition with the entire brain process”."

As to this particular interpretation of vififidna, let us quote Th. Stcherbatsky:

It |vififiana] tepresents pure consciousness, or purc sensation, without any
content. Its content is placed in the objective part which contains the definite

sensation (sparsa), feclings (vedand), ideas (samjAa), volition (cemnd)...lﬁ
He continued by saying that:

.Vijidna and its synonyms, citd, manah, represent pure sensations, the same as
the kalpanapodha pratyaksa of Dinnaga, and samjfia corresponds to definite
ideas. Every construction (kalpana), cvery abstraction (udgrahana), every definite
(parichinna) representation, such as blue and yellow, long and short, male and
female, friend and enemy, happy and miserable — this is all brough: under the

head of ideas (sarijfia) as distinguished from vijigna = pure sensation.)’
Stcherbatsky’s theory receives support from other scholars such as E. R.

Sarathchandra, who advocates that when the term vifinana was “applied to

“william J ames, Essays in Radical Empiricism (London: Longmans, Greens, 1912) p. 4.
Pwilliam James, Principles of Psychology (New York: Dover, 1950) p. 142.
YStcherbatsky, The Centrai Conception of Buddhism, p. 13.

”Slcherbatsky. The Central Conception of Buddhism, p. 16.
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the psychology of perception, it meant not full cognition, but bare sensation,
a sort of anoetic sentience that occurs before the object is completely
apprehended”.’®  Jayatilleke also supports this statement by quoting the
Vibhangdtthalatha, according to which visual cognition (vififidna) means mere

visual perception.”

The theory that correlates vififidna with bare sensations devoid of any
content seems to be inconsistent with certain passages of the Pali canon. since
the Majjhimanikaya indicates that the function of vijiidna is to “vinAdanize”
what is pleasant, unpleasant and neither pleasant nor unpleasant.” If, as
Stcherbatsky and Sarathchandra proposed, viinana was pure sensation
without any content, then it would be impossible for the vijisiana to “vinfanize
anything pleasant, unpleasant or neutral. This would be possible only if the
pleasantness, etc., that the faculty viriidnizes, were intrinsic to the object (be
it sensation or mere external form) being approached. Nevertheless, if the
pleasantness were intrinsic to the object, then no difference would be found
between vififidna and vedana, which latter is also said to be “pleasant,

unpleasant or neutral”,

lE;Saratc::hanclra, Buddhist Psychology of Perception, p. 4.

ngayatiHekc, Buddhist Theory of Knowledge, p. 436. Cakkhuvififidnam pan’ eltha
dassanamattain vififigna eva hoti.

Oxi7 ca vijanati: sukhan ti pi vijanati, dukkhan ti pi vijanati, adukkhamasukhan ti pi vijanati.
M. i, 292; M. iii, 242,

172



The Pili canon also explains vififiana differently. As Sarathchandra has
mentioned, “vififidna in the earliest texts was almost synonymous with
saifia”.?' One of the items of canonical evidence supporting this theory
states that vififiana is so called because it vifinanizes flavours as sour and
bitter, acid and sweet, salty and insipid.?* If we may recall our definition of
safifia (see page 115), it is the recognition of a certain colour as blue, red or
yellow which can be extended to the recognition of a certain sound as flute,
drum or trumpet, or a certain flavour as sour, bitter or sweet, and so on.

Hence, according to this interpretation, vifingna seems almost identical to

safina.

These numerous different interpretations of vifiidna have succeeded in
confusing many scholars who have attempted to circumscribe the meaning of
the term. The general meaning of viifiana is pure consciousness, mere
attention, but what remains obscure is whether this consciousness or attention
is of pure percepts devoid of any categorization, of something pleasant,
unpleasant or neutral, or of a certain categorization. By examining these
three possible definitions for vififiana, we notice 1) that pure percepts refer
to our definition of mahabhiitanam upiddya riipa (secondary matter) or of
phassa (see page 78), 2) that something pleasant, unpleasant or neutral can

be correlated with our interpretation of vedaiid, and 3) that the categorization

H'Saratchandra, Buddhist Psychology of Perception, p. 16.

Kisica bhikkhave vitiidnam vadetha. Vijdnatiti kho bhikkhave tasma viffianan ti vuccali,
Kifica vijandti. Ambilam pi vijanati. Tittakam pi vijanati. Katukam pi vijanati madhukam pi
vijanat. Kharikam pi vijanari. Akhdarikam pi vijandati. Lonakam pi vijandar. Alonakam pi vijanati.
Vijanatiti kho bhikkhave tasma vinadnan ti vuccati. S. iii, 87.

173



is in line with our explanation of sasisid. 1 feel that it would be a mistake to
assign the function of vififidna to only one of these three possibilities.
Vifiidna can be applied to phassa, vedand and saiifia. The “mystical” sense
of vififiana may be elucidated if looked at as a function which is applied
throughout the namaripa phenomenon. Vijifiana is probably the faculty
needed for the cognition of pure percept, of sensation and of
conceptualization as well; it is not independent of any of these three
khandhas. Since none of the aggregates has the capacity of being self-
conscious, only visifidna can be considered as performing the function of

consciousness or attention.

In our discussion of phassa (see page 78 ff.), we saw that in order for
a stimulus to be perveived, the presence of three elements is required. There
must be a sense-object (visaya), a sense-organ (indriya) and attention or
consciousness (vintrana). Only when these three elements come together can
a stimulus be perceived. This implies, however, that virfigna itself is present
before the stimulus has appeared, and that the former is independent of the
latter. VifiAana as pure consciousness or mere attention does not necessarily

need to be conscious of or attentive to something in order to exist.
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6.3 Vinnana and panna

As pointed out by Jayatilleke,” another aspect of vififiana is its
similarity 1o pafifia, wisdom. The Mahdvedallasusta® correlates parifia with
vifiana since the former is also characterized by cognition, but in this case,
the objects cognized are restricted to the four Noble Truths. However, the
same source mentions a difference between the two terms: “while viffriana
needs to be thoroughly understood, pasifia needs to be developed”® As
Jayatilleke concludes, this fifth khandha “seems to be the general term for
‘cognition’, while pafifid is more or less restricted in connotation to the
cognition of spiritual truths”.?® Therefore, from now on, when the term
viftiana is translated as “consciousness”, we shall bear in mind that although
the function of what we call “consciousness” is mere cognition, what is
cognized Is either pure percepts (riipa), percepts loaded with either pleasant,

unpleasant or neutral connotations (vedana), or conceptualizations resulting

from the activy of safifia on the sense-data.

Finally, we need to mention the two conditions without which

“consciousness” cannot appear. As stated in the Majjhimanikaya:

=y ayatilicke, Early Buddhist Theory of Knowledge, p. 434.

#M. i, 292.

PPanfid bhavetabba vififianarh parififievvar, idam nesar nandlkaraparn. M. i, 293.
26.lnyatiltckc, The Early Buddhist Theory of Knowledge, p. 435.
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Whenever there is a functioning sense-organ (eye, car, tongue, nose, body and
mind), a sense-objcct (visual form, sound, taste, smell, touch and thought)
entering into the field of the sense-organ then, with these brought together, there

is the manifestation of the part of consciousness referring to the specific sense-

organ”.?’

From this same Pali passage. Jayatilleke has read three conditions: to the two
we have mentioned. he adds “an appropriate act of attention on the part of
the mind” which, he says, is the English equivalent of rajjo samanndharo
hoti.® His elaboration of three conditions refutes the references found in
the sutta literature, which mentions only two conditions, namely the sense-

t.2 Furthermore, while the Pali Text

door and a respective sense-objec
Society Dictionary renders samannahéro as “bringing together™, it seems that
Jayatilleke has somehow stretched the meaning to an “appropriate act of
attention”. Even if he were correct in his English rendering of samannaharo,
what is this “mind” which applies the “act of attention™? No “entity” shapes
the individual other than the five aggregates, and, because of our systematic
discussion of the khandhas, we know that neither riipa, vedana, saiinga or
sarkhara is responsible for anything that resembles “an appropriate act of

attention”. Rather, it seems that the “act of attention” is precisely the

function of vififiana.

Yato ca kho dvuso ajihattikari c'eva cakknum aparibhinnam hoti bdhird ca ripd dpatham
dgacchanti tajjo ca samanndhdro hoti, evam tajjassa vifiianatkagassa patubhdvo hoti. M. i, 190.

%5 ayatilleke, The Early Buddhist Theory of Knowledge, p. 435.
BCakkhusi ca paticca rape ca uppafiati cakkhuviiifidnam. S. iv, 86; M. i, 259.
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5.4  Nuances between vififiana and mano

Many canonical and commentarial passages equate the terms vififiana
and mano. For example, the Brahmajalasutta and the Visuddhimagga indicate
that citta and mano are both synonyms of vififidna.*® Bhikkhu Narada in the
introduction of his translation of the Abhidhammatthasangaha stated that
“citta, ceta, cittuppada, nama, mana, vinfiana are all used as synonymous terms
in Abhidhamma. Hence, from the Abhidhamma standpoint no distinction is

»31  However, I would be more

made between mind and consciousness.
inclined to say that within the su#ta literature, these terms were used more or
less synonymously and that only in later abhidhammic and commentarial
sources did the distinctions between them become more important. Yet we
must acknowledge that even in the suttus, an implicit distinction is established

between these terms.”

Since we have already discussed the concept of mzno in the chapter on
mipa (see page 64), we shall only stress here the diference between the
“mental sense-organ” (mano) and viffidna itself. In our discussion on

“secondary matter”, we saw that matter in general forms the six sense-objects:

30 - . ' [ . . « - . . . . -
Cittan ti va mano & va viidanam ti. D. i, 21. ViAAdnar cittarh, mano ti atthato ekarn.
Vsm. 452.

LT .
'Nirada, A Manual of Abhidhamma, p. 9.
k7 . et s e ays
For a more detailed study of the distinction between mano, viifiana and other Pali and
Sanskrit concepts often translated by the English words “consciousness” or “mind”, refer to

Herbert V. Guenther's Philosophy and psychology in the Abhidharma (Delhi; Motilal Banarsidass,
1977) p. 15-49.
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touch (photthabbayatana), sound (sadddyatana), taste (rdsayatana), smell
(gandhayatana), visual forms (ripayatana) and thoughts (dhammayatana).
There are also six faculties or sense-organs that allow us to perceive them: the
tactile organ (kayayatana), the auditory organ (sotdyatana), the gustatory
organ (jivhayatana), the olfactory organ (gandhdyatana), the visual organ
(cakkhdyatana), and finally the mental sense-organ (mandyatana). However,
we have seen that such perception is only possible when there is a “contact™
between the sense-object, the sense-organ and the respective consciousness
(vifiiana). Mandyatana on its own, without the function of vifiidna. cannot
induce perception. Like the other five sense-organs, mandyatana is dependent
on vifiidna to bring the object to the attention of the subject. Mandyatana
is purely a sense-organ that cannot function without vifiiana. However, there
Is a substantial difference between mandyatana and the cther sense-organs.
The latter can only apprehend their respective sense-objects. Manayatana, on
the other hand, only apprehends “thoughts” (dhammayatana), yet these very
thoughts are derived from the contact of other sense-objects with their
respective sense-doors. As Kalupahana has elucidated:

In fact, its [mano’s] function is to assist in bringing back the impression produced
by the other sense faculties and, as such, constitutes a form of “reflection”.
Mano, therefore, has “concept” {dhamma) as its objects, and these are generally
considered substitutes for percepts, ... While mane is performing this speccial
function, consciousness (vififiina) continues to flow uninterrupted like a stream
fed by all the faculties including mano.*

The Unnabho Brahmano Sutta of the Samyuttanikaya explains the
function of mano. Accorcing to this text, each of the first five sense-organs

(indriya) have different scope and range, none of which are interchangeable.

”Kalupahana, Principles of Buddhist Psychology, p. 30.
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In other words, the eye cannot perceive smell. Yet mano is the ground
common to them all in the sense that it is able to interact with all the other
sense-organs.” The text does not imply that mano perceives smell, visual
forms, etc., but only that it can perceive the concept (dhamma) that was
derived from the percept apprehended by one of the first five sense-doors.
The following diagram will help further clarify the distinction of mandyatana

and vinnana.

Diagram VII
Mano and Vianina

eye
visu@- visual contact

ViRAdna

ear

so‘@’ auditory contact

viiRkana

nose mandyatana

smell olfactory contact dhammayatana
vififidpa- vinfiana

\V

tongue
taste
vififidna -

gustatory contact

\/

body
tangible tactile contact
viftfidna

V/

Mparcimani brihmana indriyani nandvisayani ndndgocardni na anfidmariassa gocaravisayam
paccanubhonti. Katamani parica? Cakkhurdriyain. pe... Kdyindriyarh. Imesar kho brahmana
paficannam indriyanam nandvisaydnam ndndgocardsnam na aRifiamannassa gocaravisayam
paccanubhontinam mano patisaranam mano ca nesam gocaravisayam paccanubhoti ti. S. v, 218.
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The diagram makes clear'that mano is endowed with a special function,
distinct from that of all the other sense-doors. Mano has the ability to survey
the fields (gocara) of the other senses. We have to understand that the term
“field” does not refer to the sense-object itself, but to the actual contact that
has taken place between the sense-object, the sense-door and the respective
vifiniana. The sense-object as such is merely a potential object of perception,
and as loing as it has not been apprehended by the senses and the
consciousness, it definitely cannot become an object of mano. Once a contact
has taken place, a percept arises. This percept may be either visual, auditory,
olfactory, gustatory or tactile. In its turn, the percept becomes a potential
object of mano, potential in the sense that not all percepts come in contact
with mano and a viiiiana. However, when it does come in contact with these
two other faculties, the percept itself is technically termed dhammadayatana for

it becomes the direct object of mano.

The main distinction between vinndana and mano, however, boils down
to Bhikkhu Nanamoli’s enigmatic statement found in his translation of the
Visuddhimagga:

Vidndna (rendered by “consciousness”) is, loosely, more or less a synonym of
mano and citta, technically, it is bare cognition considercd apart from fecling
[vedana), perception [safifid] or formations {sankhdra]. Mano (rendered by
“mind”), when used technically, is confined to the sixth internal basec for

contact.3s

Mano is often employed as synonym of vififidgha or citta,”® yet we found

obvious preferences in use in canonical literature. Vifiiana is often associated

SThe Path of Purification, p. 507, note 35.
*Such as in S. if, 94: cittam iti pi mano iti pi.
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with sense cognition in general, while mano frequently refers to the
intellectual activity triggered by the contact of the dhammadyatana and
vififidna,”” a function similar to that of manas in Nyaya philosophy where it

is “the instrument through which the objects of sense affect the soul”.”®

L]

6.5  Patisandhivinidna and cuticitta

(cuticitta) — more literally, a “departing” consciousness.”® The death-
consciousness constitutes the last consciousness of one’s life, whereas the
rebirth-consciousitess consists of the very first consciousness of a being, the
factor that triggers the stream of consciousness which characterises one’s
existence. The latter is wholly conditioned by previous sankharas, kammas
frem previous lives. As Bhikkhu Narada explained:

Dependent on past conditioning activities [sankhdras] arises relinking or rebirth

consciousness in a subsequent birth. It is so called because it links the past with

the present, and is the initial consciousness one experiences at the moment of
conception.*

37 . . .
Refer to our previous discussion on mano on page 64.

®Vaman Shivaram Apte, The Practical Sanskrit English Dictionary (Kyoto: Rinsen Book
Comipany, 1986) p. 1233,

*The reader may note that the term citta has been used instead of viFisiana in the expression
cuticitta. However, in this specific context, both terms are synonymous. With regard to the
interchangeability of these two terms, see page 177, especially footnote # 30,

mNﬁrada, A Manual of Abhidhamma, p. 422,
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This idea of rebirth-consciousness may be misleading. We must be
careful not to get carried away into construing a permanent entity which is
transferred from one body to another. As Venerable Nagasena explained to
King Milinda, that which transmigrates from one life to another is neither the
same nor another — “na ca so na ca aino”.'' In the Visudhimagea,

Buddhaghosa explains this “transmigration” of consciousness very clearly:

But it should be understood that it [the vififidna] has neither come here from the
previous becoming nor has it become manifest without the kamma, the forma-
tions, the pushing, the objective field, etc, as a cause. And here, let the
illustration of this consciousness be such things as an ccho, a light, a seal, a seal
impression, a looking-glass image, for the fact of its not coming here from the
previous becoming and for the fact that it arises owing to causes that arc
included in past becomings. For just as an echo, a light, a seal impression, and
a shadow, have respectively sound, etc., as their cause and come into being
without going elsewhere, so also this consciousness.*

consciousness and the relinking-consciousness. However, their meaning is not
limited to these two particular types of consciousness. They represent more
than the last and first consciousness, for vififiana in general is also subject to
the three characteristics of existence (tilakkhana): anicca, anatta and dukkha.
At every momen:, each consciousness arises and passes away, continually
yielding its place to a new one. Thus every consciousness must have the

-

quality of both patisandhivififiana, in the sense that it arose from the previous

arisen must also die. The quality of this latter vififidna (which becomes a

cuticitta at the time of death) will engender a new patisandhivifiiana. Birth,

“IMil. 40.
The Path of Purification, p. 639,
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death and rebirth do not occur only at the beginning and the end of life.
From a microcosmic point of view, this cycle repeats itself at each and every

moment and each time a new consciousness is engendered.

6.6 Vinnana and the paticcasamuppada

Like the four previous khandhas, vifiiana holds a specific place in the
theory of dependent origination. As one of the nidanas, vififiana is the third
link of the chain, preceding n@mariipa, salayatana and phassa, the last two
being part of the riapakkhandha. I will not attempt in this chapter to explain
why vifinana, which is the fifth member in the traditional enumeration of the
khandhas, occupies a place that precedes all the other kiiandhas in the
paticcasamuppada; this will be accomplished in the next chapter (see page
188). I shall instead attempt here to explain the function of viffigna in the

paticcasamuppada and describe its relation to the vififidnakkhandha.

We have to note that the explanation of the vififidnanidina is often
limited to the first consciousness that enters the mother’s womb,” which
in the swtta literature itself. In later literature, however, we find that the

vifitidnanidana is associated not only with the nineteen types of relinking-

BSee for example Nyanitiioka's Buddhist Dictionary, p. 121-122.
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consciousness,” but alsc with the other types of consciousness that may arise
from this “original” consciousness. The Vibhanga. for example, defines
vifiidnaniddna as consciousness (citta, ‘nano, virifidna, manovifina nadhditu), the
mind base (manayatana), the controlling faculty of mind (manindriya), and the
vifiianakkhandha itself.* Therefore, the third link of the paticcasamuppada

includes the whole vififidnakkhandha and not merely the patisandhivififiana.

6.7 Summary

In this chapter, we have seen that vififigna is variously transiated. Some
scholars hold that it means “bare sensation”, some, “pure consciousness” and
others, “the cognition of something pleasant, unpleasant or neutral”.
However, none of these theories seems to be totally accurate, since vifiiidna
is responsible for the cognition of all of these. Hence we defined the term
as mere consciousness, whether that consciousness is of ripa, vedand or
safifid. We have also seen the difference between mano — one of the six
sense-organs —, and vififidna itself. Both are necessary for perception of
thoughts or concepts (dhammas), but only the latter is necessary for the
apprehension of stimuli from any of the other sense-organs. Finally, we have

established a correlation between the third link of the paticcasamuppada —

*Narada, 4 Manual of Abhidhamma, p. 361. These nincteen types of consciousness are
described in Anuruddha's Abhidhammatthasarngaha (Joumnal of the P.T.S., 1884) p. 21-23,

4 g o oo L - . )
STattha katamarn sankharapaccayd viffianam? Yarh cittarh mano mdanasam hadayari

pandaram mano mandyatanarh manindriyarn vinianam viifianakkhandho tajjd manovinfianadhéaru:
idam vuccati sankhdarapaccaya viinanam. Vbh. 144.
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vifitananidana — and the vinfanakkhandha. Now that we have discussed the
function of each of the five aggregates, we may consider ourselves at last

adequately equipped to explore their interrelation.
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Chapter 7

Irnterrelation of the Khandhas

7.1  Preliminary remarks

In the previous chapters, we discussed each of the five khandhas
separately, without attempting to establish an in-depth correlation between
them. However, the simple understanding of the purport of these aggregates
leaves us with merely a superficial insight into Buddhist psychology. The
knowledge that riipa is equated with the six sense-doors and bare perception,
vedana with sensation, sasifid with recognition, sankhara with any type of
actions that will produce an effect, and vififidna with consciousness, fails to
shed much light on either the workings of the mind or the path leading to
salvation. It is rather our understanding of the relationship between each of
the khandhas that will considerably increase our insight into Buddhist

psychology.

The order in which the five aggregates have been presented in this
thesis reflects the stereotypical canonical enumeration of these sole
constituents of the individual. To my knowledge, canonical literature does

not offer a different order for the khandhas.! Unfortunately, aside from the

thys Davids and Steede stated in their Pali Text Society Pali-English Dictionary (p. 233) that
onc incidence of a different er .meration has been found in the Sariyutranikdya: Riparn

(continued...)
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traditional order in which the aggregates are enumerated. no hint as to their
interrelation is given in the sutfa literature. Our only alternative 1s to deducc
the operaticnal process of the khandhas from the core theories of Buddhism.
This is where we can present evidence supporting the particular order of the
five aggregates, for I feel that the function of each of the khandnas. in their
respective order, can be directly correlated with the theory of dependent
origination, especially with the eight midule links. Because three of the
khandhas — sarkhara, vinifidna and vedand — as well as the entire
psycho-physical phenomenon termed namariipa, are included in the chain of
dependent origination, the latter appears to be intimately related to the five
aggregates. In this chapter, we shall first address the “order problem” that
presents itself when trying to establish a correlation with the five aggregates
and the eight middle links of the paticcasamuppada. Second, we shail
examine each of the middle links of the paticcasamuppada in turn and point
out which of the five aggregates can be correlated with them. We will
discover that all the aggregates but sasi/ia play an obvious role in this middle
division. Third, we will attempt to adduce evidence supporting the implicit,

yet crucizl, presence of sasing between the two links of vedana and tanha.

'(...continued)
vedayitam sanfifiary vififidparh yafica sankhatam neso ham asmi netam me. (S. i. 112) Yo,
although the aggregate sarikhara seems prima facie to have been placed after vifiiana, we must
stress that the term sarikhatari in this particular context comprises the four preceding elements.
As the translation of this passage shows: “Matter, sensation, recognition, consciousness, that
which is conditioned, is not 1”. Therefore, we could hardly say that this particular passage offers
a different sequence in the enumeration of the aggregates. It only explicitly states that matter,

sensations, recognition and consciousness and that which is conditioned cannot be identified with
the self.
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7.2  The “ordzor problem”

Before we proceed to analyze the paticcasamuppada from the
perspective of the five aggregates, we ought to address the “order problem”.
In the traditional enumeration of the paficakkhandhas, vifiiadna appears as the
last aggregate. At first approach, this fact can be puzzling, for how can the
functions of ripa, vedana, sasifnd and sarikhara be accomplished if no prior
consciousness is present to cognize and to come in contact with the external
world?  This would imply the impossibility of having either “mere
perception”, a sensation, or even a recognition imposed on sense-data, for
nothing could have been cognized by a vifiidna yet. The curious point
remains as to why vififidna has consistently been listed as the final constituent
of the five khandhas throughout the bulk of canonical literature. Perhaps the

solution to this problem can be explained fairly simply.

The concept of revolution, which finds an evident expression in the
theory of rebirth, seems to be essential to Buddhism. According to this
theory, death is a natural and unavoidable sequence of birth, and death is also
inevitably followed by another birth — unless, of course, one has escaped the
samsaric cycle by becoming an arafiant. It seems that in many Buddhist
enumerations — such as the five indriyas, and the eightfold noble path — the
final element revolves and comes back to condition or reinforce the first
member. However, there has been a controversy amongst scholars on

whether the different elements of these enumerations are to be construed
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sequentially or cyclically.? It is not the intent of this thesis to prove that a
cyclical perspective is definitively at work within the five indrivas or the
eightfold noble path. Such an approach is plausible, yet a more exhaustive
study would be required to establish this theory. Moreover, whether the five
indriyas or the eightfold noble path can be approached from a cyclical
perspective may not be crucial for the purpose of this thesis, for textual
references seem to indicate that the five aggregates are definiteiy subject to
such an approach. This implies that the last element of the five khandhas

would also become the first, that vifiniana revolves from its “last™ position to

become the “first” of the aggregates (please consult diagram VIII).

Diagram VII1
The Wheel of the Five Aggregates

- Ripa

Vedand

Safing

-

Sankhara .

K.N.) ayatilleke, in his work Early Buddhist Theory of Knowledge, deals with the concept
of saddha (trust) as the first member of the five indriyas and shows that two distinct interpretative
trends can be observed. While Tillman Vetter's The Ideas and Meditative Practices of Farly

Buddhism offers evidence that the eightfold noble path can be construed both cyclically and
sequentially.
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This theory finds support in the paticcasamuppada itself, wherein
vinnana is placed before the ndmariipa niddna. As seen previously, the five
aggregates themselves constitute the category namariipa, and since the last of
the aggregates is vififidna, it will again engender a new set of aggregates, and
this until one breaks the chain of samsdra. The fact that consciousness
“engenders” namariipa emphasizes this cyclic aspect of the five aggregates.
This theory is further supported by two major canonical passages. The first
is found in the Saryuttanikaya, where Sariputta — the Buddha’s disciple
known as the commander-in-chief of Dhamma (Dhammasenapatti)® —
explained to Mahakotthita that namaritpa is conditioned by vififidna and that
the latter is also conditioned by the former.* The second passage is from the
Dighanikdya where the Bodhisattva Vipassi is said to have reflected on the
nature of consciousness {(vififidna) and of mind and body (n@maripa). The
result of his reflection is the same as that of Sariputta: vifiiidna conditions
namaripa and vice versa.’ This clearly shows that vififidna can either be

approached as the last aggregate, as portrayed in the standard enumeration

*The Anupadasutia ofiers a long eulogy of Sariputta by the Buddha. (M. iii, 25 ff.)
Sériputta is also known as the chief amongst disciples (aggasavaka).

4, o S ; o, oo .
Apica [sic] vifiidnapaccayd namaripanti. [...] Api ca namaripapaccaya virAdnanti
S.ii, 113

*Atha kho bhikkhave Vipassissa Bodhisattassa etad ahosi: “Kimhi nu kho sati ndmaripam hoti,
kim paccaya ndmardpan ti?" Atha kho bhikkhave Vipassissa Bodhissattassa yonisomanasikard ahu
punndyz abhisamayo: “Vififidne kho sati namaripam hoti, viffidnapaccayd namariipan #i."

Atha kho bhikkhave Vipassissa Bodhisattassa etad ahosi: “Kimhi nu kho sati vififidnam hoti, kirn
paccayd vififidnan (i?" Atha kho bhikkhave Vipassissa Bodhissattassa yonisomanasikard ahu
panndya abhisamayo: “Ndmaripe kho sati vififidnarn hoti, namanipapaccayd vififidnan t."

D. ii, 32. It is interesting to note that this reflection of the Bodhisatta Vipassi involves a slightly
different formulae of the theory of dependent origination. This formulae includes only ten links
instead of twelve, excluding ignorance (avijjd) and (sarikhara) -- the two first links of the more

well known formulae -- from its list, A similar formulae is also found at S. ii, 104.
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of the paficakkhandhas, or as the first, for vifinana is necessary for the arising
of the other four aggregates. Having shown that viiziana can be placed as the
first or last member of the pasicakkhandhas. we may begin our actual analysis

of the paticcasamuppdda.

7.3  The five aggregates and the paticcasamuppada

In diagram IX, the twelve links (niddna) of the chain of dependent
origination were divided into three traditional categories — past, present and
future. Each of these divisions represents an alternative means of explaining
the concept of namariipa when taken in its largest sense, inclusive of the five
aggregaies. For the purpose of this thesis, we shall limit our analysis to the
second division, where the presence of the five khandhas is clearest, and we
shall clearly demonstrate the presence of the aggregates within thesc eight
links. The eight elements linked in this second group can be considered as
a mere rewording, a more detailed explanation of the psychosomaltic process

set in motion by namariipa.
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Diagram IX

The Paticcasamuppada from a namariipa perspective

_ _ 1- avijja (ignorance)
NAMARUPA 2- sankhara (karmic activities) PAST
3- vififidna (consciousness)
4- namariapa (mind & Matter)
5- salayatanad (six sense-doors)
_ _ 6- pnassa (contact)
NAMARUPA 7- vedand (sensation) PRESENT
B- tanha (craving)

9- upadana (clinging)
10- bhava (becoming)

_ ) 11-  jati (birth; rebirth) FUTURE
NAMARUPA 12-  jardmaranpa (old age and death)

The first link enumerated in the middle group of the theory of
dependent origination is viinana. As we have just discussed, while virifiana
is the last member of the paricakkhandhas, it can also very well be considered
the first. According to the traditional interpretation of the theory of
dependert origination, consciousness as a member of the chain is nothing but
a patisandhiviiinana.® But as we have seen, every consciousness is a

patisandhivifiidna at the moment of its emergence, and a cuticitta at the

Vsm. 528. For clarification on the term patisandhi, sec page 181,
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moment of its dissolution. As soon as the consciousness emerges, however,

namariipa arises.’

Many passages explain the second link of the middle group. namaripa,
as that which comprises all the five aggregates. The term namanipa itself was
already employed in pre-Ruddhist philosophical systems. As Sarathchandra
has pointed out:

The expression namaripa, borrowed from the earlier upanishadic literature,

posscssed two meanings. In one sense it referred to the empirical individual

who, in the Upanishads too, enjoyed only a relative reality. But sometimes it was
used as a comprehensive term which included the entire phenomenal worlds

comprising mind and matter.?
Buddhism also ascribes these two meanings to the term. In the context of the
paticcasamuppdda however, the meaning of the term is limited to the psycho-
physical structure of the individual. As noted by the authors of the Pali Text
Dictionary,” the commentary on the Dhammapada states that the four mental

)

aggregates plus the material aggregate constitute namaripa.' Throughout

"Idha patisandhi viffianam okkanti ndmanipam... Ps. i, 52; also found at Vsm. 600. “Here
[in this present life] there is a relinking which is consciousness, there is an appcarance which is
namaripa.” The word okkanti literally means descent, but can also imply appearance; certain
translators such as Nanamoli have juxtaposed the phrase “into the mother’s womb™ to the term.
This addition was probably inspired by a sentence of the Dighanikdya wherc it is explicitly stated
that if a viffidna docs not enter the mother’s womb, namaripa cannot be engendered: Vidadnam
va hi Ananda matu kucchirn na okkamissatha, api nu kho namaripam mdtu kucchismir
samucchissathdt. D. ii, 63,

8Saratchandra, Buddhist Psychology of Perception, p. 7.
°Pali Text Dictionary, p. 350.

mVedanddtjaril catunnari ripakkhandhassa ca ti panicannam khandhdnim vasena pavatlarh
namariparii. DhA. iv, 100.
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Pili literature," sundry passages support this statement. Yet, oddly enough,
we also find repeated an explicit contradiction of this definition of namariipa.
This was previously noted by Etienne Lamotte who remarked that “par
mentalité [namaj, il faut entendre les trois skandha mentaux a exclusion du
vijiiana.”"*  Although materiality (ripa) is always characterized by the
rupakkhandha, the mind (nama), in certain passages. is defined only in terms
of three aggregates — vedand, sajifia and sankhara — instead of four.”® This
particular interpretation exciudes vififidna from the nama category. Although
there is an apparent contradiction, the problem might not be as severe as it
initially seems, because the simple presence of the material aggregate along
with the three first mental aggregates implies the presence of vififidna. Since
santkhara is listed as one of the mental aggregates, vifiiana must naturally
follow for, according to the paticcasamuppida, sarikhara gives rise to vififidna
(sarikhdrapaccaya viffianam). Moreover, as we have seen on pages 190 ff.,
the category namariipa itself conditions vififidna. Perhaps certain sources

have excluded viffiana from the definition of namariipa simply in order to

avoid duplication,” or perhaps they assumed its presence to be so self-

"Neman ti cantéro aripakkhandhd, ripan ti ripakkhandha. AA. ii, 154. A similar statement
is also found at DhsA, 392,

124 . . . .
Etienne Lamotte, Histoire du bouddhisme indien, p. 40.

PFor example, the Vibhanga excludes viindna from nama: Vedanakkhandho saririakkhandho
sankharakkhandho: idart vuccati vifiidpapaccaya namarn  (Vbh. 144.) The Visuddhimagga also
states that ndma only includes the three aggregates starting with vedana: ndman i
drammanabhimukhart namanato vedanadayo tayo khandha. (Vsm. 558) This view is not shared
by Vasubandhu who stated in his Abhidharmakosa that “les quatre skandhas immatériels, vedana,
sarfynd, sariiskdras, vijfidna, sont nommés naman, car ndman signifie ‘ce qui se ploie’, namatiti
ndma”. La Vallée Poussin, L'Abhidharmakosa de Vasubandhu, ii, p. 94.

14Although duplication was not a technique that the compilers of the Pali Canon denigrated.
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evident that they failed to warrant mention. Whatever the reason, whether
consciousness is explicitly mentioned in the list or not, its function is always
and nndoubtedly present: on the one hand, ndmanipa arises on the ground
of vinfiana. and on the other, sankhara inevitably generates a viifiana.
Therefore, the term namariipa must contain all the five aggregates as they

have been explained in the previous pages.

The third nidéna of this middle group is salayatana (the six sense-
doors), which is usually described as the six organs of cognition, namely the
visual, auditory, olfactory, gustatory, tactile and thinking organs. Each of
these sense-doors is then further divided into internal (ajjhatta) and external
(bahira). However, as mentioned previously,” within the formula of the
paticcasamuppdda itself, the term sala@yatana includes only the six sense-
organs (ajjhatta) and not their respective objects. We can therefore establish
a direct correlation with the salayatana-link of the paticcasamuppada and the

five sense-organs that partly constitute the riipakkhandha.

The fourth link of the middle group, phassa, a term usually translated
as contact or sense-impression, arises from the six sense-doors. But as we
have seen on page 78, phassa is bare sensory experience, devoid of any
subjective content. We can establish a further correlation here between the
sense-objects (bahirasalayatana) and the ripakkhandha. The sense-objects,

which belong to the riipakkhandha, are potential objects of perception, but

Psce page 77.
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hecause of the ceagregating of conscicusness, sense-organs, and sense-objects,

they became actual objects of perception and are termed phassa.

Phassa conditions the fifth link of the middie group, vedana. To
describe vedana as one of the niddanas is not necessary since it has already
been discussed as one of the khandhas, and we can rightly assume that the

meaning of the term is the same in both contexts.

The sixth and seventh links which follow the vedananidana are tanha
(craving)'® and upadana (clinging). The latter term is most often defined as
an intensified form of craving.'” Since both tanhid and upddana are
considered to be different intensities of craving, they can be dealt with
together. Craving always first expresses itself at the menial level, but very
rarely does it remain confined to that realm: through verbal and physical
deeds, craving shapes life. Since tanha cannot express itself without a mental,
verbal or physical action, we can equate both fanhad and upadana with part of

sankhdara, namely the activity arisen from a mental conation. To return to the

As Bhikkhu Nanamoli pointed out in his translation of the Nettippakaranarn, the literal
translation of raphd is “thirst”, but the term tanhd in Pili literature is never used to refer to
“thirst” itself. Instcad, the word pipdsa is employed when “thirst” is intended. [The Guide 15,
note 42/1] Morcover, our common understanding of “craving” may be misleading since tanha
refers to both craving and aversion. According to Buddhism, craving reflects our discontentment
with the present moment, with reality as it is. We desire, crave for something because of a deep
inner dissatisfaction and because of our inability to accept reality as it presents itself. Craving
is nothing but aversion towards our immediate situation. Similarly, aversion manifests itself as
the craving for a better condition. The word tanhad refers to both craving and aversion and
hencetorth, whenever the word “craving” is employed, aversion is also intended since both are
nothing but the two faces of the same coin.

l-J'Acmrding to the Visuddhimagga, “Clinging is characterized by ‘seizing’ (gahana), its
property is not to release, and it manifests itself as a_strong craving and as dighi.”
Gahanalakkhanam upaddnarh, amuficanarasam, tanhddalhatta-ditthipaccupaithanar. Vsm. 528.
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simile usea to describe sarikhdra, craving would correspond to the mere

activity of cocking, without including the finai product but leading to it.

The sutta literature mentions that craving is the conduit to becoming
(bhavansii};'® therefore craving leads us to the eighth link in our
investigation — becoming (bhava). However, a distinction ought to be made
between bhava as a general concept and bhava as one of the links of the
paticc~sarnuppdda. According to Pali literature, bhava in the general sense

is divided into kammabhava and uppattibhava.”® The former refers to all

actions that lead to becoming, what Nyanatiloka explained as

the karmically active side of existencc ... [while the latter refers to thej
karma-produced rebirth or regenerating process, i.e. the karmically passive side
of existence consisting in the arising and developing of the karma-produced and

therefore morally neutral mental and bodily phenomena of existence,?"
Thus the uppattibhava is the result, the effect which outflows from the
kammabhava and reproduces the five aggregates by generating a new
vififana.?' Yet bhava as cne of the links of the paticcasamuppada does not
include what we described as uppattibhava, for only kammabhava and not the

latter is a condition for birth.?? Furthermore, kammabhava is not restricted

8. iii, 190; v, 432.

¥vsm. 571; also Vbh, 137,

20N},'a'mz"attiloka, Buddhist Dictionary, p. 28.

*The suttas state that the five aggregates have craving or desire as their root. Ime rho,
bhikkhave, paric’ upadianakkhandhd chandamilaka . M. iii, 16; also at S. iii, 100. Furthermore,
Buddhaghosa briefly explains the uppartibhava as the [five| aggregates generated by kamrma.
Uppattibhavo pana sankhepato kammabhinibbattd khandha pabhedato navavidho hoti. Vsm. 571.

“Bhavo i pan'ettha kammabhavo va adhippeto, so hi jdtiyd paccayo, na uppaltibhavo.
Vsm. 573,
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to the bhavaniddna, but includes the two previous links of the chain of
dependent origination, i.e., craving and clinging,” for all the kammas leading

10 the general concept of bhava are included in kammabhava.*

Here again, we notice an evident correlation with the paficakkhandhas:
the sankharakkhandha is connected to the concept of bhava. As we saw on
page 153, the underlying meaning of sarikhara is twofold. It is defined as a
productive force and as whatever is compounded. The first aspect of
sankhdra can be correlated with the kammabhava, i.e., to craving, clinging and
the bhavanididna itself, while the second aspect is nothing but the

uppattibhava.

Through this simple analysis of the middle group of the
paticcasamuppada, we have now assigned four of the khandhas to the eight
nidanas of the chain: with consciousness (vififiana), we have correlated the
vififidnakkhandha; with mind and matter (ndmariipa), the five aggregates; with
the six sense-doors (saldyatana), matter (ripa); with contact (phassa), matter
as well: with vedana, vedana; and with craving (tanha), clinging (upadana) and
becoming (bhava), sarikhara. The only aggregate that has been left untouched
is saiifia. Although it is not mentioned as a member of the chain of
dependent origination, nor even alluded by its niddnas, its implicit presence

plays a crucial role.

?“Vsm. 581.

HSabbam pi bhavagamikamman 1 imind pana cetand sampavunt@ abhijjhadayo vutta.
Vsm. 571.
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7.4  The implicit presence of safifid within the paticcasamuppdda

This research has already demonstrated® that sasifia comes in contact
with sensations after they have arisen, and that sasifid plays a crucial role in
the emergence of craving, attachment and becoming — the three links of the
paticcasamuppdda that are correlated with sastkhara. This claim was bascd
upon two major arguments. The first is supported by the canonical statement
that [unwholesome] safiid leads to “obsessions” (papafica),® a concept
similar to that of [miccha-] ditthi,”’ and by Buddhaghosa’s statement that
clinging (1padéna) is manifested as [micchd-] digthi® 1t is important to
stress that only “unwholesome” safifid (kilesasafiia) produce papaiica.”
Since paparica is basically interchangeable with micchaditthi, we could easily
paraphrase Buddhaghosa’s statement and say that clinging is manifested as
papanica. And as affirmed by the Suttanipitz, [unwholesome] sajifia is
responsible for the arisal of paparica, therefore safifia must precede clinging.

Since sarifia always follows vedana,” it must perform its function between

PRefer to p. 130 and ff.
%¢n. 874,
ZRefer to p- 118.

szahar_zalakkha{zam upadanarh, amuficanarasarm, lanhadalhatta-ditthipaccupatthanam.
Vsm. 528. Previously quoted in note #17 of this present chapter.

PThis was discussed on page 119 and evidenced by the Saratthappakasini (SA. ii, 382.).
30ya:rr'"z vedeti tarm safijanati. M. i, 111.
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vedand and upadana. Yet, we still ought to clarify whether safifid occurs

between vedana and fanha, or between tanhd and upadana.

This is where we used the second argument which is grounded in the
causal chain of the Majjhimanikiya,”® a psychological theory that E.R.
Sarathchandra has qualified as one of the earliest Buddhist formula of sense-
consciousness.”>  According to this formula,” “visual consciousness
(cakkhuvifinana) arises on account of visual forms (ripa) and the eye
(cakkhu). The meeting of these three elements is contact (phassa)”, one of
the links of the paficcasamuppada, which is a necessary condition for the
arising of the next link: vedana. The formula continues by stating that
“whatever is felt (vedeti) as a sensation is recognized (safjanati)”, thus
explicitly supporting our statement that sasirfid follows vedand. Furthermore,
this same formula affirms that “sesifia is followed by three mental functions
(vitakka, papafica and paparicasankha)” that fall into the category of
sarikharakkhandha. Therefore, this implies that saffia operates precisely
between the vedanakkhandha and the sarnkhdrakkhandha. Since tanhd, the

link of the paticcasamuppada that follows vedana, belongs to the

*IM. i, 111-112. Similar occurrences of the formula also appear at M. i, 259; S. iv, 67, etc.
Previously discussed on page 120.

Sarathchandra, Buddhist Psychology of Perception 63. Sarathchandra quotes Mrs. Rhys
Davids from Buddhist Psychology (p.63) and includes in parentheses that this formulae “is one
of the earliest”,

PCakkhun c¢'dvuso paticea ripe ca uppajjati cakkhuvififanar tinnam sangati phasso,
phassapaccayd vedana, yarit vedeti tam saRjanati, yarh sanjanati tari vitakketi, yarn vitakketi tarin
papariceti, yart  papaficeti  tato  nidanarm  purisamt  paparicasankhd  samuddacaranti
atitdnagatapaccuppannesu cakkhuvipneyyesu ripesu. M. i, 111-112,

200



sarikharakkhandha,” the activity of the saiifiakkhandha must take place
before tanhd and after vedana. The commentary on the Dhammasargant
further supports this claim, for it places the activity of se/irfia between vedana

and cetana,” a synonym of sankhdra as seen on page 141.

Stcherbatsky provided a diagram which clearly shows that the function

of safifia is activated after the emergence of sensation (see Diagram X).™

HSee page 164.

*Phassena pana phusitvd vedanaya vediyati safifidya sarijdnati cetandya ceteti. DhsA. 107.

%} have translated Stcherbatsky's Sanskrit terms into Pali, and replaced some of the English

equivalents by those that were used in this present work. Stcherbatsky, Buddhist Logic, vol.
ii, 311,
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Diagram X
The Emergence of sensation (vedana)

sense-phjects scnse-organs CONSCiousness
(salayatana; ripa) (wARana)

meeting point
(phassa)

sensation
(vedana)

recognition
(saffd)

As we demonstrated in the chapter on vedand,” sensation in and of
itself does not necessarily lead to craving. The suttas themselves distinguish
between two kinds of sensations: those that are amis@ or gehasita and others
which are niramisa or nekkhammasita. The difference is that the former act
as potential agents in the future arising of craving while the latter do not. A
certain vedand may engender fanhd only if it is accompanied by

“unwholesome™ sa7inia, for the latter is likely to give rise to paparica. Because

YSee page 106,
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of this particular faculty of recognition, pleasant sensations are approached
as likeable or dislikeable, and individuals very soon find themselves generating
craving or aversion towards these sensations. Craving in turn generates more

sarikharas and keeps the bhavacakka rotating.

The position traditionally attributed to safna within the
paficakkhandhas is of crucial importance, since it is the relation between
vedana and safiniad which is responsible for our bondage as well as our
liberation. The safiid of an ordinary person (puthujjana) interprets and
approaches the sensations as one’s own property, considers them responsible
for one’s sorrow or happiness, and sets in motion the wheel of becoming; this
would be what the Saratthappakdsini terms “unwholesome” safisids,” which
in themselves constitute the sefrakkhandha. The Anguttaranikaya indirectly
states that a wise person utilizes [“wholesome”] safifids to develop parnna™
and, not being misled as to the nature of sensations, does not generate
craving or aversion, therefore putting a halt to the bhavacakka. This
distinction between *“unwholesome” and “wholesome” safia is implicitly
supported by many passages of the Majjhimanikaya. The function of sasisia,
as we remember, is to recognize and interpret perceptions through their
principal marks (nimitta) and minor characteristics (anubyarijana). The texts
state that those established in the noble discipline, when seeing a form with

the eye, hearing a sound with the ears, etc., do not hold on to their principal

3B3A. ii, 382.

3“atf\mzzcnrding to the Girimdnandasutta, pafifia is equated with the ten recognitions such as

aniccasanifia, anattasanAd, asubhasafind, and so on. A. v, 109.
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marks (nimitta) and minor characteristics (anubyanjana), becavse doing so will
lead to the arising of desire,” discontent and unwholesome states of
mind."! Therefore, since the function of safifia is precisely to hold to the
principal marks and minor characteristics, we could say that [unwholesome]
sanfa is propitious to the emergence of desire. This is further evidenced by

another passage of the Majjhimanikaya:

When he has seen a material shape (nipa) through the eye, he feels attraction
for agreeable material shapes, he feels repugnance for disagreeable material
shapes; and he dwells without mindfulness aroused as to the body with a mind
that is limited (parittacetaso), and he does not comprehend that freedom of mind
(cetavimutti) and that freedom through intuitive wisdom (parifi@vimutti) as they
really are, wherchy those evil unskilled states (eckusala dhamma) of his are
stopped without remainder. Possessed thus of compliance and antipathy,
whatever feelings (vedana) he feels — pleasant or painful or neither painful nor
pleasant — he delights (ebhinandati) in that feeling, welcomes (abhivadati) it and
persists in cleaving (ajjhosdya titthati) to it. From delighting in that feeling of
his, from welcoming it, from persisting in cleaving to it, delight (nandi) arises;
whatever is delight amid those feelings, that is grasping; conditioned by grasping
is becoming; conditioned by becoming is birth; conditioned by birth, old age and
dying, grief, sorrow, suffering, lamentation and despair come into being. Such

is the arising of this entire mass of anguish.*?
This passage clearly suggest that when a person generates attraction or
repugnance to sensations (vedand), craving — or actually, nandi — and
attachment (upadana) arise and the rest of links of the paticcasamuppada are
automatically called in. What is important to notice is that attraction or
repugnance are directly linked to the activity of safiia. When safifia is
primarily focused on the principal marks (nimitta) and minor characteristics

(anubyarijana) of the object, it is very likely that attraction or repugnance will

““The word used is abhijja which, according to the Pali Text Society Dictionary, is synonymous
with lobha and is closely connected with ranhd and upddana.

IM. i, 180-181; i, 270; i, 273; iii, 34-35.
*M. i, 266. Translation from Middle Length Sayings, vol. i, p. 322-323.
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be generated, and that craving and attachment will then follow. This is what
is meant by “unwholesome” sanfia. Tilmann Vetter has commented on the
above passage:

One should not dwell on these impressions and thoughts a moment longer than

is necessary to orientate oneself. If one goes too decply into the principal marks

[nimitia] of what is presented, or into minor features, than one cannot avoid the

arising of desires and dejection and it will take a long time before these
conditions disappear again.”

However, Vetter seems to have left aside the “positive”™ aspect of safina. 1t
is clearly stated in the Arguttaranikaya that greed (rdga) cannot arise in one
who is totally focused on the principal mark (nimitta) of asubha® — as we
have seen, asubha is one of the ten sannas described in the Girimédnandasutta.
Although Vetter interprets the concept of nimitta as the principal marks of
an object, we must stress that the principal marks of any phenomenon are the
three characteristics of existence — anicca, anatta and dukkha. Vetter uses
the term nimitta in the sense of “outward appearance”, while its signification
also includes other characteristics. Yet, in the sense that Vetter uses the
term, he is correct: one focusing on the principal marks which only reflect the
outside appearance of an object will eventually generate desire. However,
one focussing on the essential characteristics of every object — i.e., the three
characteristics of existence and the othe: “positive sasings” — will eradicate
greed. Therefore, when sanfia is primarily focussed on these three
characteristics of existence, craving cannot be generated, for the person will
understand the true nature of the object as well as the danger of associating

any form of delight (abhinandati) with it. The recognition of these three

BVetter, The Ideas and Meditative Practices of Early Buddhism, p. 24.

“ dsubhanimitian ti'ssa vacaniyarn. Tassa asubhanimittarh yoniso manasikarato anuppanno
c'eva rdgo n’uppajjati uppanno ca rago pahiyalf ti. A. i, 200-201.
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marks of existence, as well as the other characteristics described in the
Girimanandasutta, is the function of safifia that we termed “wholesome”. We
must stress, however, that these “wholesome” saffigs do not belong to the
sanifiakkhandha. As we saw on page 129, the essential function of the
safinakikhandha is to apprehend a nimitta (sign). The fact that the three
characteristics of existence — anicca, anatta and dukkha — are never
considered nimittas and, furthermore, that they are classified as animittas,
implies that the “wholesome” sarifia does not apprehend nimittas and,
therefore, does not belong to the saAndkkhandha. It becomes clear that
safifid, as “unwholesome” or “wholesome”, plays a crucial role between
vedana and tanhd, for desire will or will not arise depending on the kind of
saiifid present. The inclusion of safifid between these two links of vedana and

tanha further clarifies the emergence of sankhara.

As we have hitherto suggested, the first part of sarikhara does not refer
to all activities but only to actions that have previously been conditioned by
the safifid. In other words, any action performed with the base of craving or
aversion — which arose due to the activity of safifid — is a sarkhara, since
safifid predisposes a certain person to react blindly to the sensations.
However, actions performed with wisdom as their foundation do not result in
sankhara since, as seen previously, sensations approached as impermanent

cannot give rise to craving and aversion.

By mere analysis of this middle ndmaripa group of the

paticcasamuppada, we have explained every one of the parncakkhandhas.
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Diagram XI shows which elements of the middle link of the

paticcasamuppada are correlated with which khandha.

Diagram X1

Correlation between the paficcasamuppada and the khandhas

elements of the paticcasamuppida correspanding khandha
vififiana (consciousness) virfifidna
ndmaridpa (mind and matter) the five khandhas
saldyatand (the six sense-doors) riipa
phassa (sensory stimuli) Hipa
vedand (sensation) vedana
< sanifa
tanhd (craving) sartkkhadra
upadana (attachment) sarkngia
bhava (becoming) sarikhdra

7.5 Summary

We have seen, then, that each of the five aggregates finds a specific
place in the theory of dependent origination. We have also explained that the
safifidkkhandha plays a critical role in the multiplication of misery, for it
seems to be the faculty that is indirectly responsible for transforming vedana

into tanha. When vedand is coloured by the faculty of recognition, craving
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and attachment arise.®  Yet, if one deactivates the inherently
“unwholesome” sanndkkhandha, or transforms it into the ten recognitions
mentioned in the Girimanandasutta, tanha is no longer produced, because
pannd, and not wrong views (micchaditthi), arises from the activity of this
“wholesome” safina. The chain of dependent origination is thus broken and
the final goal of enlightenment is ultimately reached. However, this process
of liberation is gradual in the sense that liberation is not necessarily attained
the instant that one ceases to generate sasfia and begins to develop panna.
Even when a person observes sensations with the understanding of their true
nature (anicca, anatta and dukkha) and does not generate new cravings, the
bhavacakka keeps turning. The force that activates the motion of the wheel
results from sarikhara. Even when one does not produce new ones, old
sarikharas will still continue to bear fruit in the form of new virifidna, ritpa,
and vedana. However, by failing to react or impose particular evaluations on
these newly arisen vedanas, one does not generate new kammas and
eradicates the fruits of the old sankharas. In the presence of constant
awareness, keen diligence and strong parifia — which arises from
“wholesome” safiid —, new sarikharas cannot arise from sensations since
“unwholesome” sasifid no longer exists to react to sensations with craving and
aversion. The old sankhdras will eventually all come up to the surface and

pass away. As the Buddha once told Ananda:

See p. 117 ff.
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Indeed, all karmic activities (sankhdra) are transient. Arising and passing away
is their true nature (dhammino). When they arise and vanish, the tranquility
attained from such eradication is the real happiness.®

This process of eradication can be compared to the process of fasting.
If one ceases to give food to the body, one does not die immediately the first
meal is missed. Rather, one can survive without eating for perhaps two or
three months. This is possible even though the body has to feed itself at
every moment, because the body is able to break down and digest the old
stock of food, i.e., all the fat and muscle previously accumulated. Not until
this storage of nutriment has been consumed and only skin and bones remain
will the body finally die, no more sustenance being available. In a similar
manner, the namaripa phenomenon needs to be fed at every moment by
sankhdras which are constantly resulting from craving and aversion towards
vedands.” But if one remains in a state of equanimity characterized by
parind, and does not react to sensations, the past sankharas that are
responsible for the arising of these very sensations dissolve, and a time comes
when not a single sanikhara is left to propel the bhavacakka. It is at this
moment only that one attains or eniers into “nibbana without residue”

(nirupadisesanibbdna), the final goal of true liberation.

® Aniccavata sankhara uppidavaya dhammine; uppajjitva nirujjhanti, tesari viipasamo sukho
ti. D, ii, 199. This same passage was uttered by Sakka in the Mahdparinibbanasutta at D. ii, 156.

“The Majjhimanikaya supports our simile by mentioning that four kinds of substance arc
found, namely material food, phassa, sarkhdara and vifiidna. Kabalikaro dhdro olariko va
sukhumo va, phasso dutiyo, manosaficetana tatiyo, vififidnam catuttho. (M. i, 48.) Although the
term sankhdra is not used explicitly in this text, the word used (manosaficetana) can be directly
related to sarikhdra. Such is the description of manosaricetand of the Paramatthamarijisa (VsmA.
335; reported by Bhikkhu Nanamoli in his translation of the Visuddhimagga, The Path of
Purification, p. 372, note #2.)
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Conclusion

Although many scholars have referred to the five aggregates in their
works on Buddhism, none have thoroughly explained their respective
functions. In attempting to explain the importance of this previously
untreated subject, this thesis has circumscribed the meaning and the role of
each of the five aggregates and has established a correlation between each of

the aggregates and certain links of the paticcasamuppada.

In our discussion of the ripakkhandha, we discovered that the many
classifications of this aggregate could be condensed and divided into two
major categories: those elements belonging to the sense-organs, and those
pertaining to the sense-objects. When approached from these two categories,
the nipakkhandha can be integrally correlated to two links of the
paticcasamuppada, namely saldyatana and phassa, — “contact”. All the
sense-organs except mano belong to salayatand, while the sense-objects along
with mano are included in phassa. When these sense-objects are actually
perceived, they, along with consciousness and the sense-organs, constitute
phassa: bare sensory experience, devoid of any subjective inclination which

possesses the potentiality to become a sensation (vedana).

We understood that no distinction is found between the
vedanakkhandha and vedana as a member of the chain of dependent

origination. We explored how vedand, like nipa, was also classified according
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to different schemes, such as niramisa, nekkhamasita, amisd and gehasita. We
came to the conclusion that a certain means of approaching any vedand would
transform it into niramisa or nekkhammasita vedana, which are of an
inoffensive nature, while an alternative approach would transform the vedana
into amisa or gehasita vedands, which are endowed with a negative
connotation because this type of sensation may act as agent in bringing about
the future arising of craving and aversion. We have presented evidence which
supports the thesis that the factor responsible for this second approach to
vedana is the next aggregate: safifid (recognition). It is this third aggregate
that will transfcrm the sensation into a niramisa (or nekkhamasitd) or an
amisa (or gehasitd). This transformation is thus responsible for the generation

or eradication of craving.

The main function of the safifidkkhandha is to recognize and interpret
sensations through the imposition of certain categories. Yet not all sasids
belong to the sannakkhandha. To clarify this nuance, it was necessary to
claborate a scheme dividing sarifias into two categories. The “wholesome”
safifids are recognitions of, in short, the three characteristics of existence.
These do not belong to the safriakkhandha as such for they do not apprehend
“signs” (nimitta). The “unwholesome” safifidgs, on the other hand, are simply
certain interpretations of reality through the major signs. The latter type of
schrids are not conducive to insight; they generate paparsica, and essentially
constitute the sarifiakkhandha. Upon recognizing, within the
paticcasamuppida, the presence of the safifiakkhandha between the two links
of vedana and tanha, we realized the major role played by this aggregate in

the arising of craving and cversion, for unless an individual’s faculty of
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recognition is governed by the “wholesome® sani7ids, that individual is likely
to generate craving, clinging, and becoming, all of which fall under the next

aggrepate: sarikhara.

Again, the sankharakkhandha was analyzed in terms of different
schemes. We came to the conclusion that the sarikharakkhandha is definitely
a sankhdara in the sense of sankhata-dhamma since it has been formed and
conditioned. Yet not all sarikhdras belong to the sarikharakkhandha, since
they are not all endowed with the capacity of “forming” or generating more
sarikhata-dhammas. A sarikhata-dhamma can only produce other sarikhaia-
dhammas when working in conjunction with vififidna, vedana, sarifiad and riypa;
in other words, only the sarikharakkhandha, which, by definition, is closely
connected to the four other khandhas, can produce sarikhata-dhammas. This
implies that sankhara as a paccaya is simply a paraphrase of
sankharakkhandha. Both these terms refer to a force that will generate an
effect. The effect, however, although being sasikhata in the sense that it has
been caused, does not necessarily belong to the paccaya or the
sankharakkhandha categories for it might not generate a further effect. We
have also correlated the sarkhdrakkhandha with threc of the links of the
paticcasamuppdda: tanhd, upddana and bhava — the three links responsible

for the emergence of 2 new existence, a new consciousness (vififiana).

We have seen that vififidnakkhandha is variously translated. Some
scholars hold that it means “bare sensation”, some, “pure consciousness” and
others, the cognition of something pleasant, unpleasant or neutral. However,

none of these suppositions seems to be totally accurate, since the
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vinnanakkhandha is responsible for the cognition of all of these. Hence we
defined the term as “mere consciousness”, whether that consciousness be of
riipa, vedana or sarifid. We have also examined the difference between mano
and vififiana itself. Both are necessary for perception of thoughts or concepts
(dhammas), but only the latter is necessary for the apprehension of stimuli
from any of the other sense-organs. Finally, we have established a correlation
between the third link of the paticcasamuppada — vifiridnanidana — and the

viffianakkhandha.

By correlating the five aggregates, in the order they traditionally
appear,’ with the theory of dependent origination, we have presented
evidence supporting the significance of their traditional nomenclature. The
traditional order of the five aggregates is in perfect harmony with the theory
of dependent origination. If the order of the aggregates were arranged
differently, there would be a definite contradiction between the two theories.
Having correlated these two theories, we discovered that vififiana, which can
cyclically manifest itself as either the last or first member, is a necessary
condition for the arising of matter (riipa), which in turns conditions sensations
(vedand). Sensation is necessary for the emergence of recognition (sa/ifid)
which might lead to karmic activities (sankhdras) if the recognition is
unwholesome — and therefore belongs to the sannakkhandha —, or to
wisdom (pafifid) if the recognition is wholesome. If a sarikhara is generated,

then the grounds for the arising of a new vififiana are prepared. Thus, the

'With the sole exception of vififidna which appears as the last member and was moved to the
first place, for reasons explained on p. 188 ff.

213



_'.:,‘;h.‘

cycle is complete: from vififiana to vifiidna. Beings are trapped within a

quasi-eternal round of birth, death and rebirth.

The Buddhist tradition usually explains the process that binds beings
to samsara by use of the twelvefold chain of dependent origination in direct
order (anuloma). This same process when viewed in the reverse order
(patiloma) is perceived as a soteriological indicator by virtue of the
implication that the chain can be broken. Thus the doctrine of dependent
origination plays an irrevocably crucial role in Buddhism: it elucidates the
process necessary for attaining enlightenment. It is probably for this reason
that canonical literature states that “whoever understands the
paticcasamuppada understands the dhamma, and whoever understands the
dhamma understands the paficcasamuppida”?  While the theory of
dependent origination has been allotted such great importance, the five
aggregates have never received much emphasis in terms of the process that
leads to nibbgna. Nevertheless, the paticcasamuppada is a process that takes
place within every individual, and since Buddhism describes the individual as
constituted of the five aggregates, these aggregates must mirror the process
hinted at by the paticcasamuppada. By correlating the five aggregates with
the theory of dependent origination, I have presented evidence that shows
how the process which binds beings to sarisara is reflected in the five
aggregates, thus transposing Buddhist soteriology into a more concrete

psychological framework.

2 . - 3 * » " . -
“Yo paticcasamuppiddam  passati so dhammarm passati yo dhammarm passati so
paticcasamuppadarn passatiti. M, i, 190-1.
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Not having undergone training in modern psychology. I cannot establish
parallels between Buddhist psychology — as evidenced by the function of the
five aggregates — and modern psychology. Yet, since this thesis thoroughly
explains the workings of each of the five aggregates, I believe that it could
serve as a useful tool for those more familiar with modern psychology wishing
to pursue this parallel. In The Principles of Buddhist Psychology, Kalupahana
has already established certain correlations between Buddhist psychology and
the theories of William James. Because the science of psychology has evolved
tremendously since James, much work still remains to be done on the subject
and, hopefully, this thesis will prove to be useful for those wishing to

investigate the matter further.

This study should also have an impact on Buddhist hermeneutics.
Buddhism admits different levels of truth (sacca). The paticcasamuppada is
classified as paramatthasacca, or the highest truth, while the five aggregates
are usually categorized as samuitisacca — conventional truth — or as
parifiattisacca — doctrinal truth. So far, scholars have attempted to categorize
canonical statements into one level of interpretation without trying to
establish parallels between them. Each level has been approached as
exclusive. This study of the five aggregates has revealed that correlations
between different levels can be established — at least between the
paticcasamuppada and the pancakkhandhis — and, hopefully, might provide
motivation for scholars to further investigate the matter between other
elements classified into different levels of truth. This approach could lead to
a more comprehensive Buddhist hermeneutics, where the levels of truths are

not necessarily opposed to each other.
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